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Abstract

In recent decades there has been a growing scholarly interest in the representation of
women in early Christian texts, with the works of Greek and Latin authors being the
primary focus. This dissertation makes an important contribution to the existing
scholarship by examining the representation of Armenian women in the fifth-century
Christian narratives, which have been instrumental in forging the Christian identity
and worldview of the Armenian people. The texts that are discussed here were written
exclusively by clerics whose way of thinking was considerably influenced by the
religious teachings of the Greek and Syriac Church Fathers. However, as far as the
representation of women is concerned, the Greek Fathers’ largely misogynistic
discourse did not have discernible effect on the Armenian authors. On the contrary,
the approach developed in early Christian Armenian literature was congruous with the
more liberal way of thinking of the Syriac clerics, with a marked tendency towards
empowering women ideologically and providing them with prominent roles in the
male-centred society. I argue that such a representation of women was primarily
prompted by the ideology of the pre-Christian religion of the Armenians.

This research discusses the main historical and cultural factors that prompted a
positive depiction of women, and highlights the rhetorical and moralising strategies
that the authors deployed to construct an “ideal woman”. It further explores the
representation of women’s agency, experience, discourse, and identity. In particular,
women’s pivotal role in Armenia’s conversion to Christianity and female asceticism
in fourth—fifth century Armenia are extensively investigated. It is also argued that
women’s status in the extended family determined the social spaces they could enter
and the extent of power they could exercise. It appears that Iranian matrimonial
practice, including polygyny and consanguineous marriages, was common among the
Armenian elite, whereas the lower classes mainly practised marriage by bride
purchase or abduction. Special attention is devoted to the institution of queenship in
Arsacid Armenia and the position of the queen within the framework of power
relationships. Finally, this study examines the instances of violence towards women
during wars and how the female body was exploited to achieve desirable political
goals.
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études arméniennes. “Modified Library of Congress” system is used for Russian.

When quoting, translators’ original spelling of proper names and toponyms in English

has been preserved.



Table of Contents

ADSEIFACE...c i ——————————————— ii
ACKNOWIEAGMENLS ... s s snsnsanss iii
ADDreviations ... ——————————— iv
INErodUCHIiON .. ——————————— ix
B o0 (0] L 0] 11 ) T ix
2. Why the Fifth Century? ... xi
B\ o4 U0 10 (0 XV
4. PrilNAry SOUTCES...cicccmiscsessmssssssnsssssssssssssssssssssssssssssssssssssssssssssssssnssssassssassssssssssssnsss Xix
4.1 Preliminary REMATKS ... seeessseeseessesss e ssesesssesssessssssss s e xix
4.2 Overview of the Main Primary SOUICES.......couemenneeneemerseeserssessesseessssasenes xxii
5. OrganiSatioN..... s ———————————— XXXix
00 1 B ) 01 1) ol 1
Women in Pre-Christian Arsacid Armenia.......mmm. 1
1. INErOdUCHION .o ———————— 1
2. Armenian Society in the First- Fourth Centuries CE........cccooviniiiscinnnnnns 2
2.1 Political and SOCIal SErUCLUTE ...ttt eseesse s ssssssssssessssssesssees 2
2.2 The Institution of the FAmMily ... esseseseesessseeases 5
3. CustomMary LaW ... sssssssssssssssssssssssssssses 14
4. The Pre-Christian Religion of Armenia ... 17
/0 ) o T T 0 g -0 1 o ¢ PP 17
4.2 Female Deities of the Armenian Pantheon ... 20
5. CONCIUSION ... ———————————— 26
L00 1 B: ) 01 1) ol ) 29
Women in the Conversion Narrative ..., 29
1. TWO Traditions ..o 29
2. Agat'angelos’s HiSLOTY ......cimnmssssssmssssssssssssssssssssssssssssssssssssssssssssssssssssssssens 32
2.1 The Text: Structure and AUAIENCE ......o..oeereeerecerecereeseeereeseeseiseeseessessessseeseseseeans 32
2.2 The Prologue and the Life ... ecseessessssssss s ssssssssssesssssssssans 36
2.3 The HIip‘SImMian VIrZINS ...oeireenneenseessessesssesssssssesssesssssssssssssssssssssssssssssssesans 43
2.4 TRE TOACRING ccoureeeeereeeeeereeseerseeseeseese e sse s ss st sesss s s bbbt
2.5 Xosroviduxt and ASxén
2.6 The Dissemination of Agat'angetos’s HiSLOTY ... neenmeenseensesseesseseseenns 58
2.7 SUINIIMIATY weuieeererressessessesessssessessessessessssessessessessessesssssssessessessessesssssssessessessessessssssessessessense 61
3. The Martyrdom of St Thaddeus and SANAUXL..............cccussssssssesssssssssnsssesens 62
3.1 THE TEXLE courreueeureereeeeeseeeseessecssesssesssessse s sssse s bbb s sa s bs bbb st 62

CINZZY: ¥ U 11 b« S 63



3.3 SUIMIMATY coeerrerresresseseseesessessessessesesss s s s es s s ssens 67

T 0000 1 Tod 11 1) o 67

L00 1 : ) 01 =) ol 0 71
Female Asceticism in Early Christian Armenia .......ccccuounicnmsessssnsasnns 71
B 0 01 0T L 00 71

2. Female Asceticism in the Fifth-Century Texts .......coumnmsnssssssssssssnens 73
2.1 GENETAl OVETVIEW w.ocerceeeereeseeseisseesse e ssse s sssesssessssesse s s s st sesssssssesans 73

2.2 Female Asceticism in Agat'angetos’s HiSLOTY ......neenneenseenssessessessseenns 76

2.3 Female Asceticism in the EPic HISEOTIES ...cnereereeneesseenseieseenseensssssessessssseseenns 81

2.4 Female AsceticiSm in EHSE'S HISEOTY....onenecnecreeseeseeseeseisssesssssessssssesssssssesans 84

2.5 Ascetic Practices outside Ascetic COMMUNIIES......coceemeereemeermeeneeeseesseceseenns 85

3. Subintroductae: An Alternative Form of Female Asceticism...........cccen. 95

T 0000 1 Tod 113 1) o 100
Chapter IV. s 103
Women in Society: Spaces, Roles, and Everyday Life .........ccocceununneuane 103
I 0 01 0T L 00 103

2. PhySical SPaces....ccciminimnmsmsissnssssssssssssssssssssssssssss s ssssssssssssssssssssssssssas 104
2.1 “Men aNd WOIMEN" ..o iereereeereerseesseesse e essssssssssssssesssssssessssssss s ssssenas 104

2.2 Women and their SPACES ... ssssessessessssssssssssssssssssssssssessssseans 107

3. Women as EAUCALOTS ... ssssssssssssssssssssssssssssssssssans 111

4. Glimpses of Everyday Life........counnnnnnsssssssssssssssssssnns 121

5. CONCIUSION ...ttt 124

00 1B )01 =) 125
Marriage in Early Christian Armenia......ccuss 125
I 0 01 0T L 00 125

2. Different Traditions.......ouimssmsssssnsmsssssnisss s 126

3. LOCAl CUSTOIMS ..reeiecnisnsssssisssssssssssssssssssssssssss s s ssss s s snsssssssssssssssssssssssssses 128
3.1 Marriage BY VaArjank' ... s ssssssss s ssses 129

3.2 Marriage by ADAUCHION ...ttt ss s s ssee s 133

4. The Marriage Patterns of the Armenian Elite.......cccovnnisnsnnssscsnnnnnans 142
4.1 Polygyny and Consanguineous Marria@es ......coeneenmeenseessssseessesssesssees 142

4.2. Queen Paranjem’s Marria@es ... ceneesressesssesssesssessessssssssssssssssssssasssees 148

5. WidOWhOOd ...t sssssssasssssssssssssssssssssnens 156

6. Women in the Sahapivan Canons: Additional Remarks ........couuuverenens 157

72 0103 1 Lol 11T () 158

Chapter Vs sssssssssssssssssssans 161



Queenship in Arsacid Armenia .......im——————— 161

1. INtroduction ... ————————— 161

2. The Symbolic Attributes of AUthOTrity.....cinniss 163
2.1 The Three Main COMPONENLS .....ocvvereeererrernesressesssessessessssssessssssssesssssssssssessssseans 163

2.2 K'QIUETWN (VAlOUL) coeereereeeeeeseeeseeseese e sesse s ssesssesssssssessssssssssse s ssssssssens 166

2.3 PUAFK’ (GLOTY ) rttrrteeetreeeeetseesseessesssessseesse s s ss st s ssssss s sss s s st 167

2.4 Baxt (LUCK, FOTTUNE) .cuieereeseeseeseiseesesetseiessesssessssssesssssssessss s sssssssses 169

3. QUEEI ASXEN ...uciiicresnssassnssessessessessessessessssssssssnssnssmssmssmssnssessessnsssssssnssnssnssnssnssnssns 172

4. QUeen PalanjeI ..t ssssssssssssssssassssssssns 174

5. Queen ZarmanAUXL .....ccccceeeseesessmsssssmssssssssssessesssssssssssessessessssssssssnssnssnssnssnssnssns 176

6. An Unnamed Queen of Greater Armenia ........cccoevvvnessessssssssessesscssessessns 179

72 07 5 U 110 1) 179
Chapter VI sssssssssssssssssssssssssssssssans 181
Women in the Theatre of War ... 181
1. INtroduction ... ————————— 181

2. The Epic HiStOTIesS....cocussmsssssssssssssssisssssssssssssssssssssssssssssssssssssssssssssssssssssassnsass 182
70 W S =Y o) =) o USSP 183

2.2. The Armenian NODIEWOMEN. ..ot sssesessesssssssssesssssseans 185

2.3. Hamazaspuhi Mamikonean’s Martyrdom.........eneneenn. 188

3. The Kamsarakan Women in Lazar P‘arpec‘i’s HiStory.........cocussuenns 190

2 S 0 5 Vo 110 1) o U 194
070 1 Lol L1 0] 4 1 197
Bibliography......ss———————" 203

W 010720 1 o U0 L - | o 231



Introduction

1. Prolegomena
With the rise of women’s studies in recent decades there has been, inter alia, a
growing scholarly interest in the representation of women in early Christian texts. The
primary focus of scholars has predictably been on the works of Greek and Latin
authors, whereas a large number of texts written in Armenian,' Georgian, and Syriac
have so far attracted scant attention. The present study aims at partially filling this
lacuna, and contributes to the existing scholarship by examining the representation of
women” in the literary texts composed in the Armenian language in the fifth century.

There have already been several studies dedicated to various aspects of
women’s history in the Armenian tradition. In 1936 Vardan Hac‘uni in his Hayuhin
Patmut‘ean Arjew (The Armenian Woman Facing History) discussed the role of
Armenian women throughout history by referring to a variety of historical sources.
The main objective of his study was, however, to educate “new” Armenian women
and to define their roles within contemporary communities,’ rather than to provide a
scholarly evaluation of the available evidence. In the 1960s three articles examining
the legal status of women in medieval Armenian law appeared in Patma-Banasirakan

Handes (Historical-Philological Journal). They all agreed that medieval Armenian

" In the present work by “Armenia” | shall refer to Persarmenia, where all the discussed texts
were originally written. For the locations mentioned in the present work, see map in the
appendix.

2 Here the word “women” will be used only to refer to the sex of the protagonists including
(un)married women, widows, nuns, and girls.

3 Hac‘uni 1936, p. 5.
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law books conferred on women basic rights, which were remarkably liberal in a given
historical period.*

The development of novel approaches to studying history in the 70s and 80s,
prompted by the theoretical paradigms of structuralism, post-structuralism, feminism,
anthropology, and so on, are to a certain degree reflected in most recent studies.
Leonardo Alishan, for instance, deployed the methods of cultural anthropology and
certain concepts of psychoanalysis to discuss the feminine archetypes in the long
history of the Armenian people.” Moreover, at the turn of the century a collection of
scholarly articles exploring the role which Armenian women played in the country’s
history from ancient times until the modern period was published.’ Finally, in recent
years Valentina Calzolari and Zaroui Pogossian have addressed various aspects of the
representation of women in medieval Armenian texts.’

What the present research offers differs from the aforementioned studies in its
primary objective. It attempts to develop a systematised approach to exploring the
representation of women in the Armenian historical narratives specifically focusing
on the outset of the Armenian historiographical tradition. The fifth-century authors,
being the pioneers in the field, set the dominant tone and pattern of thought which the
subsequent generations of Armenians would attempt to imitate. It is therefore crucial
to examine the discourse of these authors and to explore the ways they choose to
represent women’s agency, discourse, identity, and experience.® Not only will this

study allow us to obtain remarkable insights into the role and position of women in

4 Adoyan 1965; Barxudaryan 1966; Mamyan 1967.

5 Alishan 1988-1989.

6 Merguerian and Renijilian-Burgy 2000.

7 See, for instance, Calzolari 1997 and 2011, and Pogossian 2003 and 2012.

8 The definitions of these notions and their importance for investigating women’s history are
discussed in Canning 1994.
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early Christian Armenian society as perceived and described by the Armenian clergy,

but it will also provide a sound basis for further research.

2. Why the Fifth Century?
The importance of the fifth century CE in the intellectual and political history of the
Armenians cannot be overemphasised.” The creation of the Armenian alphabet by St
Mastoc* in ca 405 CE, which was prompted primarily by the need to make the
language of the Bible more accessible to the wider public, heralded a new era of
cultural and intellectual transformation in society.'’ Soon it became imperative,
alongside translations from Greek and Syriac, to write original texts in Armenian,
which would focus on the evaluation of historical and contemporary events, as well as
on forging a new Christian identity of the Armenians. Owing to the fact that this
process was taking place mainly in religious circles, the literature of this period was
imbued with numerous allusions to the scriptures'' and the works of the Greek and

Syriac Church Fathers. The Church acquired effective control of the discourse, for all

9 Some scholars following the nineteenth-century characterisation of the Mekhitarist scholars
refer to this century as “the Golden Age” (see, e.g., Hacikyan 2000, pp. 93-105). However, as
it has been argued by Nina Garsoian (2009, pp. 81-82), this definition “basée principalement
sur des sources littéraires était, comme telle, parfaitement légitime puisque le développement
rapide d’une littérature historique nationale ...”, but “sur un plan proprement historique, cette
définition est difficilement recevable ...” mainly because of the political and religious
fragmentation of the country.

10 This is how the author of the first known literary piece in Armenian, Koriwn (XI),
apprehended it: ((U\ﬁr} I:p mJﬁnth:ml:L upmmlbp anm]uan]lLﬁ % 11111[111111111]':[ ml:u]ll l’llllJlTlLllJﬁ: ‘P‘mﬁqll l:plll'lp,
l’lp hlllli]llllllllgﬁ lllﬁqui 1111u1111p I:Il llnl’llilllﬁgﬁ llljﬁngllll, JHIlHLli mdkﬁm]ﬁ llllllllIlebqupé ufmﬁél:lmqnpélup}uﬁ{ﬁ
qnpbhgmﬁ, llln(}llllillljﬁ llllll’llllll[lllll{l’l lllliliﬁllljﬁ I’l[llllgﬁ l?l’lhlllq ]Uklllllillllrl lllﬁtl’l 112 lil’llll]ﬁ dllllimﬁmllmL ullllCulnghlllgﬁ,
mJl liL ']lunmgmqn‘]ﬁ ']lllllllllliﬁl'lgﬁ, lTL llllllul Hﬂ:lnqﬁ, llllqplllﬁﬁ IIL Lllllmlll]lllléll, lTL llll.ﬂ?ﬁmj[i mumnullémmrup
wwlpnpkuligh»; “What heart-warming joy existed there thenceforward, and what a pleasant
scene for the eyes! For a land which had not known even the name of the regions where all
those wonderful divine acts had been performed, soon learned all the things that were, not
only those that had transpired in time, but that of the eternity which had preceded, and those
that had come later, the beginning and the end and all the divine traditions.”

M As Thomson (1976, p. Ixxx) mentions, “Whatever the subject of the narrative, biblical
images and parallels would be foremost in the minds of Armenian authors.”
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the early Armenian literary works were composed by clerics who would build their
narrative around a specific biblical model or motif which was appropriate for the
occasion. This intertextual approach implied an interpretation of historical events and
legends by means of religious terms and parallels, an approach already conspicuous in
Koriwn’s Life of Mastoc*."?

The century was also marked by several significant events that had a long-
lasting effect on the socio-political life of the country. In 428 CE the Arsacid rule and
the institution of kingship in Armenia was abolished. The major part of the former
Armenian kingdom came under the suzerainty of Sasanian Iran, whereas the
remaining territory was annexed by the Roman Empire. Among other things, the
absence of a central governing body precipitated the increase of the Church’s
importance, which is indicated by the surviving texts and documents of ecclesiastical
synods. The Armenian Church began to serve the function of a legislative body which
formulated rules regulating the social relationships of people of all ranks."

Despite centuries-long political and cultural ties, the gradual strengthening of
Christian institutions in Armenia was conducive to the alienation of the Armenians
from the Iranian social milieu. As a consequence, the Sasanians made several
attempts to extend their influence over the powerful Armenian nobles (naxarars), to
re-introduce Armenia into the Iranian oekoumene, and to eliminate Armenia’s status
as a buffer state between Persia and the Byzantine Empire. However, as the early

Christian authors present it, the customary law of the Armenians, already imbued with

12 Terian 2005, pp. 13-21; Mahé 1992, pp. 123-131.

13 For instance, Canons llI-VI ratified by the Sahapivan Council in 444 established rules
regulating relationships between a husband and wife (adultery, divorce); Canon Vil
formulated the punishment for abducting a maiden; Canons VIII-X forbade witchcraft; Canon
Xl referred to behaviour during funerals, especially criticising wailing over the dead
(Hakobyan 1964, pp. 432-444; Akinean 1949, pp. 148-155; see also below Chapter Ill, 3 and
Chapter V, 2-4, 6).
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Christian ideals, proved to be a major stumbling block to the plans of the Persians.
The influential naxarars vehemently opposed the “reforms” implemented by the
Persian officials, for these interferences into the internal structure of the naxarar
society aimed at weakening the authority and revoking some of the privileges which
the Armenian nobility possessed in accordance with the customary law."

The tension heightened in 450—451, when the Persians endeavoured to coerce
some leading Armenian magnates to apostatise and return to Zoroastrianism. It led to
a split of Armenian society into two parties: as the Armenian historians Eti§¢ and
Lazar P‘arpec‘i relate, several naxarars alongside a large number of the country’s
population representing all social classes chose to oppose the plans of the Persian
court, while many others bowed to pressure or were enticed away from Christianity
by the Persians’ promises of honour, glory, and, possibly, by their lingering beliefs
and customs. The former rose up in rebellion, but at the Battle of Avarayr (26 May,
451) the Armenian troops were crushed by a much larger Persian army. The
repercussions of this defeat were twofold: on the one hand, it had a disastrous
demographic effect: some noble families were wiped out, while others lost both their
senior and junior male members in the battlefield, or they were taken to Persia as
captives.”” On the other hand, “the great battle”'® became a significant milestone in
the development of Christian Armenian identity and a potent ideological weapon of
the Armenian Church. It was interpreted and conceptualised as a moral victory of

Christian faith, for “[m]en who were armed with the love of God for a weapon shrank

4 See Thomson’s Introduction in Efisé, p. 10. For a fuller discussion of the reasons for the
first rebellion of the Armenian nobility against the policies of the Persian court (450-451), see
Yuzbashyan 1985, pp. 48-52.

5 For more details, see Hewsen 2001, pp. 87-88.

16 Efisé, pp. 130 [78], 171 [119], and 176 [124]: «iks wumbpuqi».
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7 A generation later

at nothing in dread, as would cowards who are feeble-hearted.
the representatives of the Armenian nobility who perished in the struggle to protect
the “patrimonial and natural religion” of the Armenians'® were to be glorified as
saints and martyrs."

In the aftermath of these events the Persians did not pursue an immediate
implementation of their plans, which resulted in a period of uneasy peace. The
mounting tension, however, erupted into a new rebellion in 482, details about which
are supplied only in “Section III” of Lazar’s History.*® At the time the nephew of
Vardan Mamikonean, Vahan, emboldened by the Georgian rebellion of King
Vaxt‘ang, led the Armenian contingents against the Persians. Being considerably
outnumbered by the Persian forces, the Armenians tried to avoid pitched battles.
Instead, they deployed the tactics of guerrilla warfare, which enabled them to prolong
the struggle for about two years until the Persian King Peroz perished in the campaign
against the Hephthalites. This unexpected development urged the new Persian King
Vatars to seek a peaceful settlement of the rebellion, which was eventually achieved

in 484 at the village of Nuarsak, in the province of Her.”' The hereditary privileges

and honours were restored to the naxarars, the Armenians were allowed to practise

17 |b|d, p. 150 [98] «[li]mpr}hl.], np u]l]lnllﬁ U\uanEmJ ]1]1[11:L qbﬁnL L]uml:mlf Hlﬁ, ns Ilﬁé ]uﬁm]kg]lﬁ
qubighmbym] hppke qubwph’ gnm] Junuuphpnf». Regrettably, only the perspective of the supporters
of Christianity has survived, for our knowledge of the revolt of 450-451 comes from the
narratives of tazar and EfiS€, whose interpretation of the situation in the country and of the
main impetus behind the rebellion betrays their firm adherence to the Armenian Church and
to their Christian patrons. Even though there are apparent discrepancies between their
accounts (see tP, pp. 12-14, Etisé, pp. 3-9, 14, 26-27, and Ananean 1991), both authors
foreground the religious aspect of the conflict and the leading role of the Mamikonean family
in the political life of the country.

18 ¢P, p. 221 [161]: «qhwypkGh k. qphhl opkGu». For more details on awrénk’, see below Chapter |,
3.

19 See Sargsyan et al. 2007.

20 For the discussion of the reasons for this rebellion, see Yuzbashyan 1985, pp. 52-57.

21 For the discussion of the dates of the 482-484 rebellion, see Yuzbashyan 1984.
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the Christian religion without impediment, and a period of political stability
commenced.

To summarise, the socio-cultural and political changes of the fifth century
were conducive to the development of a new Christian identity of the Armenian
people and contributed to the formation of national Christian ideology directly

reflected in and reinforced by the works of the first Armenian authors.

3. Methodology

The first methodological challenge that the present undertaking poses is my own
identity. A certain bias and wishful thinking may unwittingly creep into one’s
investigation of the representation of women of a specific ethnic group, when one is a
male researcher belonging to the same ethnicity. I was raised in ‘atheist’ Soviet
Armenia by a liberal Greek mother and a traditionalist Armenian father, and
witnessed the problems of women in a community where patriarchy was, and still is,
in a clash with more liberal values fostered by the socio-political transformation of
society that began in the 1990s with the collapse of the Soviet Union. However, the
awareness that my background might interfere with my scholarly research has urged
me to challenge and reassess my findings and interpretations throughout the study in
order to minimise the possible shortcomings. Systematic use of the most rigorous
research methods appropriate for the present undertaking has been another crucial
factor in ensuring that this problem is circumvented.

For the analysis of all aspects of the representation of women in fifth-century
Armenian literature the present study adopts a variety of approaches from different

disciplines. Besides the traditional historical research method and content analysis,
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the theoretical frameworks and concepts of social sciences, gender studies, post-
structuralism, and of intellectual history are deployed here. Such an interdisciplinary
approach has been prompted primarily but not exclusively by Elizabeth A. Clark’s
extensive research into what she calls “late ancient Christian” sources,”* and it has
proved to be an effective way of studying issues of gender in the works of early
Christian authors. Here, I will limit myself to discussing the most important concepts
and mechanisms of this method, as well as highlight the use of other techniques which
enable us to address the peculiarities of early Christian Armenian literary tradition.

To begin with, instead of regarding the primary sources as repositories of
retrievable facts that can provide concrete details about the life of women in early
Christian Armenia, the present study treats them as literary creations which offer “an

»23 These texts

index of socially construable meaning rather than an image of reality
are perceived “both as products of the social world of authors and as textual agents at
work in that world”, and as such they “both mirror and generate social realities, are
constituted by and constitute the social and discursive formations which they may
sustain, resist, contest, or seek to transform, depending on the case at hand.”**
Moreover, all references to women found in these texts are treated as the male
author’s rhetorically structured representation of female experience and agency,
which serves a particular, albeit not always readily recognisable and often
irrecoverable, intention and ideological purpose.

A slightly different approach is adopted regarding the canons of church

councils, for they were promulgated by the ecclesiastical authorities to address

burning issues that were present in the contemporary society. These are therefore

22 For the theoretical part of this method and specific examples, see Clark 2004, pp. 156-192,
as well as Clark 1994 and 1991.

23 Spiegel 1990, p. 61.

24 |bid., p. 77.
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treated as documents which reflect the ideology of the Church, but simultaneously

reveal certain aspects of the social and cultural mores of Armenian society.
Furthermore, for the purposes of this study I adopt three out of four “mental

tools” for historical analysis that Clark has proposed: “an examination of ‘authorial

99 ¢

function’ that calls into question attributions of intention and context,” “symptomatic
and Derridean readings that attend to the gaps, absences, and aporias in texts,” and
“ideology critique, especially helpful in unpacking the early Christian writers’

representations of various ‘Others,” including women.”*’

These imply not only
questioning the authors’ intention and programme of writing, but also the ideological
meaning and function of their narratives within the given social and historical context,
yet construing context as supplementary, rather than main, element of interpretation.
Over and above this approach it is important to examine both women’s absence from
specific contexts, and their presence and representation in others.

Social anthropology, on the other hand, provides an appropriate theoretical
framework and vocabulary to interpret the asymmetrical representation of men and
women in the fifth-century sources. Relying on the findings of other scholars, as well
as her personal research of various cultures, Michelle Zimbalist Rosaldo suggested
differentiating between “domestic” and “public” spheres of activity within human
societies — an opposition that “does not determine cultural stereotypes or asymmetries
in the evaluation of the sexes, but rather underlies them, to support a very general
(and, for women, often demeaning) identification of women with domestic life and of

9926

men with public life.””” This asymmetry is perceived as constructed socially through

25 Clark 2004, p. 170. The fourth tool that Clark mentions, namely “postcolonial discourse
theory that helps to illuminate the ways in which Christianity and Empire intertwined”, is not
applicable to the historical reality of fifth-century Armenia.

26 Rosaldo 1974, pp. 23-24.



xviii | INTRODUCTION

discourse and implies distribution of roles based on the factor of gender,27 which, as
we shall see below, is clearly present in the sources under scrutiny. Still, the social
interactions vary from one society to another, and we can very often observe overlaps
of the two spaces, which prompt a confusion of socially defined roles, especially in
modern times.*® Unsurprisingly, in early Christian Armenian sources women are
depicted mainly in the domestic sphere within the confines of their house/castle,
whereas men occupy and fully control the “public” space.

Special note should be made regarding the ideological function of the primary
sources discussed here. One of the fifth-century authors, Lazar P‘arpec‘i, does not
hide behind rhetorically elaborate speeches and readily explains the aim of his History,

which, to a large extent, can be applied to all Armenian texts of the period:

when people heard of the virtuous life of spiritual men, they might desire to imitate
their asceticism; and when valiant men heard of the deeds of other earlier valiant men,
they might increase their own valour and leave a noble memory behind them, both of
their own selves and of the nation. But that the lazy and base, on looking at
themselves and hearing the censure of others, emulating virtue might strive to better
themselves.”

In other words, the primary objective of the Armenian author is to moralise
the events he recounts and to provide role models and new ideals which the members
of the audience should attempt to emulate. Moralising judgements are pronounced in
relation to all characters of the narrative, including women, which make it reasonable

to assume that the representations of women are ideologically biased, and invariably

reflect a male-centred view of women’s identity.

27 |bid., pp. 18-24.

28 |bid., pp. 35-36.

29¢P, p. 38 [5]: «Npuhu qh qhngbinpugh qpuphfupul oy poginpkul dngodpgng6’ GiwGnnf |Gk
gublmughl dwpphl Gghnphwbg Gngm, b fuwefG jubin] quyng qqnpduli junmemqnyh Fwmgmghingh yurk kuy
ywbdmbg fuomppih’ whnimbh jhowmml pangkh q4Ep prpbuby’ whmby ke wqqh: Puly snyf6 by JunfG huykyng
ywGdpGu kv pubyny quying quupuumb’ p puph Gupwbas Gppkegf swGnughl jwwmbu».
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The moralising effect is often achieved through allusions to female characters
of various sacred Christian texts. By allusion I here understand ““a reference that is
indirect in the sense that it calls for associations that go beyond mere substitution of a
referent. An author must intend this indirect reference, and it must be in principle
possible that the intended audience could detect it.”** A representative example of
such an allusion in Agat‘angetos’s History has been discussed by Nina Garsoian, who
convincingly demonstrates that the account of the metamorphosis of King Trdat into a
wild boar is a clear allusion to the Zoroastrian deity Vahagn (Varafrayna), intended to
demonstrate the feebleness of Zoroastrian religion and the omnipotence of the
Christian god.”' However, as we shall see below, explicit references to a particular

character or event that serve their purpose are also made by the Armenian authors.

4. Primary Sources

4.1 Preliminary Remarks

The sources that have been used in the present study primarily focus on events related
to fourth- and fifth-century Armenia. They can be divided into two types: literary
texts (Agat‘angelos’s History, The Martyrdom of St Thaddeus and St Sanduxt,”* The
Epic Histories, Eti§e’s History, Lazar’s History, The Martyrdom of Susanik), and one
historical document (Canons of the Council of Sahapivan). The main difference
between these two types of sources lies in the fact that the former are essentially

subjective accounts most often expressing the perspective of a small circle of people,

30 |rwin 2001, p. 293.

31 See Garsoian 1982, and below Chapter Il, 2.1.

32 The text was first published anonymously in Sop‘erk’ Haykakank® 8 (1853) with the title
Vkayabanut‘iwn ew Giwt NSxarac' S. T'adéi Arak‘eloy ew Sandxtoy Kusi (The Martyrdom and
the Discovery of the Relics of St Thaddeus the Apostle and of the Virgin Sanduxt), hereinafter
referred to as The Martyrdom of St Thaddeus and Sanduxt.
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whereas the latter contains relatively objective evidence, for it is based on a fairly
accurate description of the current situation, which, however, must be rectified in
order to make people comply with the demands of the dominant ideology.

The literary texts were composed by religious men who relied upon the
support and patronage of a noble family, and who strived to express the aspirations of
the circles to which they belong. With the exception of the Martyrdom of St Susanik
and a part of Agat‘angetos’s History, these texts are about men, whereas women
appear in them only occasionally. Although each writer has a specific project in mind,
there are several ideologically important concepts — for instance, the customary law
(awrénk”), the covenant of the Church (uxt ekelec ‘woy), hereditary rights, masculine
valour (k‘ajut‘iwn) and so on — with which all these works, to some extent, are
concerned. They also reveal a similarity in the technique deployed to present these
ideas: the representation of historical events, various social groups, and individuals is
invariably accompanied by an evaluation of their ethical value for society.

What is more, in order to facilitate the process of transition from the old
religion to the new one, the leaders of the Armenian Church would often appropriate
certain pagan traditions, cults and concepts which did not contradict Christian

tenets.” Writing texts was one of the means of spreading knowledge of the new

33 A good example of this strategy is found in Agat‘angetos: §§809-836 describe how St
Gregory embarks on his mission of building churches and baptising people, and, as it
appears from his narrative, the first Armenian churches were built on the places of former
pagan sanctuaries, and St Gregory «qjhcumnumlu |jujhgl phpking dudunpbug b woli §k& hnswlhky,
uﬁlllllhlllgﬁ ullllCulllllilllﬁ Il C}llllilllﬁmlll’l‘ I}Ilqﬁ lLlimEHleJ llll_ﬂ?ﬁm]!kp [ill[l ulmr[ng UlUﬁl’lﬁ, Z.Ile[lﬁl.lml Il,l'lq[i l‘Llll[illlu’llll’l,
qHIl Jmnmgmqn]ﬁ Illll{ I’l ﬁlil’lﬁ ml:rang u]llll}llll:llﬁ JHLI]U]]UIILPIJIHE (l:Ulel_lmIll} lllLIlLlI: 9[’1 (}Ill’lllllhllll l’l Jl’lCllllJ’lmll lil]éll
bpwGhpongh S8nfhwlbor b uppny Jhught Vunndng UpubughGbh’ winep pdpbug b GEpG jurwGhG wolkugkb»;
“fixed the date for celebrating the commemoration of the martyrs that he had brought as a
major festival, at the time of the festival of the vain cults of the god Amanor, the bringer of
new fruits, and of the god Hiwrénkal Vanatur, which they previously used to celebrate in that
same place on the feast of New Year’'s Day. [He commanded] that they should gather for the
commemoration of the great and blessed John and the holy martyr of God Athenogenes, and
celebrate their festival on that day in the same town” (§836). See also Chapter /, n. 70.
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religion, and, as we shall see below, they were not immune to the influence of pagan
ideas; neither was the representation of female characters. Through their moralising
narratives Armenian authors attempted to present a reinterpreted image of women
placed within the framework of Christian faith and the ideological background of pre-
Christian Armenian society.

Due to space limitations, I was selective in choosing the primary sources for
the present study. The texts have been selected according to three criteria: they were
originally composed in Armenian,”* contain references to women, and were (most
probably) written in the fifth century. On the basis of these criteria a number of texts
which are translations from other languages,”” or which cannot be put safely in the
fifth century have not been given much consideration here. The most important
among these texts is undoubtedly the History of Armenia by Movs€s Xorenac‘i, which
covers the period from the birth of the Armenian nation to the abolition of the Arsacid
rule in Armenia. Opinions are divided concerning the date when Xorenac*i created his
History. Some scholars accept Xorenac‘i’s claim that he was St MaStoc*’s disciple
and lived in the fifth century,’® but several recent studies have maintained, and

rightfully so, that the text that has reached us is an eighth-century edition, for it

34 In the case of the Martyrdom of St Susanik, this criterion cannot be satisfied with absolute
certainty, for there is also a Georgian text from the same period, which some scholars claim
to be the original account of the martyrdom, and the Armenian one as a translation from it.
However, P. Muradyan’s extensive comparative study of both the Armenian and Georgian
texts concludes that with extant evidence it is impossible to establish the original language of
the Martyrdom, for the milieu in which it appeared was bilingual, and the possibility that it was
composed in either of the languages should not be overlooked (Muradyan 1996, pp. 181-
182).

35 Some of the translated texts contain creative and adaptive elements that may provide
invaluable information about various issues related to the topic of this study (see, for instance,
Chapter I, 3.). However, including the discussion of all translated texts would go beyond the
scope of the present research, for, inter alia, it would involve a comparative study of the
original texts and their translation, which is a separate research project in itself.

36 See, for instance, Sargsyan 1973; Muradyan 1990; Topchyan 2006.
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contains a large number of interpolations and discrepancies.’’ The latter assertion,
however, does not rule out the possibility that Xorenac*i lived in the fifth century, and
that his oeuvre was extensively edited at a later period. This is why Xorenac‘i’s
references to fourth- and fifth-century Armenia are still used in comparative
perspective to expand where possible on what other sources present.

Other important fifth-century texts, such as Eznik of Kotb’s On God and
Koriwn’s Life of Mastoc‘, contain few or no references to women. These texts are
therefore deployed to provide valuable information about the historical context of the

period and the socio-cultural practices of Armenian people.

4.2 Overview of the Main Primary Sources
This section provides a brief overview of the texts that have been used in this research,

followed by a summary of the main themes and the plot.

4.2.1 Agat‘angelos’s History of Armenia
The author of the History of Armenia is an enigmatic figure who calls himself
Agat‘angelos (Gk. “the one who brings good tidings™). He claims to be an eyewitness
to the events that he recounts, but there is sufficient evidence to place him in 460s,’®
when the orally transmitted stories of Armenia’s conversion were collected and edited,
though some written sources in other languages might also have been deployed by the
author.

Who is hidden behind the name of Agat‘angetos is unknown, but there is no

doubt that he was a cleric of great erudition, for his text is full of references and

37 See Thomson’s introduction in MX, pp. 58-60, and Garsoian 2003-2004, p. 44.
38 Thomson 1976, p. xc; Winkler 1980, p. 125.
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allusions to various works of Greek and Syriac Fathers narrated in beautiful, at some
points poetic and rhetorically sophisticated language. Most scholars agree that the
extant two recensions of the text, from which the others derived, were originally
written in Armenian and were later edited and adapted to the needs of the times and
circumstances. The Armenian version (4a) became the main text of the tradition that
was supported and propagated by the Armenian Church, and my analysis will be
based on that text because of its tremendous influence on the Armenian mentality of
subsequent centuries.

Agat‘angetos begins his narrative in 224 CE, when the Sasanian dynasty
seizes the throne of Persia from the Parthian Arsacid dynasty, whose junior branch
was ruling over Armenia. In retaliation, the King of Armenia Xosrov attempts to take
revenge on the usurper but is himself assassinated at the hands of a Persian noble
called Anak. In their turn, the Armenian nobles kill Anak and all the members of his
family except for his two sons who manage to escape. One of them is taken to
Cappadocia, where he is raised as a Christian and receives the name Gregory. When
Xosrov’s son Trdat becomes the king of Armenia, Gregory secretly enters his service
thus wishing to expiate the crime of his father. During a Zoroastrian ceremony
attended by the king, Gregory refuses to worship the goddess Anahit and reveals the
fact that he is a Christian, for which he is brutally tortured but remains steadfast in his
faith. The king is then informed that Gregory is the son of Anak, who caused his
father’s death, and Trdat orders that Gregory be thrown into a deep pit full of
poisonous snakes so that he will meet his end there.

The narrative continues with the story of the martyrdom of the Roman nun
Hiip‘simé and her companions. After seeing the portrait of Hrip‘sim&, Emperor

Diocletian falls in love with her and wishes to marry her, but the virgin encouraged by
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the abbess of the monastery Gayiané rejects the marriage proposal and, escorted by
other nuns, flees to Armenia. Here, it is King Trdat’s turn to become infatuated with
Hrip‘simé€, but she spurns the expression of his passion, too. Then the infuriated king
orders Hrip‘simé and her companions to be tortured to death. Afterwards, divine
punishment befalls the whole of Armenia: the king turns into a boar and many people
lose their mind. At this point an angel of the Lord appears to the king’s sister
Xosroviduxt in her dream and tells her that only Gregory, who has been in the pit for
13 years already, can redeem the country from the sin of killing the servants of God.
Thus, Gregory is brought back and cures the afflicted king and people by converting
them to Christianity. With the support of the king and the nobility Gregory has
martyria erected in three locations where the virgins were martyred. The pagan
shrines are destroyed and churches are built throughout the country. Gregory is
consecrated in Caesarea and, accompanied by King Trdat himself, visits
Constantinople. In 325 Gregory delegates his son, Aristakes, who will later ascend the
throne of his father, to represent the Armenian Church at the council of Nicaea.

Some remarks should also be made about the genre of Agat‘angetos’s work.
Since the History is a composite work in which several narratives, most likely
independent of each other, were merged into one cohesive account,’” conventions of
various literary genres are discernible in it. According to Thomson, for instance, the
Teaching belongs to the “genre of catechetical instruction”;*’ Garsoian®*' and,

following her, Pogossian** have identified the Martyrdom with the hagiographic genre

3% Thomson 1976, p. lviii.

40 Thomson 2010, pp. 13-15.

41 Garsoian 1982, p. 152.

42 Pogossian 2003, pp. 361-362.
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of “la passion épique” as defined by Hippolyte Delehaye.* Although the latter
dismissed the historical value of the works of this genre by referring to them as

“productions artificielles,”**

these works undoubtedly contain important information
about the milieu of their production if studied within the historical context which
prompted their creation at that specific place and time.* Moreover, in Agat‘angetos’s
History the superiority of the new religion is unveiled by means of direct criticism of
the old religion, which provides remarkable insights into how the religious beliefs of
the Zoroastrian Armenians were perceived in Christian circles.

A detailed analysis of the representation of women in Agat‘angetos’s History
is made in Chapter I, which is why here it will suffice to remark that this work is
crucial for understanding the development of Christian Armenian ideology and the

attitude of the ecclesiastical authorities towards women’s functions and roles in

society.

43 Delehaye 1921, pp. 236-315. Garsoian (1982, pp. 151-152) has pointed out the following
characteristics of /a passion épique, according to Delehaye, in Agat‘angetos’s History: “the
persecuting emperor—preferably Diocletian—and his edicts; the solemn and lengthy trial
before the ruler in person—if possible; the dialogue between the judge and the martyr
alternating the blandishments and threats of the one and the rhetorical homilies and fulsome
prayers composed of a tissue of scriptural quotations of the other; the almost ludicrously
horrifying torments inflicted on the martyr, and his miraculous survival; the punishment of the
persecutors; the supernatural voices and visions; and, most important, the faithful secretary
taking down his eyewitness account ...”

44 Delehaye 1921, p. 236.

45 Strangely enough, Garsoian (1982, pp. 151-152) also refers to this type of narration as “the
most formulaic and unhistorical hagiographic form” which was deployed by Agat‘angetos in
the Vitae of St Gregory and the Hrip‘simian virgins, even though in her article she makes an
important discovery that concerns the target audience of Agat‘angetos’s work.
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4.2.2 The Martyrdom and the Discovery of Relics of St Thaddeus the Apostle
and of the Virgin Sanduxt
The surviving evidence does not permit us to date with certainty The Martyrdom of St
Thaddeus and Sanduxt. The possible dates of composition that have been suggested
vary from the fifth to seventh century, though the fifth-century hypothesis seems to be
the most plausible one.*® Not only does this hagiographic text create a link between
the establishment of the Armenian Church and the mission of Christ’s Apostles, but it
also promotes the Syriac strand of Armenian Christianity. As it has been shown by
Calzolari, the Armenian narrative is neatly interwoven with the Syriac Doctrine of
Addai, translated into Armenian in the fifth century,47 and it contains a number of
passages “qui affichent clairement un sentiment national arménien”.**

The Martyrdom of St Thaddeus and Sanduxt draws heavily on earlier
hagiographic and apocryphal textual patterns, especially on the acts of the apostles.*’
The Armenian author readily adapts the narratives, with which he is well acquainted,
to accomplish his objective of granting the Armenian Church an Apostolic status. At
the same time his portrayal of the female protagonist, Sanduxt, most revealingly
contains fine details that set her apart from other heroines of early Christian texts.

The Armenian narrative begins in Urha (Edessa), where St Thaddeus travels
after Christ’s ascension into heaven, and where he cures and converts King Abgar and
many of his subjects. The apostle then crosses the border with Armenia and arrives at

the court of King Sanatruk in the town of Sawarsan in the province of Artaz, where he

begins preaching and working miracles. Multitudes of people are converted and

46 See Akinean’s (1969-1970) discussion of each hypothesis, though Akinean himself was
the proponent of a later date.

47 Calzolari 2011a, pp. 32-38.

48 |bid., p. 44.

49 See the discussion in Calzolari 2011a, pp. 27-49, 171-172, and Akinean 1970, pp. 1-34, in
particular pp. 3-10.
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baptised. Sanatruk’s daughter Sanduxt becomes the most ardent follower of the
apostle among them. The king, however, implacably opposes Christianity and
persecutes all Christians, including his daughter and St Thaddeus. Needless to say
neither threats, nor imprisonment daunt Sanduxt, who is eventually martyred by order
of the king. Her death is followed by the manifestation of the divine presence, which
leads to the conversion of two thousand people. The story ends with the martyrdom of
St Thaddeus, and the conversion of 3433 men and women.

The Martyrdom of St Thaddeus and Sanduxt, like Agat‘angetos’s account of
the martyrdom of the Hfip‘simian virgins, belongs to the genre of epic passion.
Despite the fact that it contains no factual information, it still reflects the mentality of
the Armenian clergy. The agency they provide Sanduxt with in the narrative is quite
revealing, for she is allowed to do things, such as teaching in public and converting

people, which are not commonly described in contemporary works.

4.2.3 The Epic Histories
The Epic Histories attributed to P‘awstos Buzand, otherwise known as Buzandaran
Patmut ‘iwnk ‘ or P‘awstosi Buzandac ‘woy Patmut ‘iwn Hayoc, is our most valuable
source for the social, political, and cultural history of fourth-century Arsacid Armenia.
It is a rich compilation of epic stories’” which was orally transmitted from generation
to generation by gusans (bards), and which was put together in writing in ca 470s.”!
As highlighted by Garsoian, the Epic Histories was most likely composed by an

anonymous “cleric familiar with the Armenian version of the Basilian liturgy and

50 £H, p. 14.
51 |bid., p. 11.
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deeply concerned with ecclesiastical affairs”,’* probably “a native of the southwestern

district of Taron because of his unreserved devotion to the Mamikonean lords of the
district and to its holy site of AStiSat, which he invariably presents as the original
center of Armenian Christianity”.” It also reflects “the manners and values of an
aristocratic and military society” of fifth-century Armenia.’

The Buzandaran Patmut ‘iwnk‘ covers the period between the rule of King
Xosrov Kotak in ca 330 CE and the partition of Armenia between the Roman Empire
and Sasanian Iran in 387 CE. The Epic Histories makes it clear that in the fourth
century Armenia was in a precarious position between the two great empires of the
time and often had to endure their aggressive policies. The king and the leading
nobles would normally vacillate between remaining largely autonomous and giving
their allegiance to the Romans or the Persians, the latter option being directly linked
to choosing between Christianity and Zoroastrianism. After the peace treaty of 363
CE between the Emperor Jovian and King of Kings Sapuh, most of Greater Armenia
was left to the mercy of the Persians and was soon ravaged.” However, a relatively
less turbulent period of several decades emerged after the country was divided in 387
CE.

Garsoian has accurately identified three main parallel narrative threads in the
histories: “The Royal History, covering the reigns of the last ArSakuni kings”, “The
Ecclesiastical History providing the only detailed account of the hereditary
succession, with brief interruptions, of the patriarchs from the house of St Gregory the

[luminator”, and “The Mamikonean History” glorifying the valour and dedication of

52 |bid., p. 15.
53 |bid., p. 16.
54 |bid., p. 32.
55 See ibid., IV.Iv-lix.
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this clan to the Armenian realm.’® These threads evince the compiler’s preoccupation
with the public space. It is therefore crucial, as well as extremely compelling, to
examine representations of noblewomen who enter this space and modify it with their
agency.

Among the numerous accounts of men’s acts of bravery and cowardice,
righteousness and inequity, holiness and wickedness, loyalty and betrayal, the
anonymous compiler of the histories also includes references to three noblewomen:
Queen P‘aranjem, Hamazaspuhi Mamikonean, and Queen Zarmanduxt. Their

. . . . 57
representations are discussed in detail below.

4.2.4 Elisé’s History of Vardan and the Armenian War
Although Robert Thomson believes that Elise’s text is “an extensive adaptation” of
Lazar’s History, most likely composed “in the last decade of the sixth century or

58
later,”

the existing arguments placing E1i§€ in the second half of the fifth century
seem to me more convincing.”’ I shall therefore refer to his work as an account of an
eyewitness, a claim which Eli§é himself makes on several occasions.”” What can be
considered as factual information about Etis€’s life is found in his History, though

some anecdotal evidence has also been preserved in later tradition. On the basis of

this material Manuk Abetyan suggested that Eli§& was born in ca 420°' and was

56 |bid., pp. 2-3.

57 For P‘aranjem, see Chapter V, 4.2 and Chapter VI, 4; for Zarmanduxt, see Chapter VI, 5;
for Hamazaspuhi, see Chapter Vi, 2.3.

58 See Etisé, p. 27, as well as pp. 22-26 for the discussion of the arguments of Babken
Kiwleserean and Nerses Akinean, who also support a later date of composition.

59 For a detailed study of these arguments and the critique of the sixth-century (and later)
hypothesis, see Pane 2009, pp. 12-17; Zekiyan 1997; Ananean 1991; Ter-Minasyan 1971, pp.
128-194, and Abetyan 1968, pp. 325-328.

60 See, for instance, EtiSe, pp. 59 [5], 69 [15], 150 [99], and 244 [199-200].

61 Pane (2009, p. 13) and Ter-Minasyan (1971, p. 122) suggest the date 410/415.
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initially a soldier of the Armenian regiment serving Yazkert, and after the revolt of
451 he became a cleric.®” He was one of St Mastoc*’s and St Sahak’s disciples well
versed in the scriptures and languages.”’ The strikingly beautiful images which he
created reveal a genuine literary talent second to none of his contemporaries.

The significance of Eli§e’s History for the study of the representation of
women in early Armenian literature is two-fold: firstly, it contains a large number of
references to the agency and experience of fifth-century women, and, secondly, it has
preserved an exquisite encomium to women, which extols their untiring perseverance
and nobleness of self.

As far as the storyline is concerned, Eti§€’s main focus is on the Armenian
revolt of 450451 against the repressive religious policy of the Persian King Yazkert
II, and on its bleak aftermath. According to Elis€, Yazkert, on his magi’s advice,
adopts a policy of uniting the peoples of his empire under the Zoroastrian religion. In
order to implement his plan, the king introduces new taxes, intimidates, tortures, and
bribes the Christians nobles under his jurisdiction, but most importantly he makes an
attempt to subvert the existing strict hierarchical order within society, a policy which
eventually backfires. He summons the prominent Armenian naxarars to the court and
forces them to convert, though EHLSE stresses that in their hearts they remain steadfast
in their Christian faith. On their return home, most of the naxarars rise in rebellion
and attack the Persian contingents located in Armenia and Caucasian Albania
(Ahluank®), inflicting a heavy defeat on them. The enraged Yazkert sends a large army
to suppress the rebellion and the decisive battle takes place on 26 May 451 on the

plain of Avarayr, in the Vaspurakan region, in which the Armenian army led by the

62 Abetyan 1968, p. 324. This career path resembles that of St MasStoc' (ca 362-440), the
inventor of the Armenian alphabet, and might have been a common practice at the time.
63 Ter-Minasyan 1971, p. 121.
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sparapet Vardan Mamikonean is defeated, and 1036 Armenian soldiers, amongst
whom there were several leading magnates of the country, including the sparapet,
perish.®* The country is subsequently devastated, and the remaining Christian princes
and the leaders of the Armenian Church are imprisoned in Persia, where they stay
until ca 463. Nevertheless, the loss of a large number of Persian and Armenian elect
soldiers and nobles urges Yazkert to abandon his plans of conversion.

Thomson rightfully considers Eti§&’s narrative “a carefully constructed piece

766 of the historical events of the mid

of literary work”® which is an “interpretation
fifth century. Furthermore, he has convincingly shown that Eli§¢ heavily relies on
certain biblical models in his attempt to conceptualise and contextualise the revolt of
Armenian princes and their martyrdom on the plain of Avarayr. In particular, ELse
draws clear parallels between the situation in Armenia at the time of the rebellion and
afterwards, and that of the Jews as described in the books of the Maccabees.®” His
narrative is also imbued with references to and direct quotation from the Bible,®®
various hagiographic texts,® and several theological treatises that have been
preserved in Armenian.”’

With a conscious use of all these patterns E1iS€ constructs a highly elaborate

and stylised narrative which aims at teaching its recipients moral lessons and creating

64 The Armenian Church canonised Vardan Mamikonean and his companions who fell in the
battle, and the feast of these saints is commemorated on the Thursday of the last week
before Great Lent. For the history of this feast, see Sargsyan et al. 2007, pp. 20-27.

65 Efisé, p. 9.

66 |bid., p. 25. A similar idea was earlier expressed by Abetyan (1968, pp. 335-337).

67 For a detailed study of this comparison, see Efisé, pp. 11-16.

68 |bid., pp. 16-17. For the analysis of Eti8€’s references to the Bible, see Zeytounian 1980.

69 Etisé, pp. 17-21. For the study of Eti§é’s use of hagiographic material, see Nalbandyan
1997.

70 Efisé, pp. 21-22 and 27-29.
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idealised role models.”' He explores several themes that reflect his understanding of a
national ideology’* and the place of an individual in it. EX§&’s main objective is to
convince his audience, primarily representatives of the upper class, that what
distinguishes Armenians from other peoples is their “ancestral and divinely bestowed
awrenk ‘,” which is to be upheld through a “covenant [uxf] of the church” that implies
“loyalty to God and country”; thus, “Patriotism and Christian faith are inextricably
intertwined.””® The righteous members of the community show virtue and adhere to
the holy covenant, whereas apostasy causes secession,”” and as Eli§& emphasises,
“where discord penetrates, at the breaking up of unity heavenly virtue also departs.””
In addition, the rebellion of the Armenians should be perceived as a struggle for truth
which will be suppressed should the Armenian people abandon the holy covenant.”
Most notably, the category of gender plays no role in the propaganda of these
ideologically charged concepts. For Eti§¢ there are only two categories: ‘us’, who
struggle for the preservation of our ancestral awrénk‘, and ‘them’, who are the
enemies of truth and foes of awrénk’. The gender of people does not determine their

adherence to one group or the other, but because the struggle between them takes

place only in the public sphere, predominantly men feature in the narrative.

71 For a more detailed discussion of these aspects of EfiSé€’s work, see, Nalbandyan 1997, pp.
154-156, and Abetyan 1968, pp. 338-343.

72 There can be no doubt that EfiSé specifically refers to a “national” ideology, for he
constantly uses the epithet Hayoc’ (Armenian) in a variety of contexts, including the title,
throughout the text to emphasise the ‘Armenianness’ of the phenomenon he describes.

73 Etisé, p. 10. See also, Nalbandyan 1997, p. 148. For textual references to these concepts,
see Efisé, pp. 133 [82], 154 [102], 230 [184], 241 [197] (hayreni hawatk’| awrénk’); pp. 62 [7-
8], 76 [23], 92 [41], 101 [50], “Chapter 3: Concerning the Unity of the Holy Covenant of the
Church” (105-140 [54-88]), 142 [90], 147-148 [95], 151 [99], 158 [106], 175 [123], 179 [127],
233 [187] (uxt eketec'woy | hawatoy | k'ristoneut'ean).

74 Etisé, pp. 9-10.

75 |bid., p. 141 [89]: «mp uypgbwy whlwbh bplyunwloppG b Gkpfu phy fwll) dhupwbnpbwGE b
hpl]ﬁanp mnmf[’lﬁanl’lLﬁﬁ hhruuﬁmj)).

76 Surprisingly, in his /nfroduction Thomson does not discuss this important issue raised by
EfiSe, even though there are several references to the “truth” as a higher ideal that is in
danger of being violated by its enemies: see, Efisé, pp. 141 [89], 148 [95], 153 [101], 165
[113], 192 [141] and 239 [195]. Cf. also with ‘God’s truth’ in Aa §13.
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4.2.5 Lazar P‘arpec‘i’s History of the Armenians and the Letter to Vahan
Mamikonean
Lazar P‘arpec‘i’s History of the Armenians and the Letter to Vahan Mamikonean bear
witness to one of the most crucial periods in Armenian history and offer fascinating
insights into the Christian writer’s, and ostensibly his circle’s, understanding of
women’s roles and functions in society. The History closely examines the Armenian
rebellions of 450-451 and 482484 against the oppressive regional policies of Persia
and the continuous struggle for religious and cultural independence, which reaches a
satisfactory resolution with the compromise of Nuarsak in 484 and the subsequent
appointment of Vahan Mamikonean as the marzpan of Armenia.”’ The Letter, on the
other hand, focuses on the personal relationships between the author and Vahan
Mamikonean and supplies details on Lazar’s life and on the state of affairs in the
religious circles of the country. Both texts contain references to women most of
whom Lazar knew personally, and even though many representations in his narratives
are ideologically charged, his descriptions of women reveal genuine patterns of ‘real’
female experience.

Lazar’s oeuvre consists of the History, divided into three parts, and the Letter
appended to it. According to the author, his work should be perceived as a natural
continuation of Agat‘angelos’s History and of the Epic Histories.” The narration
commences with a brief summary of the two texts and the main history begins in ca
387, where the Epic Histories ends. Lazar demonstrates considerable knowledge of

his predecessors’ works, though his interpretation of events is not always on a par

7 The marzpan exercised wide administrative power as a regional governor and was installed
by the Persian king as his representative on the given territory. For more details, see Adontz
1970, pp. 165-182.

78 £ P, pp. 33-39 [1-6].
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with theirs.”” The narrative continues with the description of the historical and
political conditions in which the Arsacid rule is abolished and with the consequences
of the death of St Sahak and St Mastoc* for the spiritual life of the country. Part two is
dedicated to the Armenian revolt under the command of the sparapet Vardan
Mamikonean and the aforementioned battle of the small Armenian force against the
host of the Persian army on the plain of Avarayr. The third part covers the period of
guerrilla warfare in which the contingents of several Armenian naxarar families
gather around Vahan Mamikonean, the nephew of the martyred Vardan, and confront
the Persian forces which were sent to subdue the disobedient magnates. Finally, the
Letter, addressed to marzpan Vahan Mamikonean and written before the composition
of the History, is Lazar’s desperate plea for support against his slanderers.™

It is not feasible to determine the exact date of Lazar’s History, but the internal
textual evidence points to the end of the fifth and the beginning of the sixth century.®'
This period is characterised by a relative political and social stability in the country,
during which the Armenian Church was gradually strengthening its position in society
thus contributing to the process of forging the Christian Armenian identity. It also
marks the end of a very tumultuous century in Armenian history that found its
reflection in Lazar’s work.

Unlike other early Christian Armenian authors, we have valuable information
about Lazar P‘arpec‘i’s life, which has primarily been preserved in his autobiographic

Letter to the marzpan Vahan Mamikonean. Its content allows us to assume that t.azar

79 For instance, Lazar attaches more importance to the involvement of Catholicos Sahak in
the creation of the Armenian alphabet than Koriwn does, who emphasises St Mastoc’s
contribution (£P, pp. 46-52 [13-18]).

80 For the discussion of various themes and issues in tazar's History and Leftter, see
Thomson’s Introduction to the 1991 English edition (£P, pp. 1-31), Alexanian 1987, and
Yuzbashyan 1983.

81 £ P, pp. 33-34 [1-2] and 247-249 [185-186].
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was of humble origin, educated as a cleric both on Greek territory and in Armenia.
Albeit less eloquent than Agat‘angelos or EhSE, his works, too, demonstrate
comprehensive knowledge of the scriptures. Lazar additionally claims that he is well
versed in Greek patristic literature,* and he clearly indicates strong preference for the
teaching of the Greeks over that of the Syrian Christians.” He enjoyed the patronage
of the Arcruni, Kamsarakan, and Mamikonean families at different stages of his life,*
and, as Thomson remarks, “[m]ost important of all is that he [Lazar] has left a vivid
picture of the outlook of his class — or rather of the class to which he aspired — and of
his time.”

The task of writing the History was allocated to Lazar by his childhood
companion and present patron Vahan Mamikonean, who was the most powerful
political figure in Armenia at the time. As Lazar mentions at the beginning of his
narrative, not only was Vahan “the author of many countless blessings to Armenia in
the time of his own rule, and by his personal example encouraged many others,” but

he also understood the importance of preserving the memory of historical events in

writing for posterity.*

82 £ P, p. 255 [192]; see also Thomson’s Introduction (£P, pp. 23-26).

83 |bid., p. 50 [16].

84 |bid., pp. 38 [5] and 250 [187-188].

85 |bid., p. 5.

86 Ibid., pp. 37-38 [5] «nlmui wpphuwdpn ponphprpulubnpbuwdp newypbw) wyuld wikbwybh dwwinp b fwy
mJ[lﬁ l‘Llll]’llll[i ll’ll:llﬁ Ullllil’ll.]llﬁ':l’lg, qOIlllllllll[lﬁ ZMJHq lTL lilllpqll]lllﬁﬁ, 11[1 pmqnui IZL mﬁ}lmdmp HLI]I[HL]’DI?[IIEQ
mClUmIllll’lll lelJIlg Il C}llllilll[illl[lll l’lClUlll[inL]’dI]lllﬁ l’lLIlllJ lﬁl’llTL m]lm]llll’l, lllﬁdllllill hL qlllJlll Jl’lpl}n]ll]lllll qpluqnuiu: Um
npybu b wy) wikfuyl pupeny hpof hnqugkwy qZwjwunuwl wepwphp ppe’ wnwek) koo quyu poghy b guncwt
l’lllllim]lhgllll Il liﬁlllgl?ﬂll l.lll?l’[LIlJﬁ lqmunIanl:mﬁ blll“llllll} ql’lllqﬁ ulﬁl:gnLgmﬁhl Jmnmg lTL qlll?l JlllJﬁlj}llIu’l]: ql}l’[l]llllll
jucpuphhu Zuyng»; “Of all this with vigilant prudence the thoughtful and valiant Vahan, lord of
the Mamikoneank’, general of Armenia and marzpan, was heedful. He was the author of
many countless blessings to Armenia in the time of his own rule, and by his personal example
encouraged many others. Just as he cared for the affairs of Armenia in every other way that
tended to her benefit, even more so did he consider this appropriate and suitable to push
forward and write of the affairs of Armenia from the point where the Second Book ended ...”
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It appears that Lazar addresses his History to representatives of all social strata
of the country and his intention is unequivocal: to provide an evaluation of the
historical events which he lived through, to foreground the most commendable deeds
of his contemporaries, to expose iniquitous villains and to create role models worth of
emulation and glorification.®’

Lazar, like all early Christian Armenian authors, is genuinely concerned with
the public sphere of activity, for his focus is on the political history of the country. All
the protagonists of his History are religious figures and men of noble origin, who are
presented as either adhering to the “patrimonial and natural religion” of the
Armenians, or abandoning it for the sake of the “impure religion” of the Persians.™
Lazar presents the apostasy as a violation of awrénk” and he clearly differentiates
between “the Christian Armenians” and “the base Armenian princes, who at that time
were insolently proud of their apostasy.”® Like El§g, he establishes the categories of
‘us’ and ‘them’, and defines the acceptable social roles and modes of behaviour.
Women, however, to whom Lazar refers occasionally, do not constitute an essential
part of his ideological discourse; he primarily speaks about them in a casual manner,
therefore, their representation contains relatively accurate information about the
agency, experience, and identity of women in fifth-century Armenia, although some
of his comments remain ideologically coloured and reveal the deep-rooted attitudes of

his circle.

87 See above n. 29.

88 £ P, p. 59 [24]: «unukquukp» opkGf (literally —“obscenity loving religion (law, set of laws)”); or p.
81 [44] — “impious religion” — opkif «whopklnmpkwb» (literally — “lawless religion (law, set of laws)”.
89 |b|d, p 172 [118] «Ilull fﬁ[mmnﬂ:wj lfm[u;ﬁ[[[f ZwJHg, np IHJ[I und mﬁq I’l llnnll’lﬁ }:bﬁ‘ hulpl:mlf ﬁmcl:]lﬁ
mIlle]l IJLI.[ Jm]l}lmﬁmphmﬁmq hL l’l ﬁm}umﬁdnﬂ: Il ‘][Illlll[l‘ /IC/UIH[I‘llIg[I‘ leljﬂg, H[If HLFIII!]HL[I[IIIII{PE qHHIIqug[IIIIl
wilpuphwiwBEpE f dufwbulpl, fwl pk b prlnpkGE wwpuhlp qopug pugh qnpdng»; “But the Christian
Armenians, who were that year participating in the war, were more afflicted by the disdain and
rancour of the base Armenian princes, who at that time were insolently proud of their
apostasy, than by the tyrannical acts of the Persian generals” (my italics).
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4.2.6 The Martyrdom of St SuSanik
In the present study the extensive Armenian redaction of the Martyrdom of St Susanik
is examined.”” It recounts the story of the final years of life and of martyrdom of
Sudanik, the daughter of the hero of Avarayr, the Armenian sparapet Vardan
Mamikonean. The original narrative, from which the Armenian and Georgian
extensive redactions originate, was composed in ca 475-482.°" In spite of the fact that
the text contains many elements of the genre of hagiography, it reflects actual
historical events that are also attested in other sources.”

Sudanik is the wife of the Georgian bdeasx Vazgen and a mother of four
children. At the beginning of the narrative Vazgen, who is visiting the Persian court,
apostatises and adopts Zoroastrianism, for which the king gives his mother-in-law in
marriage to him. When she hears about this, Susanik bewails her misery and encloses
herself in a hut near the church where she fervently prays day and night. She defies
the bdeasx’s authority and refuses to join him after his arrival. The local bishop and
some members of the extended family try to convince Susanik that for the sake of all
people she should return to Vazgen. However, Susanik persists with her disobedience,
for which she is beaten by her husband, and for some time kept in chains. This life of
constant abuse and humiliations lasts for seven years, until SuSanik dies of her
injuries.

The Martyrdom of St Susanik is not only a hagiographic text, but most

importantly it recounts the harrowing experience of a high-ranking woman, her lived

% For the Classical Armenian text and its translation into Modern Armenian, see Muradyan
1996, pp. 18-60.

91 Muradyan 1996, p. 177.

92 See, for instance, £P, p. 171 [118].
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experience of domestic violence, and how this experience was perceived by people in

her immediate circle.

4.2.7 The Canons of the Council of Sahapivan
The text of the canons of the Council of Sahapivan consists of two parts: the prologue,
which provides important background information about the circumstances under
which the council was convened, and the twenty canons which address a variety of
social issues. From the prologue it becomes clear that after the abolition of the
Arsacid rule and the deaths of the Patriarch St Sahak and St Mastoc* the state
apparatus of Armenia was in crisis, and lawlessness thrived. This is why “forty
bishops, a large number of priests, deacons, zealous churchmen, all the clergy of the
holy church, the entire nobility” including the lesser nobility and the magnates”
assembled in Sahapivan in the summer of 444, for they wished to restore the order in
the country which had been established by the Armenian Church leaders.

The Sahapivan canons sought to address urgent problems which were not
covered by the Apostolic and Nicene canons, and which were peculiar to Armenian
reality.”* In particular, they addressed issues related to adultery among the clergy and
the lay population (Canons I-III), husbands abandoning their wives (Canons IV-V),
wives leaving their husbands (Canon VI), bride theft (Canon VII), witchcraft and
fortune telling (Canons VIII-X), those who wail over the dead (Canon XI), incestuous

and consanguineous marriages (Canons XII-XIII), priests living in spiritual marriage

93 Hakobyan 1964, pPp. 427-428: «by. dnrlm]]:l'lﬁ l:u]]lul{mqnuf h ke Izpllgruﬁf [ umpllleuanﬁf pmqnui 8
ﬁm]umﬁﬁuunp ulmcumuﬁhmlf 8 l’lllllillll]l':[i nLlum uppnj l?l.ll]l]l?glllj, bc]umﬁf uuﬂiﬁmjﬁ...»

9 |bid., pp. 428-429: «bL quju wuwgkw) dhwpwl fwhwlujwybnhgl, kpk' «Unwfbjwlul b Chlhulwb
l{lllﬁn[i[f]ﬁ hmummumLﬁ llmqqkﬁ lTL Iilif }1ﬁmqmﬁr}hml l?lif, llllng H[l Ilﬁé ll]lllllnj I: l’l l]ll’lll?lllﬁ Il EHJE llmﬁﬂﬁll, hL
fwhwwly h dke mwlu Popgniwy b hngdwbe wpkk buygu»»; “And this is what the concordant high
priests said, ‘May the Apostolic and Nicene canons be firmly established and we shall obey
[them], but with some additions to them required especially in the house of T'orgom and in the
eastern regions’ (my translation).
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(Canon XIV), ascetic practices (Canon XV), several iniquities among the clergy
(Canons XVI, XVIII-XX), and the relics of the saints (Canon XVII).

This significant document provides unique insights into the social
relationships within the Armenian society of the fifth century and the way in which
the ecclesiastical authorities approached them. We may notice that in most cases men
and women received equal treatment and that only the social status of a person could

affect the punishment one was to suffer.

5. Organisation
The material is presented by subject rather than by individual text containing the
information. In this way a specific social and cultural phenomenon is explored
through a comparative study of its representation in the works of different authors.

In Chapter I an overview of earlier studies on pre-Christian Arsacid Armenia
along with pertinent evidence from Persian sources are presented. In particular,
fragments of evidence on the socio-political structure of Armenian society and its
division into classes before and immediately after the country’s Christianisation are
assessed. Furthermore, it discusses the religious beliefs of the Armenians, which to a
large extent shaped people’s mentality, and which Christianity was called to replace.

Chapter II explores the conversion narratives which lay the foundation for
Christian Armenian ideology. The study of women’s representation in these
ideologically charged textual traditions enables us to wunderstand how the
ecclesiastical authorities envisaged the role of women in the newly emerging

Christian society.
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Christianisation provided women with the option of adopting an ascetic
lifestyle, which was institutionalised during the reign of St Nersés the Great (reigned
ca 353-373). The number of communities of female ascetics increased in the second
half of the fourth century, but after the battle of Avarayr in 451 they seem to
disappear. Chapter III discusses the extant references to these communities and
attempts to provide an evaluation of its role and importance in the life of society and
of women in particular. Special attention is also paid to the references to virgines
subintroductae in the Armenian tradition.

Despite the fact that the Armenian historians are concerned with the public
sphere and male-dominated activities, their narratives also contain few but valuable
references to physical spaces which women could enter and in which they could act.
Furthermore, the deconstruction of their moralising encomia that aim at extolling
righteous women enables us to reconstruct certain details of their everyday life and
experience. These are examined in Chapter IV

Chapter V deals with the institution of marriage. The common practices and
norms, as described by fifth-century authors, are explored and evaluated. However,
my task is here facilitated by the survival of the Canons of the Council of Sahapivan,
for some of them directly deal with marriage practices common among the Armenians.
Not only do they describe the pagan customs and traditions that are still followed by
the representatives of all classes, but they also provide invaluable information on how
the Church perceived the relationships between women and men in the family.

The texts that have been analysed for this study were all composed after the
abolition of Arsacid rule in Armenia in 428. The representation of the Arsacid
institutions of kingship and queenship is therefore made retrospectively and is based

on memory rather than on first-hand experience. In spite of this, fifth-century sources
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provide interesting details on the symbolic attributes of royal authority primarily
preserved in the epic stories of the Buzandaran Patmut‘iwnk‘. By studying the
representation of these attributes Chapter VI attempts to reveal the extent of power
that Armenian queens could exercise.

Finally, Chapter VII addresses the issue of violence towards women during
war. It foregrounds the significance of honour and shame in the mentality of the
Armenian people, and examines how women’s bodily integrity was manipulated for

political and military gains.






Chapter I

Women in Pre-Christian Arsacid Armenia

1. Introduction
Before embarking on a quest to investigate the representation of female experience,
agency, discourse, and identity in early Christian Armenian literature of the fifth
century, it is essential to sketch the background against which the developments
introduced by Christianity can be observed and successfully evaluated. I shall
commence the present study in the first century CE, when the junior branch of Persian
Arsacids (Arsakuni) acceded to the throne of Armenia. There is valuable, though
scant, evidence and serious scholarly research available on this period of history,'
which allows us a glimpse into the culture, mentality, habits, customs, traditions,
religious beliefs, and social and political organisation of the Armenian society.

The emphasis of this chapter is on the most significant socio-cultural factors

that determined the role of women in pre-Christian Arsacid Armenia.” The extant

" There is a conspicuous absence of evidence that would enable us to shed light on the
position of women in Armenian society before the Arsacid period. However, this fragmented
data, primarily provided by archaeology, should still be critically assessed — a challenging task
which | intend to undertake in the future.

2 |n the period of the reign of the Arsacid dynasty Armenia was in no sense a politically unified
country (Adontz 1970, pp. 7-74). The major division of Armenia into two spheres of influence
between the Byzantine and Persian Empires was reflected in the political, cultural and social
life of the Armenian people. Yet, Greater Armenia, which was under the control of the Arsacid
dynasty, was, at least culturally, a uniform entity while the western Armenian lands were
“neither politically nor culturally a homogeneous unit” (ibid., p. 25). Henceforth, the society of
Greater Armenia will be our primary focus, unless stated otherwise, for this was the place
where the Armenian historical writing reflecting the values and mores of people originated.
For the difficulties in defining ‘Armenia’ in the first centuries CE, see Garsoian 1971, pp. 343-
346.
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sources indicate that the assimilation and spread of Christian beliefs was a
complicated and long process during which the old religious and traditional values
persisted vigorously. I shall focus my attention on (a) the social stratification of
Armenian society in which the family constituted its principal element; (b) the
concept of the customary law in the Armenian reality; (c) Zoroastrianism as a state-
sponsored religion of Arsacid Armenia, and, in particular, how women are presented
in the teachings of Zoroaster and in what way the reality differed from the picture

presented in the Avesta.

2. Armenian Society in the First— Fourth Centuries CE

2.1 Political and Social Structure

In 63 CE, after years of struggle between the Roman Empire and Parthian Iran over
Armenia, the sides eventually reached a compromise at Rhandeia, according to which
a member of the Parthian royal family would occupy the throne of Armenia but its
legitimisation would be achieved only when the Roman Emperor put the crown on the
king’s head; thus, in 66 CE Trdat I, the younger brother of the Parthian king
Vologeses, travelled to Rome and was officially crowned by Nero.’ Soon after this
event, according to Agat‘angelos, the Armenian king became the second person “in
the kingdom of the Persians, for whoever was king of Armenia had second rank in the

”4

Persian kingdom.”" The conciliation of great rivals, however, did not endure long, for

about half a century later hostilities were renewed.’ Notwithstanding the fact that in

3 Garsoian 1997, pp. 64-67.

4 Agat‘angetos’s words (Aa §18) refer to the Armenian King Xosrov but they are applied to
most Armenian Arsacid kings before the abolition of Parthian rule in Persia: «... bnupn]
puquinpli Zwjng, np kp bphpopy wkpnipkwGG Nwpuhg, qh np Zwgng puquinp kp” Gw kp kplpnpy Nwpehg
nkpopbwbG...»

5 Garsoian 1997, p. 69.
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ca 224 the Sassanids managed to overthrow the senior branch of the Arsacid dynasty
in Iran, Arsacid rule in Armenia continued, with small disruptions, until 428, when
the Armenian magnates (naxarars), reaching a consensus, appealed to the Persian
king to abolish monarchy in Armenia.’

Despite the great influence of Hellenistic culture on many spheres of life of
Armenian people both in the east and the west,’ the social structure of Arsacid
Armenia “was unmistakably Iranian”.® This claim is strongly supported by a whole
range of aspects, one of which is the presence of many loan words from Parthian and
Middle Persian in the vocabulary of social terms of Classical Armenian: e.g. Arm.
azat = “‘free, noble’ from Parth., Mid. Pers. azad’; Arm. sparapet = “‘army leader,’
loan translation based on Parth. spad-pat (cf. Mid. Pers. spah-bed)”.” Furthermore, as
indicated by Mah¢, the Iranian influence on the legislative vocabulary of Armenian is
also more than obvious: “awrén «loi», hraman «commandementy, hrovartak «décrety,
murhak «document scelléy, uxt «pacte, alliance», vkay «témoin»”."” Various studies'’

on the structure of ancient Armenian society and culture show that it is

methodologically appropriate to refer to Iranian reality while speaking about the

6 Lang 2000, p. 529.

7 Most Artaxiad monarchs (ca 188 BCE - ca 14 CE) declared themselves philhellenes, and
already in the first century BCE a strong presence of Hellenistic culture was conspicuous in
many parts of Armenia. Plutarch, for instance, informs us that there was a sizable Greek
community in Tigranocerta, and that the Armenian King Tigranes Il had brought many actors
from all the quarters of his empire for his newly built theatre (Plutarch 1914, Lucullus, XXIX).
For archaeological evidence see, infer alia, Tiratsian 1983, p. 55. See also Garsoian 1976, pp.
4-5n. 9.

8 Garsoian 1997, p. 76.

9 Schmitt and Bailey 1987, p. 451, (cf. ACafyan 1971-1979, 1:83 and 4:263).

10 Mahé 2000, p. 683. For further sources see Garsoian 1976, pp. 11-12, n. 32.

1 See inter alia Garsoian 1976, pp. 1-6, 33-35; Russell 1987, p. 84; Adontz 1970, pp. 141,
290-291; Toumanoff 1963, pp. 108-139.
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social structure of Armenia,'” though the existence of unique local elements of social
and political organisation should not be overlooked."

Garsoian provides a concise summary of the stratification of the society based
primarily on her analysis of the Epic Histories.'* In short, the central social institution
of Arsacid Armenia was the kingship followed by the class of naxarars (magnates),
azats (junior nobility) and ramik (this was a broad term which described non-noble
people, namely artisans, traders and the peasants, the latter also known as Sinakan). In
this stratified society the most powerful class was the naxarar class, and the king was
obliged by customary law to get their agreement to his decisions on most important
matters. The naxarar families possessed vast tracts of land over which the head of the
family exercised absolute administrative and judicial power. Despite this fact, the
whole property of the land was administered jointly with all the members of the
family circle."> Most naxarar families also held hereditary offices in the service of the
king: e.g. sparapetut ‘iwn — “the supreme command of the army,” was the prerogative
of the Mamikonean house; the Gnuni held the office of hazarapet — “seneschals,” and

so on. As for the azats, they owned some land, but their main function in the society

12 |n a similar manner scholars of ancient Iranian culture use Armenian sources to understand
and explain certain phenomena in their field. For instance, Zaehner extensively uses Eznik
Kotbac'i’'s Efc Alandoc*to discuss Zervanite mythology (Zaehner 1955), and Widengren points
out the fact that “[a]ll the Armenian sources are important for our knowledge of social and
religious affairs and political and military institutions” of Parthian Iran (Widengren 1983, p.
1267).

3 An important reference to such differences is made in the Epic Histories (IV.xx): “Then
Sapuh king of Persia strongly urged Ar$ak king of Armenia to come with him to Asorestan
that he might honor him with great glory, and elevate him to [the dignity] of son-in-law. But
ArSak and all his army were distressed to go on such a long journey, for every one of them
longed for his own house, his own place, in accordance with the inborn ways of the Armenian
men"; «]"ull pmqunpﬁ (nm[m]lg Cmu]nLh dhdu um}m]m.] 11u1]1u1|:]1 qpmqun]lﬁ ZmJng qU\pcmh, qb umgl: qﬁmug]:
qﬁlll Eﬁé Ilﬁflilllﬁ ']U\l_ll'lplillmlllﬁ, ql’l mﬁq 1“?6[111}111111 ulllllrlnlllll IZL l.]llillmjnll?hlllli[l lﬂibmllliuq]: qﬁm I—‘l_ll{ U\]lCllll{ hL
mdkﬁm]ﬁ qO[l{ l’lLIl lllllll'lmmllll:llﬁ l?]lpllll q}lknll ﬁlllﬁlllullllll}lﬁ. ql’l llll.“?ﬁlll][i Hf Jmﬁdﬁ}le lllIlLﬁ Jllllllllflllﬁ}hlp lllkl[ll
qopl‘[l‘ pupnLg b1q1111111111115 Lfm[u}[[m[f mﬁdhmghml ':l’l[i» (my |ta|ICS)

14 Garsoian 1997, pp. 75-81.

15 See also Mahé 2000, p. 690 and Perikhanian 1983a, p. 643.
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was to serve in the army of the naxarar, under whose vassalage they were.'° It should
also be mentioned that the largest section of the Armenian population belonged to the
class of the ramik: agriculture along with artisanship formed the main economic
activities.'’

The social structure of Arsacid Armenia reveals conspicuous features of a
patriarchal society. The political power of the realm was in the hands of its male
members who inherited it from their ancestors:'® never had there been a female
naxarar throughout Armenian history, nor had there been a queen who would possess
as much power and authority in the realm as a male monarch."”” All the hereditary
offices attested in Armenian sources were the prerogative of men, a fact which shows

the exclusion of women from the social mechanism of power distribution.

2.2 The Institution of the Family

2.2.1 Structure
The nucleus of Arsacid Armenian society was the institution of the family.”” It was
the characteristic feature of Iranian societies even before the Parthian and Sasanian
periods,”' and the evidence that Armenian society shared this feature lies in the
organisation of the society as described by ancient historians. The existence of a large

number of Classical (and Modern) Armenian words referring to various bonds within

16 Chaumont and Toumanoff 1989, p. 170.

17 Sukiasian 1963, pp. 77, 120. It is noteworthy that in Sasanian Iran there was an influential
class of scribes, which is not attested in Armenia. For a brief discussion of this discrepancy,
see Garsoian 1976, p. 41.

8 For the importance of hereditary rights, see Garsoian 1976, p. 41-6.

19 The institution of queendom is examined in more detail in Chapter VI.

20 At this point it should be underscored that owing to lack of evidence only the basic structure
of upper-class families can be reconstructed, and based on this we can draw some
conclusions about the families of the famik class, too.

21 Perikhanian 1983a, p. 641.
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a family indicates the importance attached to defining the relationships within the
extended family.”” Belonging to a family provided one with a name and ancestry,”
defined one’s social status and the extent of one’s authority.

In Classical Armenian sources there are several words which are translated
into English with the word ‘family’; the most frequently used ones are tun, tohm with
its derivative azgatohm and oantanik‘** The existence and frequent use of these
lexemes by various authors indicates that the social institution of family was firmly
established and regulated by specific norms by the end of the fifth century. The
difference among these terms cannot be easily explained due to the absence of any
clarification in the sources, but scholars have suggested several feasible
interpretations. According to Garsoian, for instance, tun and fohm are interchangeably

2 this usage being also

used in the Epic Histories to denote “noble house, family,
attested elsewhere. Agat‘angelos uses all four words: azgatohm in connection with all
the representatives of Parthian Anak’s family,” rohm while referring to the Arsacid
dynasty,”” and fun and antanik* in the words attributed to Trdat in his address to the

Armenian magnates.28 Thomson translates tun as ‘house,” and azgatohm, tohm and

antanik® as ‘family,” the latter referring to people who live in the ‘house.’

22 See Mahé 1984, pp. 327-45. Mahé’s article is based on the study of Modern Armenian
vocabulary but all of these lexical units can also be found, with minor morphological changes,
in Classical Armenian.

23 The importance of this aspect is especially underscored in Xorenac'i's History in Book 1
(Obligupwbnppi b Zung Uksug), where he provides the genealogy of Armenian naxarar families,
and of the nation as a whole.

24 There is also the word gerdastan (qkpyuunwi), which is very common in modern Armenian
with the meaning ‘an extended family’. According to NBHL, gerdastan refers to fun including
its property and servants, and it may be found in John Chrysostom’s commentary on Matthew
and the letter of Paul to the Ephesians, as well as in Luke 12.42 (NBHL 1:547). However, with
the meaning ‘family’ it appears much later (ACafyan 1971-1979, 1:541), and this is the reason
why | have not included its discussion in this study.

25 EH p. 565.

2% Aa §34.

27 |bid., §44.

28 |bid., §130.
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Agat‘angelos also mentions fun T ‘orgomay, — tun again rendered as ‘house’ by
Thomson, — to speak about Armenia in general.” In addition, antanik is interpreted
by Thomson as ‘household’ in the episode when the King Xosrov sees Anak and his
family arrive at his court.’® These examples are by no means exhaustive, and I refer
to them only to show the complexity of the concept of ‘family’ in Arsacid Armenia as
it occurs in two works of the fifth century.

To indicate the head of the family words like tanutér, nahapet, and their
synonym isxan were used in early Armenian texts. Presumably from the context in
which these words are found, Sukiasian inferred that they referred to the position of
the male members within a family, while the word naxarar was used to denote one’s
social status.”’ Furthermore, according to Toumanoff, isxan was also “applicable to

9932

High Kings, their cadets, and to sub-kings alike.”” It is interesting that there is no

female derivative of naxarar or nahapet, while in Koriwn, for instance, we find the

29 |bid., §796.

30 |bid., §30. Etymologically, tun derives from Proto-Indo-European word *dém, genetive dém-
s denoting a ‘house, dwelling place’ (Martirosyan 2010, p. 618; ACaryan 1971-1979, 4:427),
while tohm and its compound azgatohm are Iranian loanwords: tohm meaning ‘family, tribe,
line’ derives from Mid. Pers. tohm and Parth. toxm (Schmitt and Bailey 1987, pp. 452, 463;
Acaryan 1971-1979, 4:417), and azg from Pahlavi meaning ‘branch’ (Schmitt and Bailey
1987, p. 464; Alaryan 1971-1979, 1:84). The root of the word entanik‘is tun: prefix an(d)- +
tan (locative of tun) + -i (adjectival suffix) + k(plural ending), meaning ‘those who live under
the same roof, in the same fun’. The head of the tun was called tér or tanutér, the latter
compound deriving from fan- (gen. of fun) + connective(?) -u- + tér= *t- + ayr, meaning ‘great
man, lord’ (1:172-3 and 4:401), that is ‘the lord of the house’, where ‘house’ could refer to
both one household and the agnatic group as a whole. The oldest and the most influential
male member of the fohm was called nahapet — from Parthian nafapati ‘head of a clan’, from
nafa ‘race’ + pati ‘chief’ (3:423) (cf. Schmitt and Bailey 1987, p. 463: “Northwest Prakrit
navhapati- ‘prince,” Sogd. n’B, n’f ‘family, people’), whereas the younger male members were
called sepuhs — Avestan viso-pubra, ‘an offspring of a noble family,” north-west and
Manichean Pahlavi vispuhr - ‘lord’ (A¢aryan 1971-1979, 4:202; cf. Schmitt and Bailey 1987, p.
463). The wife of a tanutér was called tantikin, a compound which consists of fan- + *ti- as in
tér and kin ‘woman’ (ACaryan 1971-1979, 2:588-589 and 4:406), meaning ‘the lady of the
house.” Correspondingly, the wife of a nahapet was called tikin — ‘the great lady’. It is worth
noting that tér became the main word to address the Christian god, whereas tikin was used
as the title of Zoroastrian goddess Anahit.

31 Sukiasian 1963, p. 195. Cf. Toumanoff 1963, pp. 116-117.

32 Toumanoff 1963, p. 114.
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word isxanakin, by which he refers to the Mamikonean lord Vardan’s wife named
Dustr.” It appears that the choice of the word referring to a nobleman or noblewoman
largely depended on the context of writing and which aspect of his/her authority the
ancient historian wished to emphasise.

Anahit Perikhanian’s studies of the ancient Iranian family’* may help us shed
further light on the structure of the Arsacid Armenian family, for the similarities are
significant. In Iranian reality foxm along with naf and gohr was used to denote the
agnatic group, which “[i]n its simplest form ... included several dozen patriarchal
families who all originated from one common ancestor on the father's side, three or
more generations back from the living heads of these families”.”> The smallest unit of
the agnatic group was the individual family followed by the patriarchal family of
undivided brothers characterised by “a strict system of rights and obligations”;
“members of the family were linked together by shared worship ... and religious rights,

» 36

joint family property ... and by common activity in production and consumption”.

The head of the patriarchal family was called katak-xvatay, which literally meant

33 Koriwn, XXIV.

34 Perikhanian’s extensive research into the law and social organisation of pre-Islamic Iran is
based on her study of the early seventh century Sasanian book of law cases known as
Madigan i Hazar Dadistan (the Russian translation was published in Yerevan 1973 by the
Academy of Sciences of Armenian SSR, and its English translation by Garsoian appeared in
1997 (Costa Mesa, CA.; Mazda Publishers)), supported by the evidence from the Parthian
epigraphic records, as well as scant evidence from Greek, Roman, Syriac and Armenian
sources (Perikhanian 1983a, p. 627; 1983b, p. 4). Although certain parts of her translation of
the Madigan i Hazar Dadistan were revised by Maria Macuch in her German translations (Das
sasanidische Rechtsbuch ‘Matakdan i hazar datistan’: (Teil 1), Wiesbaden: Deutsche
Morgenlandische Gesellschaft 1981; and Rechtskasuistik und Gerichtspraxis zu Beginn des
siebenten Jahrhunderts in Iran: die Rechtssamlung des Farrohmard i Wahraman, Wiesbaden:
Harrassowitz, 1993), the picture of the Iranian society as described by Perikhanian, to the
best of our knowledge, has not been challenged so far. In addition, Perikhanian’s findings
concur with Pigulevskaya’s (1956) earlier but less detailed summary of the information on the
Iranian family of the fourth-sixth centuries, which will also be cited below.

35 Perikhanian 1983a, p. 642. The ‘agnatic group’ should be understood as a ‘patrilineal
group’, in which the property of family and its social status are passed on “from father to
legitimate son” (Scott and Marshall 2009).

36 Perikhanian 1983a, pp. 641-642.
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‘head of the family’ (the same as the Arm. fanutér), and his wife was referred to as
katak-banik — ‘mistress of the house’’ corresponding to Armenian tantikin. The
council of katak-xvatays, presided by the ndfapati (Arm. nahapet) formed the
administrative body which managed virtually everything that concerned the agnatic
group.”® There is no evidence of women’s participation in decision-making at these
councils, although their presence in different ceremonies is widely attested.”
According to Perikhanian, there were two parties in the Iranian family which
coexisted and interacted according to a strict hierarchic division — personae sui iuris
and personae alieni iuris: the former included the head of the family along with all
grown-up adult men (fifteen and more years old), and the latter were women and all
the children under fifteen.*” A woman, by herself, did not possess any legal rights: it
was through her husband or her father that she acquired a certain status in society. In
the absence of tangible evidence of a similar division in the Armenian extended

family, we may only speculate that the situation in it was not much different.*'

37 |bid., p. 641; Pigulevskaya 1956, p. 182.

38 Perikhanian 1983a, pp. 643-644. Perikhanian mentions events such as the Zoroastrian
investiture with the sacred girdle and shirt, weddings, and judicial acts.

39 See, for instance, Garsoian’s study of the banqueting scenes found in the samples of
Sasanian art (1981, pp. 56-57).

40 Perikhanian 1983b, p. 50.

41 |n fact, there is a sentence in Lazar’s History (p. 135 [88]) mentioning women and children
as if they are a separate group, which might be a hint to such a division in Armenian society:
when speaking about the Armenian naxarars the Persian King Yazkert Il says, “their wives,
sons, and daughters, when brought by anyone ornaments of gold, silver, or pearls, if the
smallest piece of these dead men’s bones is given them, think this to be the most estimable
and preCiOUS" («[]m[fmjf lingm, niumbpf ki gunkpf, kv qquppu nulpny b wpdwpny b dwpqupnny wwpbug f
mpnif Gnguw, pk uph thnfp hGs jnulkpug wybp dknking wuyp Gogw' quyb dkdwpgny ke wunnowlwG hudwphG»)
(my italics).



10 | CHAPTER I

2.2.2 Iranian Marriage Patterns
While describing events just before the establishment of Arsacid dynasty in Armenia,
Tacitus writes that “neither Tigranes nor his children reigned long, though, in foreign

»*2 The Roman historian

fashion, they were united in marriage and in royal power.
refers to the Artaxiad king of Armenia Tigranes III and his children Tigranes IV and
Erato. The marriage “in foreign fashion” for the Roman historian is the union of
Tigranes IV and Erato, obviously conducted according to the Iranian tradition, which
apparently was not foreign to the Armenian ruling dynasty due to their close ties with
the Persian elite.* As we shall see below,** this is not the only reference to an Iranian
style marriage which the Armenians adopted; therefore, a study of these widely
attested marriage patterns will enable us to understand better the form and function of
this important social institution in the Armenian reality.

To begin with, Tacitus’ mention of the marriage of Tigranes and Erato
suggests an incestuous relationship within the royal family, which, taking into account
the unstable political situation in the country, might have been prompted by necessity
to consolidate power. On the other hand, this union could have been in accordance
with the practice of xvaétvadatha- (Mid. Pers. xvédodah) in Zoroastrianism, which

encouraged next-of-kin marriages and is attested in a number of ancient sources

including Sasanian ones.* It has been widely acknowledged that consanguineous

42 Tacitus 1942, Ann. 2.3.

43 For these relationships, see Toumanoff's overview of Armenian dynasties (1963, pp. 192—
229).

44 See Chapter V, 4.1.

45 See Boyce 2001, pp. 53-54, 97, 111; Orengo 2009, pp. 641-642; Russell 1987, p. 94; HZ |,
p. 254; Pigulevskaya 1956, pp. 185-187. The most famous evidence quoted for the Sasanian
period is an inscription from the second half of the 3t century CE on the Kaabah of Zoroaster
signed by Kartir, the magus-master, “And by the provision of the gods and the King of Kings
and by my efforts in the empire of Iran many fires of Varahran were established, and many
kin marriages were made, and many people who had become unfaithful [to their vows], these
became faithful” (Sprengling 1953, p. 52).
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marriages, alongside polygamy, were common among the ruling elite of the
Achaemenid, Parthian, and Sasanian empires,46 but it is not clear whether they were
also practised at the lower strata of society.

Much more information has been preserved about other types of marriage in
Sasanian Iran. The most common ones were the patixsayih (legally and socially full
marriage which produced legitimate heirs of the husband)*’ and stiir marriage which
could be of two types — cakar (or cakarih), when a widow of a childless man married
the nearest agnate to bear a male heir for her late husband, and, if the widow was
unable to deliver children, the marriage of epikleros (Gk. énikAnpog = heiress, in this
case — the one who will bear an heir) daughter or sister was sanctioned by the agnates
so that the male child born of this marriage would become the legitimate successor of
the deceased man.*® The practice of stiir marriages implied that virtually any type of
union between a man and woman was possible, but on the basis of extant evidence |
would assume that, in most cases, it was the head of the clan himself who would
accept the responsibility to beget an heir for the deceased person.*’ Thus, in
accordance with the institution of s#izr marriage a single female survivor of a family
could ensure the continuation of her father or husband’s line.

Iranian peoples also practised marriage “for a definite period”, during which a
husband had “the right to hand over his wife — by a formal procedure and in response
to a formal request — to another man belonging to his community, as a temporary wife

for a definite period which was stipulated in a declaration”.”

46 See Brosius 2010.

47 Perikhanian 1983a, p. 646.

48 |bid., p. 649.

49 See the discussion in Chapter V, 4.1, in which St Nersés warns against the intimate
relations between a father-in-law and his daughter-in-law.

50 Perikhanian 1983a, p. 650.
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The Armenian sources have not preserved any direct reference to these types
of marriages, but as we shall see in Chapter V the available evidence evinces many
instances when identical or similar practices were followed in naxarar Armenia.

Unsurprisingly, the extant historical evidence points to the fact that the
household was the primary locus of female agency.”' Noble women were occupied
with managing the economy of their estates and providing basic education to their
children.” The everyday chores were carried out by maids and servants, as well as by
the younger members of the family.” There was a strict hierarchy among the female
members of the family, with the wife of the fanutér being the most powerful figure
which allocated tasks to the rest.”* Yet, if the widowed mother of tanutér was still
alive, then she would normally be in charge, for in the case of demise of the tanuter,
his widow would find herself under the guardianship of her elder son,>’ thus
remaining the oldest female in the household.

Emil Benveniste’s study of Indo-European kinship vocabulary has shown that
there are more words that describe the connections of the wife with her in-laws than
the husband’s relationships with his wife’s relatives, with the main explanation being

the fact that

the wife leaves her clan to enter that of the husband and this institutes relations
between her and the family of her husband which demand expression. ... On the other

51 As we shall see in Chapter IV, 2.2 senior women and widows were not deprived of access
into the socio-political sphere of life, but the household still remained their primary space of
activity.

52 Sasanian sources contemporary to this period mention the same roles for women within the
household. Rose (1998, p. 30), writing about the traditions of Zoroastrian families in pre-
Islamic Iran mentions that “[s]ince the upkeep of the home and the education of young
children was the traditional concern of the women of the household, their role in transmitting
religious tenets and customs may be presumed to have been considerable.”

53 See the discussion in Chapter |V, 4.

54 Mahé 2000, p. 690. A similar situation is observed in the Sasanian family (see Rose 1998,
p. 32).

55 Perikhanian 1983a, pp. 648-649.



WOMEN IN PRE-CHRISTIAN ARSACID ARMENIA | 13

hand, for the man, there is no necessity to distinguish by specific terms relatives of

his wife since he does not cohabit with them.

This assumption, however, does not reflect the evidence preserved in classical
Armenian, which contains many words denoting kinship of the husband with his in-
laws: e.g. anér = father-in-law>’ (with plural anérk‘ also meaning ‘in-laws’’®),
zok ‘anc — mother-in-law,” k ‘eni = sister-in-law.®” The existence of a rich paradigm of
kinship vocabulary, in which both husband’s and wife’s relatives are comprehensively
presented,’' is an indication that the daughter did not completely sever the ties with
her paternal family after her marriage (unlike, for instance, the Iranian family)** and
there was a constant interaction between her husband and her next of kin. The child
born in full (patixsayth-type) marriage automatically entered the husband’s clan,® but
the maternal uncles had a moral obligation to protect and educate their nephews.**

This short survey into the social structure of pre-Christian Arsacid Armenia
shows that the patriarchal paradigm of power distribution permeated the most

important layers of social organisation — the state mechanism and the family. A strict

56 Benveniste 1973, p. 167.

57 M)(, I1.xxv: «81111515 (}mlimﬁml]]l Zh]lnlll}]:u qluﬁl:p U.I]l:fumﬁl}pll npiLng ]u[an Eﬁq Iupm.] dhnmlip pmqmllnp
Uhokplipkuygh hugnigubkp»; “At that time Herod ... established as king of Anatolia under his own
authority the father-in-law of his son Alexander...”

58 EH, Ill.v: «Juuli wylinppl qqnikhl qfiw wGkpf Gopuy; “his in-laws oppressed him on account of
this.”

59 Eusebius of Caesarea 1818, Chronicle I, pp. 258-260: «Zkpnigku ... uyulwlk ke qdugp
uulik ny Yneh" qhip qnfwls»; “Herod ... also kills his mother-in-law, the mother of his wife whom
he killed” (my translation).

680 £P, p. 91 [562]: «nilikp Yh6 yuqqkG Updpnibkmg, qfkGh dkdh ubyhhb UwdplnGkhg»; "nad as wife an
Arcruni, the sister-in-law of the great noble of the Mamikoneank'.”

61 For a comprehensive scheme of modern Armenian kinship vocabulary, see Mahé 1984, pp.
342-343; most words found there are also attested in early Armenian sources.

62 Perikhanian mentions that the patixsayih marriage “assumed entry by the wife into the
husband's agnatic group and her passing under the guardianship of her husband (also, if he
was alive, of her father-in-law), with the loss of her position in her previous family and
complete release from the authority of her father or guardian...” (1983a, p. 646).

63 Mahé 2000, p. 690.

64 Darinsky, quoted in Mahé 2000, p. 690 n. 53.
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hierarchy and clear distribution of roles based on customary law sustained this system.
Most women’s agency and experience were limited to the household, and the roles
they were to play and the amount of respect they were shown depended on their

position in it.

3. Customary Law
There are many reasons why this gender asymmetry in agency and experience
characteristic of patriarchal social structures was formed,” but what interests us here
is how it was sustained in pre-Christian Armenia, when no written universal law code,
either native or borrowed, which could legitimise such a state of affairs, is attested in
Antiquity.®® In early Armenian literature, however, there are numerous references to
an unwritten law — awrénk * — which seems to have been widely acknowledged by the
members of the society. Several scholars®’ identified it with the customary law, and
there is no obvious reason to disagree with them.®®

While discussing Hegel’s ideas about historicality and narrativity, Haydan

White made the following revealing remark,

The more historically self-conscious the writer of any form of historiography, the
more the question of the social system and the law that sustains it, the authority of
this law and its justification, and threats to the law occupy his attention. If, as Hegel
suggests, historicality as a distinct mode of human existence is unthinkable without
the presupposition of a system of law in relation to which a specifically legal subject
could be construed, then historical self-consciousness, the kind of consciousness

65 See a detailed discussion in Lerner 1986.

66 In ancient Mesopotamia three such law codes are attested — the Codex Hammurabi (ca
1750 BCE), the Hittite Laws (starting from ca fifteenth century BCE) and the Middle Assyrian
Laws (ca eleventh century BCE). For how these codes, along with Jewish Covenant Code,
sustained the patriarchal social institutions and ascribed certain roles to women, see Lerner
1986, pp. 101-122.

67 See, for example, Mahé 2000, pp. 683-687 and Mardirossian 2004, pp. 25-26.

68 Hereafter, ‘customary law’ and awrénk*will be used interchangeably throughout the present
study.
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capable of imagining the need to represent reality as history, is conceivable only in

terms of its interest in law, legality, and legitimacy, and so on.”’

Here is not the place to discuss to what degree early Armenian authors were
“historically self-conscious”, but their works indeed evince a considerable interest in
the law and norms that contribute to the maintenance of the social system they
describe. It is reflected in constant references to the patrimonial awrénk‘ of the
Armenians and the moral obligation of righteous people to adhere to it.

The concept of awrénk ‘ enclosed in itself various notions such as “order and
rules (canons) defined by god or man, beliefs, faith, den, 0 tradition, rights,

commandments, ceremonies.”’’

Even after the adoption of the Christian faith at the
beginning of the fourth century the customary law exerted great influence on all
spheres of life. The Armenian Church was to fight many common beliefs which
contradicted the principles of Christianity by issuing canons that prohibited certain
practices, especially those which were remnants of Zoroastrian tradition. However,
being unable to eradicate completely these phenomena, the Church assimilated and

transformed several of them, ” and the concept of awrénk ‘ was also adopted.” It came

to signify “a combination of elements of the customary law and the Christian

69 White 1987, pp. 13-14.

70 This is the Middle Persian word dyn or d’yn [dén], which means religion, faith.

" Yupg b fwbnb vwhiwbbe; Uondny Gud b dwpglwGl, LpoGf, hwownf, ghb, wowbygnphel, hpoonGf,
wunn hpwbf, wpupnymppf». This definition, provided by NBHL (2:1032), covers all the
elements involved in the formation of the customary law, though it also mentions k. dwnkwbf
ophlmg (“and the law codes”) referring to the modern usage of the word awrénk’ meaning
‘state-sponsored written legislation’, which, however, appeared much later in the Middle Ages.
72 For instance, the Armenian Feast of the Transfiguration (Pphunnup Nwjswnwlkpynipynp),
more commonly known as Vardavar (lwpquiun), has preserved elements of the cult of Anahit
(Russell 1987, pp. 251-252).

73 As Mahé emphasises (2000, p. 689) it, “loin de transformer I'ordre ancien, le christianisme
s’y est simplement inséré en lieu et place de la religion précédence. Le méme phénoméne
s'est également produit dans le domaine du droit: I'ancienne loi coutumiére a été globalement
maintenue; puis, un siécle plus tard, quand I'écriture arménienne a été inventée, les canons
sont venus s’y ajouter soit pour la reformer sur certains points précis, soit pour statuer sur
des matieres nouvelles.”
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principles, a set of norms which was to be preserved in the communal consciousness
as hayreni [astvacatur] awrénk‘ — [god-given] laws of the ancestors (literally, of
fathers).”’* In Thomson’s words, awrénk* denoted “more than religion to include
customs, laws, and traditions, a whole way of life that characterized Armenians as
Armenians”.”

As opposed to written civil law,’® customary law was handed down orally
from generation to generation through everyday interaction within the family and
community. Armenian customary law was constituted of many layers containing
customs and habits of proto-Armenian tribes, which were significantly influenced by
the Zoroastrian worldview. From the early Armenian literary sources we can infer that
awrénk ‘ was perceived as a framework of unwritten rules and norms which imposed a
socially acceptable behaviour on every member of the community. Whoever deviated
from this framework, was severely chastised and characterised as anawrén —
‘unrighteous’ or ‘unlawful’, which is found in virtually all literary sources of the fifth
century.

Customary law was the basic regulator of the public and domestic spaces of
Arsacid Armenia. It was the law of fathers (hayreni) and not of mothers because it
was the product of the public sphere, where male members of the society produced
norms and values that enabled them to ensure their domination in all spheres of life.

Being established as a result of a long process of societal transformation from

primitive tribal unions to a strictly hierarchical naxarar system, the customary law

74 Zakarian 2013a, p. 5. In Efisé (p. 154 [102]), Vardan Mamikonean calls upon the Armenian
troops to fight «Juwuli hwypkih wunduswnnp ophlimgh»; “for our ancestral and divinely bestowed
religion”; Xorenac'i (MX, ll.ix) describes the death of Bagratuni princes, who refused to
worship the idols, saying that «upn] [unupkgub wphwpwp b Jkpuy huypkGh ophiugh»; “[they] bravely
died by the sword for their ancestral customs”.

75 Efigé, p. 10.

76 For the development of both types of law, see Mardirossian 2004 and Mahé 2000.
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was profoundly influenced by the religious beliefs of its adherents, which implied that
the gender roles were also, to a certain degree, defined in accordance with religion’s

norms and values.

4. The Pre-Christian Religion of Armenia

4.1 Zoroastrianism
While speaking about the gods of Olympus, Sarah B. Pomeroy remarks that in
patriarchal societies “[t]lhe goddesses are archetypal images of human females, as
envisioned by males”; they possess all the characteristics that men desire but these are
distributed among many goddesses instead of being concentrated in one.”” Although
this statement oversimplifies the complicated process of formation of a polytheistic
pantheon,”® its underlying assumption that various characteristics attributed to gods
and goddesses may reflect certain values cherished by the given male-dominated
society is a useful point of reference for our study of pre-Christian Armenia pantheon.
An investigation of human characteristics that are ascribed to various deities will
enable us to advance, to some extent, our understanding of qualities and values which
were extolled within the dominant discourse of the Armenian society.

In circa the sixth century BCE, being part of the vast Achaemenid Empire, the
semi-independent Armenian satrapy assimilated the main tenets of Zoroastrianism

into the local Indo-European, Asianic, and Semitic religious beliefs and traditions.” It

77 Pomeroy 1995, p. 8.

78 Later in her work Pomeroy herself shows the limitations of this statement when she
discusses Roman festivals and cults which were confined only to women (ibid., pp. 205-226).
79 Russell 1987, p. v; Petrosyan 2004, pp. 205-206. Although both scholars agree that it
betrays traces of various religious traditions older than Zoroastrianism, such as Indo-
European, Sumero-Akkadian, and Urartian, Russell considers pre-Christian Armenian religion
to be a local variant of Zoroastrianism (p. 15), while Petrosyan sees a systemic difference
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appears that Zoroastrianism came to modify and transform but not fully replace the
cults of the ancient gods of Armenia: most gods are known to us only under their
Iranian names, but they have also preserved characteristic features of more ancient
deities.*® It is beyond the scope of this study to discuss in detail the constituent
elements of pre-Christian Armenian religion, but what is crucial for our understanding
of the representation of women in literature of Christian Armenia is the fact that this
complex religious construct determined the way people perceived their own existence
and provided the main ideological framework for the customary law, with the help of
which the socio-political relationships were regulated.

Currently, most scholars®' are of the opinion that Zoroaster, the founder and
the revered prophet of Zoroastrianism, provided both men and women with equal
opportunities to contribute to the fight of goodness against the powers of evil, and
thus have hopes to achieve redemption.®” Both Ahura Mazda, the beneficent spirit,

and Angra Mainyu, the destructive spirit, are masculine divinities but they give birth

between the two religions and suggests that the pagan religion of Armenia was affected by
Zoroastrianism only on a surface level (pp. 231-232). A more balanced approach is adopted
by Zekiyan (2005, p. 235), who admits that “there can be no doubt at all of its [Zoroastrian]
capillary penetration extending till the simplest strata of the Armenian population”, and yet,
the “enormous lIranian impact did not dim some very original and archaic features of the
Armenian pantheon” (p. 236).

80 For examples, see Petrosyan 2004, pp. 208-225, Russell 1987, pp. 28-29, and Zekiyan
2005, pp. 235-238.

81 See, for instance, HZ /, p. 308 n. 83, and de Jong 1995, p. 41.

82 This view has been challenged by Jamshed Choksy (2002, p. 2.), who claims that “[t]he
notion that the feminine — including many aspects of the female and of women — was believed
to be more chaotic, dangerous, evil, and, consequently, distant from the order and goodness
of god became ... a perspective of the Mazdean or Zoroastrian religion for much of the
history.” This latter view appears to be largely based on the works of Robert Zaehner (whom
Choksy extensively quotes in his book (2002, p. 160)) on Zoroastrianism and, in particular,
one of its most influential branches, Zurvanism, in which Zaehner elaborates on Zurvanite
misogyny. However, Choksy’s research has largely been criticised as “a rehash of others'
scholarly works” (Adhami 2004, p. 343.) and “a somewhat crude mixture of rather different —
and in the last instance even contradictory — forms of theorizing religion” (Stausberg 2003, p.
72). The evidence that Choksy provides, in an attempt to prove a gender-based division of
various aspects of Zoroastrian religion, is not convincing, and the matter requires further
investigation.
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to various deities and spirits, both male and female, whose categorisation, however, is
not based on their gender, but according to their allegiance. At the same time, in the
process of creation described in one of the sacred Zoroastrian texts known as
Bundahisn, the human couple is born from the seed of the deceased first man,
Gayomard.® In this episode there is no evidence of the male being created first like in
Gen. 2.21-22 — in contrast to Gen. 1.26-27 — which gave Christian Fathers of the
Church a justification to elaborate on female secondariness as an indication of her
inferiority. In addition, no explicit reference to female inferiority is found in sacred
Zoroastrian books, even though the texts that reached us were first written down in
the Sasanian era, when, as it is discernible from the Madigan i Hazar Dadistan,
women held an essentially subordinate position in society. Furthermore, in a quite
unequivocal passage from Yasht 46.10 one can perceive, to use Albert de Jong’s
words, that “in the mind of the prophet, hope of salvation was equally good for men
and women: ‘O Wise Lord, whoever, man or woman, shall give me what you know as
the best of being [...] with all these, I shall cross the bridge of the Separator’.””**

These concepts, already known to the Achaemenids and perpetuated
throughout the centuries, were part of the ideological apparatus of Zoroastrian
religion that reached the Sasanian period. This is confirmed by a valuable literary
monument known as “King Husrav and his Boy” (ca early 7™ ¢. CE), which was
preserved in Pahlavi and Arabic versions, and was most likely used for recreation in

the Persian court.*” It is an amusing dialogue between the king of kings and the boy

83 “Out-of the seed [of Gaydomard] which went into the Earth, Masiya and Masyini grew up in
forty years, through whom arouse the perfect-progress of the world, the destruction of the
divs and the inability of the evil Spirit" (Zand-Akasih: Iranian or Greater Bundahisn 1956,
6F.9).

84 De Jong 1995, pp. 23-24.

85 Unvala 1921, p. 3. For a brief introduction to the history of this text, see ibid. pp. 3—-10.
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(the page), during which the king enquires about various aspects of the boy’s
education and receives answers that please him. For the present study the king’s
twelfth question is most revealing: “Which woman is the best?”*® The boy’s reply is
in accordance with the Zoroastrian tradition discussed above, for he declares that “that
woman is the best who in her thoughts is a friend of man.”®’ Although this text to a
large extent reflects the mentality of the nobility, there is no concrete proof that in
reality men and women possessed equal opportunities. On the contrary, it was
unequivocally a patriarchal society in which women were denied access to public
discourse, their position in society depended entirely on the social status of their

husbands or fathers, and there was a clear gender-based distribution of social roles.

4.2 Female Deities of the Armenian Pantheon

I shall now discuss the female deities of pre-Christian Armenian pantheon and my
focus will be on those aspects of their nature that were emphasised and extolled, and
on those features that were deemed desirable and worth emulating. It is important to
note that all our knowledge of this aspect of Armenian culture is mediated and derives
primarily from Greco-Roman and Christian Armenian literature, as well as from
Armenian folklore. Most interestingly, however, it appears that certain elements of
the cults of Zoroastrian female deities were preserved in various forms in Christian

Armenian feasts and customs.

From the words ascribed to King Trdat by Agat‘angetos we may assume that

pre-Christian Arsacid Armenians most revered Aramazd®® as the supreme authority

86 |bid. §95.
87 |bid. §96.
88 ‘Aramazd’ is the Parthian and Armenian variant of the name ‘Ahura Mazda’.
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8 while for the Sassanids Zurvan,

along with “Lady Anahit” and “valiant Vahagn,
Time, acquired more importance, for he was considered to be the father of the twins,
Ahura Mazda (Arm. Aramazd, Ormizd) and Angra Mainyu (Arm. Ahriman,
Arheman).”® Trdat’s invocation of the holy Zoroastrian deities, as preserved by
Agat‘angelos, is an indication of a close affinity to old Iranian religious tradition. It
echoes a similar utterance of the Achaemenid Artaxerxes II, found in various
inscriptions in Susa and other places, in which the king of kings invokes Ahura
Mazda, Anahita and Mihr.”' In addition, Artaxerxes was known to be a benefactor

and ardent supporter of the cult of Anahita, who was to be held in high esteem in

Armenia for many centuries to come.”

Aradvi Siira Anahita, known in Armenia as Anahit, was one of the most
popular deities worshiped throughout the centuries with the remnants of her cult
having survived into modern times. The word aradvi occurs only in this name,”
whereas in Younger Avestan sira stands for “strong, mighty,” and andhitd means

“undefiled, immaculate.””* She is primarily the goddess of waters and fertility,”

89 Aa §127 ((ﬂqgn]ﬁ llmuhml 8 CI’lﬁIlLl?ll’lLﬁ 1}]19[1 nqﬁmllmﬁanhmﬁp, ll’lnlplllﬁ u]m[uupanpl:mﬁ Jmanﬁ
Uu]lllllilllql'l,lll'], ]Uﬁllllimllmlnll?’l’llﬁ Jll\ﬁllll’lllul mlll.lﬁn?l:, I_TL flllgnll’ol’llﬁ hmug]: dhq I’l {mgkﬁ l‘Lllll’llllq[il: llll“iﬁlll']ﬁ ZmJIlg
wcpuphpu ...»; “May there be health and prosperity by the help of the gods ... abundant fertility
from noble Aramazd, protection from Lady Anahit, valour from valiant Vahagn, to you and to
all our land of Armenia.”

% HZI, p. 423.

91 HZIl, pp. 216-217.

92 The name ‘Anahit’ has been preserved in the communal memory and is one of the most
popular female Armenian names for over a century, though in ancient time it was used only
for the goddess (ACafyan 1972, pp. 145-146). In addition, along with Anahita, the Armenians
also revered other female deities from the Zoroastrian pantheon, such as Spanta Armaiti,
Haurvatat and Amaeratat, whose representations are discussed below.

93 Boyce, quoting Bartholomae and Lommel, is inclined to believe that aredviis an adjective
which means “moist, humid” (HZ1, p. 71).

%4 HZI, p. 71.

9 The cult of Anahit is very ancient: Yasht 5, which is dedicated to Aradvi Sira Anahita, is
considered to be one of the oldest Avestan hymns. Throughout the centuries the goddess
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whose importance in Armenian tradition has been attested by various sources. Strabo

297 at the

in his Geography’® writes about temple prostitution or “cultic sexual service
temple of Zoroastrian goddess Anahit at the end of the first millennium BCE in Eréz
in the province of Ekeleac’ (Acilisene) in Greater Armenia. Later, Agat‘angelos
would eloquently describe the destruction of the same temple by St Gregory the
[luminator.”

In Middle Persian the title of Anahita was banug “lady”,”” which was rendered
in Armenian as tikin, a title, as mentioned above, indicating a woman occupying a
high position in the tohm. It was also used for the queen,'” as we shall see, for
instance, in connection with Queen P‘aranjem. In Agat‘angetos’s History King Trdat
speaks of the goddess as the great Lady Anahit, “the progeny of great and intrepid

b TY

Aramazd”, “the glory and the life-giver of our race”, “the mother of all virtues” and

assimilated features from different traditions and was subsequently attributed other functions
as well. For more details, see HZ | pp. 71-74, 173, 176.

9% Strabo 1924, 11.14.16: “Now the sacred rites of the Persians, one and all, are held in honor
by both the Medes and the Armenians; but those of Anaitis are held in exceptional honor by
the Armenians, who have built temples in her honor in different places, and especially in
Acilisene. Here they dedicate to her service male and female slaves. This, indeed, is not a
remarkable thing; but the most illustrious men of the tribe actually consecrate to her their
daughters while maidens; and it is the custom for these first to be prostituted in the temple of
the goddess for a long time and after this to be given in marriage; and no one disdains to live
in wedlock with such a woman. ... And they are so kindly disposed to their paramours that
they not only entertain them hospitably but also exchange presents with them, often giving
more than they receive, inasmuch as the girls from wealthy homes are supplied with means.
However, they do not admit any man that comes along, but preferably those of equal rank
with themselves.”

97 Lerner’s term (1986, p. 125) by which she differentiates between "cultic sexual service" and
common prostitution: the former refers to sacred rituals which included sexual acts and the
latter refers to “commercial prostitution”.

%8 Aag §786.

99 Russell 1987, p. 245.

100 £H, pp. 564-565. This use of the title tikin will be discussed in details below in connection
with Queen P‘afanjem (see Chapter V, 4.2).
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“the benefactor of all humankind”,'”" who is the source of solicitude for the whole
race.

As it was demonstrated by Karen Melik‘-P‘asayan, a large number of features
of the ancient cult of Anahit have been adapted and incorporated into the cult of the

Virgin Mary.'”

For instance, the spring celebration of fecundity associated with
Anahit and celebrated on 6 April has become the Christian celebration of the
Annunciation to the Blessed Virgin Mary.'** Similarly, the August celebration of fruit
ripening, which used to have direct links to the cult of Anahit, has been substituted by
the feast of the Assumption of the Virgin, when grapes and other ripened fruit are
blessed in church and distributed among the believers.'*

The Sumero—Akkadian goddess Nané (Nana, Nanaia) was another deity
revered by the Armenians. Under the influence of Zoroastrianism, Nan& was
preserved in later Armenian tradition as the daughter of Aramazd.'°® She shared many
characteristics with Anahit, which they both inherited from the ancient cult of the
Great Mother Goddess.'’” Nané was worshiped as the goddess of fertility, whose
sphere of influence lay in everything that was related to giving birth: “earth, water,

sex and motherhood.”!%

101 Ag §53 «Yhuwuohp, qh wyupn wpupkp uunwlul qop pGa6 Juenwlkgbp, npod e k8 Ly U.pr}‘
thnpuwbwl §EGwgh qnp wupn kp wnbly fl:q‘ jubuwpkd fkq Ghgniphilbu, kv qinpubwl ulmumeﬁ‘ whwpqubu. ko
thnpwbwl pupé wwyny kv junwy dql:ln']‘ puly b juyubu, dwh' np huwnwbl qynyju [EGwg dwupyljub, Epk ns
wnlinignu jubdl phgl yuewnol Jwunigubly, dwluwiwby wyud fE8p Ubwmhnmy wpllinou, np & hunf wqqpu dkpny
ki hkgnighs, qnp ki puquinpf wdkfuwyl wwumbl, dwbwwby puquinpl 8nilwg. np b duyp widblugl
qqluumnlpbm[l‘g, plup[:[nu]l 1111“75111]5 lfm]u}[]m[f p[fnl[al?m[f, 8 é[fnl[fz; F lﬂréﬁﬁ 111[1[15 llpluLflqu]LHJ» (my |ta|ICS)

102 |bid., §127 «MNyonylb hwubwy b chlnphil nhgl ogliwlubmplwdp, ... phudwluwniphl yUGwhhn whlGnsk
L)

103 Melik'-P‘aSayan 1963, pp. 126-155.

104 |bid., p. 128.

105 Ibid., pp. 135-137.

106 Az §786.

107 Russell 1987, p. 235.

108 |bid., p. 237.
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Furthermore, three out of seven great Zoroastrian Amasa Spantas (Bounteous
Immortals) — Sponta Armaiti (Arm. S(p)andaramet), Haurvatat (Arm. Hawrot) and
Amoratat (Arm. Mawrot), which were also female deities — were highly praised and
worshipped in Armenia. Each deity represented a specific entity that was sacred for
Zoroastrians: Sponta Armaiti — Bounteous Devotion or Obedience, Haurvatat —
Wholeness or Health, Amorotat — Life.'” While Spenta Armaiti was associated with
earth, Haurvatat and Amarotat were associated with water and plants respectively.''?
With time the names of the AmaSa Spontas came to be used for the entities they
represented.''' In Armenian, for instance, the name of Sponta Armaiti is found in
various forms such as sandarametk‘, meaning “Hades or the underworld,” or as an
adjective sandarametakan meaning “of/from the underworld”;''* as for Haurvatat and

Bt s

Amorotat, they are preserved in the name of a flower hawrot-mawrot.
interesting that the adjectives hawrot/hawrotik or xawrot/xawrotik are still used in
some dialects of Armenian in the meaning of “beautiful.”

The only goddess that has preserved her Armenian name is Astlik (‘little star’).
Agat‘angetos mentions that at YastiSat the pagan Armenians worshipped Anahit,

Vahagn, and his consort Astlik rendered in Greek as Aphrodite.''* Scholars seem to

agree that the cult of Astlik is closely related to the worship of the Great Mother

109 HZ1, p. 203.

110 |bid., pp. 203-206.

111 |bid., p. 205.

112 These are two of the examples that Russell adduces. For a full discussion, see Russell
1987, pp. 325-329.

113 See Dumézil 1926, pp. 43-69, referring to M. Abetyan, and also Russell 1987, pp. 375-
398.

114 Ag §809: «9p juyhidwd ghn kru okG Gughl bpkf pughf b Giw. wnwohlf’ dkhbwG6 Lwhbjuwbbwb, kplpopg6
ﬂulﬂ:liop ﬂul.]l?bl’lﬁ I}Ilg, IZL pmql’lﬁﬁ Illll.l .]llli]u mﬁnLﬁ Ul[illllllﬁl?llll nlll.ll]]'llllll'l ﬂul{l:liop l}l’lq IIL l?]]lllllll’l,‘ lihl’lhlllﬁﬁ
mﬁnullﬁl:ml U\umr[l{mﬁ qhg, Ukﬁhml] ‘Lmhmqﬁl’l l]mpr}mgl:ml, np E puwn JnLﬁml.]mﬁ]lﬁ lLl.]l]lnthnl:ll)); “It was called
Yastisat from the frequent sacrifices of the site, for at that time there still stood three altars in
it. The first was the temple of Vahagn; the second that of the Golden-mother, the Golden-born
goddess, and the altar was called after her golden of the Golden-mother goddess; the third
was the temple named for the goddess Astlik, called the concubine of Vahagn, who is in
Greek Aphrodite.”
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Goddess, as well to Syrian goddess Kaukabta and Hurrian goddess Hebat.'"

Hence,
Astlik shares some of the characteristics of Anahit and Nang, and is considered to be
the goddess of love and motherhood.

The features attributed to the supreme female goddesses disclose some of the
attitudes of patriarchal society towards the ideals which were to be emulated. The use
of Anahit’s title tikin to denote the rank of mortal women, or the metonymic use of a
deity’s name to describe something that is associated with it indicates that the
religious and social worlds were neatly interwoven. Women were perceived as
producers and carers of new life (Nang, Anahit, Astlik, Haurvatat, and Amorotat),
their main virtue being spiritual and physical purity and obedience (Anahit, Spanta
Armaiti), but they also possessed a certain amount of authority stemming from their
status (Anahit). Women delivered children into this world and were responsible for
their edification through which they would differentiate between good and evil and
contribute to the common cause by fighting the dark forces.

It becomes apparent that the complex structure of pre-Christian Armenian
religion largely influenced by Zoroastrian practices and concepts determined the
worldview of Armenian people. These religious beliefs were naturalised in the
customary law establishing social norms which regulated the interaction of the
members of society even after the introduction of Christianity to Armenia.

I am inclined to believe that the absence of overt gender discrimination in the
religious ideology of Zoroastrianism alongside the high esteem for the social
institution of motherhood expressed in the worship of life-giving ability of several
Armenian goddesses contributed to the creation of benevolent conditions for women’s

participation in social processes. This may explain why in the works of early

115 Russell 1987, p. 29; Petrosyan 2004, p. 218.
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Armenian historians there are quite a few women (predominantly of upper-class) who
appear to possess enough authority to transform social relations and to influence the

116
course of events.

5. Conclusion
This overview of the culture, mentality, habits, customs, traditions, religious beliefs,
and socio-political organisation of the pre-Christian Armenian society, based on the
extant fragments of information, is by no means exhaustive. It nevertheless allows us
to enhance our understanding and gain deeper appreciation of the numerous allusions
to traditional cultural and spiritual perspectives and values which early Christian
Armenian authors presented and often challenged in their writings.

As the above discussion shows, the family (tohm, tun, antanik®) appears to
have been the most important unit of the largely male-centred naxarar system, and its
preservation and welfare was the concern of its every member. As was the case with
many ancient cultures, the sustainability of the pre-Christian Arsacid Armenian
society was based on the division of spheres of activity and influence which
presupposed a clear distribution of responsibilities: men were in charge of the public
sphere, which involved participating in decision-making events that concerned the
family, establishing alliances, preparing for and fighting wars and so on; at the same
time, women were preoccupied with the household chores such as nurturing children,
tending the family hearth, preparing food. This order was sustained through
compliance with the norms and values of the customary law and pre-Christian

Armenian religion, which was largely influenced by Zoroastrianism. Transgression of

116 See the subsequent chapters, as well as Pogossian 2003, pp. 373-375, 379-380, and
Zakarian 2013a, pp. 16-19, 22-25.
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this order, by both men and women, was condemned as anawrén (unrighteous,
iniquitous) and could lead to dishonouring and even death of the perpetrator, and, in
the case of a high-ranking man, it might result in his family’s extermination.

In the ensuing analysis I shall explore the representation of women in fifth-
century Christian Armenian literary works which clearly reflect the socio-cultural
transformation that Armenian society was undergoing after the adoption of
Christianity. It will become evident that despite the considerable influence of the
Early Church Fathers, predominantly Greek and Syriac, on the formation and
development of Christian Armenian ideology, the remarkably widespread
misogynistic concepts of their writings do not appear in the works of Armenian
clerics of the fifth century. Instead, the pre-Christian understanding of the role of
women in society as partners of men in their struggle against evil seems to be

perpetuated and extolled.






Chapter II

Women in the Conversion Narrative

9[’1 ll} lil'llllJﬁ Il éhnﬁ mpmﬁq, lllJl kL I'l éll?llﬁ llmﬁmﬁq uppng flll]lllql]gllll
U.lemmpmﬁﬁ l{hﬁr}mﬁlupl:mﬁ Eﬁl} ml’ll:ql:pu llllil?[illll]ﬁ. ql’l IZL hmﬁmﬁ
Ull}lﬁkglllﬁ llmllﬁ llﬂLlllﬂﬁllﬁ bﬁﬁl}hlllﬁﬁ Hll I'l ﬁﬂglllﬁl:ﬁ:

Not only by men, but also by holy women the gospel of life
was preached throughout the whole world. For women also
were blessed on account of the virgin birth which was from
among them.

Aa §684

1. Two Traditions
The adoption of Christianity as the official religion of the Armenian Arsacid kingdom
at the beginning of the fourth century CE' marks a very significant event in the
history of the Armenian people. It not only transformed the society and introduced a
new element in the geopolitical relationships in the area, but Christianity also
contributed to the development and perpetuation of Armenian culture and national
identity. The propagation of Christian beliefs heightened a paramount need for the
creation of an alphabet capable of rendering the sounds of the Armenian language at

the beginning of the fifth century, which, in its turn, was conducive to the emergence

T Although in 2001 the Armenian Apostolic Church celebrated the 1700t anniversary of the
Christianisation of Armenia (the date 301 CE was proposed by Caméeanc' (1784, pp. 385-
390)), the absence of a reference to a specific date of conversion in the historical sources has
given rise to various speculations, and several dates have been suggested by scholars: 219
(Akinean), 279 (Malxasean), 291 (K‘asuni), 313 (Manandyan) and 314 (Ananean and most
modern scholars). For the study of each approach, see Ananean 1998, pp. 9-80. Mahé (1999,
p. 69), on the other hand, concurring with Manaseryan (Hayastans Artavazdic minc‘ew Trdat
Mec* (Armenia from Artavazd to Trdat the Great), Yerevan, 1997), supports a date between
305 and 307.
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of native Armenian literature. The overall impact of Christianisation on Armenian

society is succinctly summarised in Robert Thomson’s following remark:

The conversion of Armenia to Christianity in the early fourth century A.D. not only
wrought a momentous change within Armenia itself but was also significant for the
general history and culture of the Near East. Christian Armenia produced an original
art and architecture as well as a rich native literature. The Armenian church played a
major role in the development of Eastern (non-Greek) Christianity. And Armenian
culture in general developed a fascinating amalgam of indigenous traditions and
foreign influences, sifted and adapted over the centuries.”

This was a major social and cultural shift, and the extant historical sources
bespeak active participation of women in it.

Two distinct traditions of the Christianisation of Armenia have been preserved.
One has survived in Agat‘angetos’s History of Armenia, which relates the story of the
martyrdom of virgin Hrip‘sim& and her companions, and St Gregory the Illuminator’s
conversion of Armenia. The second tradition is based on St Thaddeus’s apostolic
mission to the East and the martyrdom of Sanduxt, maintained in the anonymous
Vkayabanut ‘iwn ew Giwt Nsxarac® S. T‘adéi Arak‘eloy ew Sandxtoy Kusi (The
Martyrdom and the Discovery of Relics of St Thaddeus the Apostle and of the Virgin
Sanduxt).” These two traditions reflect the Greek and Syriac strands of Armenian
Christianity, but what is pertinent to the present study is that in both narratives much
space and attention is devoted to female protagonists, who are depicted as powerful
figures that attempt to subvert the authority of pagan rulers, and their agency plays a
crucial role in the conversion of the Armenians.

To what degree these stories reflect real historical events is difficult to assert,

but hardly any scholar will disagree that they, and especially Agat‘angetos’s text,

2 Thomson 1976, p. vii.

3 The English translation of the passages from The Martyrdom of St Thaddeus and Sanduxt
used in the present study is mine. For the recent French translation, see Calzolari 2011a, pp.
51-88.
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exerted profound influence on subsequent generations of Armenians, whose identity
throughout centuries came to be inextricably linked to Christian beliefs. Christianity,
as “a religion with a story”," was translated into Armenian’ at the beginning of the

2950

fifth century, when the “God-given alphabet™ of the Armenian language, as narrated
in Koriwn’s account, was invented by St Mastoc‘, and new narratives of champions of
Christ were soon born, recounting the stories of the country’s Christianisation. The
Armenians wrote their own national ‘story’, more precisely ‘stories’, which laid the
foundation for the Christian Armenian ideology. They represented the male
perspective and understanding of the new socio-cultural reality which was to endure
for many centuries.

Armenia’s Christianisation narratives have preserved the memory of glorious,
powerful women who had actively participated in both the conversion of the nation
and the subsequent propagation of the Christian faith. No matter how heavily these
stories have been modified rhetorically, most of them were based on real events
which were preserved in the communal memory; or even if some specific details
lacked historical basis, they were still perceived as authentic ones by many
generations.

This chapter is divided into two sections. My initial focus will be on

Agat‘angetos’s narrative and his portrayal of female characters, while the

representation of Sanduxt in The Martyrdom of St Thaddeus and Sanduxt will be

4 Cameron 1991, p. 89.

5 KoriWn, Xl «... ']lllﬁllllll'lé Ilel?Liﬁ U]l]:ﬁunLun']g Unllll]:u‘ Limpqmpbul{mﬁ qmunLﬁ, ko Jmnmgmr}l:liﬁ (nmulnu‘
llnlllll[il’l,lllll lllIllllflIlllll.]lllﬁ qﬁqnl.]ﬁ, hlllﬁl}l?]ld IHC}UluIll’lllll{ligHJg mLI:mmpmﬁmLﬁ lP‘lllll,lu’lllul’l, Lil’llllﬁqllllilll.]ﬁ kllhllll
hwubwy h aknG bkplnig hwiwuwpkngh' hwjupwppunf hwgkpkGwpouf quuG»; “... by the hands of two
colleagues, suddenly, in an instant, Moses, the law-giver, along with the order of the prophets,
energetic Paul with the entire phalanx of the apostles, along with Christ’s world-sustaining
gospel, became Armenian-speaking.”

6 1bid., |; «quunmuwswyupgky qpnyi».
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examined in the second part. The analysis will demonstrate that both conversion
narratives endow their female characters with multifaceted agency, and present them
as energetic partners of men contributing to the success of an upright cause. What
should be reiterated here’ is that a similar representation of female agency, identity,
and experience is reflected in the ideological framework of the pre-Christian religion
of the Armenians, which allows us to infer that such a portrayal of women must have
been deployed deliberately to restate the assumption that women’s social role had not
changed with the introduction of Christianity. The political and religious elite of
Armenia apparently assumed that women, as the keepers of the domestic hearth and
the transmitters of religious values, should be ideologically empowered if they wanted

Christianity to enter the households and acquire many supporters.

2. Agat‘angelos’s History

2.1 The Text: Structure and Audience

Agat‘angetos’s History can be conveniently divided into five parts, as it is done by
Ter-Mkrt¢‘ean and Kanayeanc® in the 1909 edition: The Prologue of Agat‘angelos
(Yarajaban Agat‘angeteay), The Life and Account of St Gregory (Vark® ew
Patmut iwn  Srboyn Grigori), The Martyrdom of the HFip ‘simian (Virgins)
(Vkayabanut ‘iwn Hrip ‘simeac ‘n), The Teaching of St Gregory (Vardapetut‘iwn S.
Grigori), The Redemptive Conversion of the Land of Armenia (Darj P ‘rkut‘ean
Asxarhis Hayastan). The storyline follows a linear order of events in which the causes
and consequences are skilfully intertwined to create an effect of a cohesive story with

St Gregory and King Trdat featuring as its main protagonists. Yet, the structure of the

7 See Chapter I, 4.1.
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narrative is heavily dependent on the agency of the female characters of noble origin.

In the first place, as Valentina Calzolari observes,

Pour que son ceuvre missionnaire puisse trouver un terrain fertile en Arménie, il

fallait au préalable que la terre arménienne soit imprégnée du sang de femmes vierges.

C’est en effet seulement aprés le martyre de Hripsimé et de ses compagnes que

I’ceuvre ‘illuminatrice’ de Grégoire put se manifester.

In addition, it is Trdat’s sister, Xosroviduxt, who urges the Armenians to bring
St Gregory out of the pit, after which he begins his mission of illumination,
accompanied throughout by another female figure, Trdat’s wife Queen Asxén.

Agat‘angetos deploys many well-established clichés of the epic passion in the
representation of the Hrip‘simian virgins, but the whole History, as we shall observe
in the ensuing discussion of the text, is not limited to it. Numerous recensions of this
work indicate that it was one of the “stories people want[ed]”,” and because of its high
literary value and significant ideological implications its popularity grew over the
centuries and it was perceived as a truthful account of Armenia’s Christianisation by
many generations.'’

It is also important to identify the target audience of Agat‘angetos’s work at
the time of its creation in the fifth century, and its purpose. Thomson believes that
Agat‘angetos was writing in a milieu which was “dominated by biblical and

hagiographical terms; and where ecclesiastical considerations were paramount”, that

is in “the circle that produced the first translations from Greek and Syriac into

8 Calzolari 2011b, p. 180.

9 This is the title of Cameron’s Chapter Three (1991, pp. 89-119), in which she underlines the
importance of the stories such as the Lives, Acts and Passions of Christian saints and
martyrs “for the diffusion of Christianity as a whole” (ibid., p. 89).

10 Cf. Cameron 1991, p. 93: “The better these stories [i.e. “stories people want’] were
constructed, the better they functioned as structure-maintaining narratives and the more their
audiences were disposed to accept them as true.”
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Armenian and then the first original compositions”.'" The aim of their activity was the

spread of Christian beliefs by means of education and the strengthening of the
position of the Church, which could happen only with the patronage of the naxarars,
especially after the abolition of the Arsacid rule. Thus, we may assume that the target
audience of the History was primarily representatives of the nobility, which is further
supported by the fact that almost all the main characters of the narrative are people of
noble origin. Agat‘angetos urges them to believe that God has not forsaken them, and
that the Armenian people, indeed, play an important part in heaven’s design.'* In their
eyes the enigmatic author strives to validate the authority of the Armenian Church and
the first patriarch, as well as to point at the primacy of the church of ValarSapat.
Garsoian' has significantly advanced our understanding of this seminal work
in Armenian literature when, through the example of King Trdat’s metamorphosis
into a boar,'* she demonstrated that Agat‘angetos, whose narrative is largely
dependent on biblical models and motifs,"” deliberately used non-Christian, more
specifically Zoroastrian, symbols which were obviously well-known and
understandable to his audience. It was a consciously and carefully chosen strategy
aimed at reaching and transforming the minds of those whose worldview was still
imbued with pagan concepts and ideals. The representation of women as an
indispensable element of Christianisation of Armenia was a significant part of the
same strategy, and any interpretation of this representation will be deficient without

reference to its Zoroastrian substratum.

11 Thomson 1976, p. Ixxxvii.

12 Calzolari 2011b, p. 179.

13 Garsoian 1982, pp. 151-174.
4 Aa §§211-213.

15 Thomson 1976, pp. Ixxx-Ixxxvii.
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Agat‘angetos builds his argument by extensively using antitheses in order to
express his point of view and to convince his audience. As in the works of most early
Christian authors, the contrast between paganism and Christianity is at the forefront of
his argument: the former is associated with impurity, lawlessness, and evil, whereas
the latter — with purity, righteousness and goodness. In St Gregory’s address to King
Trdat, for instance, Agat‘angetos highlights this opposition: he characterises the fire-
worship, that is the pre-Christian religion of the Armenian people, as “lawlessness”
(anawrénut ‘iwn), and juxtaposes it to the true faith of Christians.'® Thus, by
denigrating the religion of Trdat, St Gregory strives to raise Christianity to the status
of law, awrenk‘. To achieve this, the author continually reveals the anawrén
(‘unrighteous’ or ‘lawless’) nature of the Zoroastrian religion '’ through the
chastisement of its followers, certain customs, beliefs, and practices,'® and he opposes

» 19

it to the manifestations of “the lawful religion”, ” or “the righteous faith” of

Christians.*°

16 Aa §64; «Lwuli qh Gw [Pphunnu] hGEG L §EGyubniphil, qh Gnpngbugk qonilisu dwpnlub’ qqhgkwy GnhG
lilllllli[inll. liL mll]lll JlllJlJ’lﬁI’l lllllml_lgl: Elll_ll IlLl’llllflllﬁéllL]l llulllullllllllgﬁ ql’llllmflllﬁélllll l’llllll’lHLgliHLﬁLl. ql’l ﬁlll Ul]lélmllkllq]:
ql]llllllhmlll Il mmﬁl: l{lllullllﬁlllg llIlUlll]lllClrlHLl’DlTUl[i, H[l l]llll]]kllll li[i Il L“Il’lll liL ]Uthl(]]: qCI”’HlllJl_l Ul[iOl’l]:ﬁllL]’Dlilllﬁ‘ H[l lﬁﬁ
hppke qfkqy»; “He [Christ] himself is life so that he may renew the souls of men, having been
clothed in the same flesh. Then he will reveal each one’s recompense for each one’s labours.
He will bring forth the bound from the house of bondage to idolatry, those who are bound in
sin; and he will break the chains of lawlessness [for] those who are like you.”

7 In Aa §149 Agat‘angetos calls the religion of pagans «wfopkh lpoi», “lawless religion”, which
is opposed to «ljpoki ophliunp», “lawful religion” of Christians (ibid., §143). In addition, in §280
Satan is called «UGopkl hopub», “lawless prince”, which might be an allusion to the apostate
“princes” of the 450-451 rebellion.

8 In Aa §163 azatk’ (freemen) and common people are described as jostling “one another in
the passion of their dissolute concupiscence and the debauched, polluted and heathen habits
of their deranged minds” («tLw k. wquunulnynG, punfwfuquif wipnpppb hulgkps, qihdbuipf ghqubkhi
I’l Lil'llililllﬁg lll?]lulj, mn lllllll{cnlll JIllilll]lHLl’DlImﬁ gnl.]lllLl?hlllﬁ pmpn]llgﬁ, 111][11151}111[1 limmgﬁ ql?l’l]Ul’lL]’Ulilllﬁ qllﬁﬂlphlﬂﬁﬁ
hkpwlnuwpup unnpmpkubigh»). This description associates the old habits of people with pollution
and uncontrolled sexual behaviour opposed to the virginal chaste state of the female martyrs.
19 |bid., §143: «Pulj kpwlk hb yuplkenwukpl Swyhwll, wppuulln]6 Zophupdbue holygkps beowyy pGlkpofG
Iupl:luﬁg, Jhclﬁml anlumﬁ upanphmﬁ, qa[z])[fmuz[l []po[z‘[zlq[l‘ qqmuanphmﬁ upanprﬁﬁ jnp lilrlhllll Hlﬁ . (my
italics); “Then the blessed and chaste Gaiane, with the saintly Rhipsime and their other
companions, remembered the covenant of holiness, the religious rule of holy chastity into
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The choice of words is not accidental either. Agat‘angetos strives to appeal to
the Iranian mentality of the Armenian nobility by manipulating concepts and
categories such as “purity”, “chastity”, “righteousness”, and so forth, which are
familiar to his audience, for they occupied an equally prominent place in the pre-
Christian Zoroastrian religion of Armenia.”' In addition, Agat‘angetos touches upon
the concept of virginity, of sexual renunciation, which played a central role in the
ideology of the early Church, and which was widely spread in many parts of
Christendom.** Yet, virginity as the ideal Christian state of life was in discord with
the principles of Zoroastrian religion that sees fertility as a divine grace bestowed
upon humans.”® To what extent this aspect of Christian purity was embraced by the
Armenians is not entirely clear from the extant sources,’® and although in
Agat‘angetos’s History it is explicitly highlighted and praised, the virginal state is not

presented as an indispensible quality for redemption.

2.2 The Prologue and the Life
In the Prologue (§§1-17) Agat‘angelos announces that he intends, inter alia, to tell
his audience about the arrival of “God’s beloved martyrs” in Armenia, “who arose

like luminaries to scatter the mist of darkness from the land of Armenia; then how

which they had entered ....” Note that in the Armenian version of Il Mac. 4.11 we find the
same expression, «qlipoliuli oppliwinpuy.

20 |b|d, §159 Ky b llli]lul'] mcmmﬁml]mgﬁ nul{Lng qmpqmpl:lng, [ nul]Lm]f ﬁpluqmpmﬁuf q]lu]ﬁ
wupupnnipbwh whnenipbwl, quppupnipbul ]uuuuumg[l“ Junkw) qpnjull hwdwew)dun» (my |ta|ICS), “but on
the candlesticks ornamented with gold and with golden torches one should kindle the glorious
light, the oil of sweet plenty of the righteous faith.”

21 See our discussion of pre-Christian religion of Armenia in Chapter |.

22 Clark 1999, pp. 16, 18-19; Cameron 1991, pp. 72-73.

23 |In sacred Zoroastrian books there are many references to fertility as being a great virtue:
see, for instance, our discussion of Aradvi Sira Anahita in Chapter I, 4.2. A revealing
example is found in Yasna 11.1 and 3, in which two pure creatures, the cow and sacred
Haoma, curse their offenders by wishing them to have no offspring (Mills 1887, pp. 244-245).
24 For the discussion of female ascetic practices in early medieval Armenia, see Chapter Ill.
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they gave up their lives for God’s truth.”** The martyrs are not named and no allusion
is made concerning their gender, but the subsequent unfolding of events evinces that
he was referring to the Hfip‘simian virgins. The word lusawork® (“luminaries,”
literally “the ones that emit light”, Gk. pwotiipec)™® anticipates their significant role in
the illumination of the Armenian nation, that is the baptism and the delivery of true
knowledge.”” It is additionally supported in §78, when St Gregory uses the word
lusawork in connection with God’s prophets on earth within a similar context,” and
later again in §572 when St Gregory calls the Hrip‘simian virgins “apostles of yours”
(i.e. of the Armenian people).”” He subsequently explains this approach by stressing
that “[n]ot only by men, but also by holy women the gospel of life was preached
throughout the whole world.”*® These unambiguous characterisations of Hfip‘simé
and her companions underscore the attitude of Agat‘angelos and, most likely, of the
leaders of the Armenian Church towards the role that they envisaged for the

Armenian women, namely the role of educators and preservers of the true religion.

25 Aa §13 «llmuﬁ ubpl:ll:mg lll]m]hgﬁ U.uumLénJ ]1p[1[n lnLuanpf meql:gbﬁ, l}nupmml:l qlﬂ:q ]Ulullmpl'l ]1
Zlujllllllnmﬁ mc]umphl:u. hmli nplql:u qmﬁéllﬁu prhmﬁg l}mlmuﬁmhlzgllﬁ EEI} U\uanEmJ ﬁcﬁmpanpl:mﬁﬁ». |t iS
noteworthy that in the same paragraph we find a clear hint about heterogeneity of the
narratives which Agat‘angetos put together: although in the subsequent narrative St Gregory’s
coming out of prison and evangelising the country is deeply dependent on the martyrdom of
the nuns, a mention of this dependence is entirely missing in the Prologue, and the acts of the
nuns and of St Gregory are presented as separate events.

26 Cf. Gen. 1.14. In the Armenian version of the Bible we find: «bi wuwg Uunniws. Gnhgh'c
lHLLIIIILHFf Il l’llllleUllllHLl’Dhmﬁ hllllﬁl’lq, I’l ll’lLllUlLH[lI]L]’dl’lLﬁ ‘l’l L]li]lmj l?]ll.“’lll I.L l.“?llﬁl],l I’l 1“:2 anEﬁghlﬂﬁ, lL l’l lﬂ:g
ghekpny. b knhghl b Gowbu, I b dwdwGwlu, b juincpe, & wwphe» (My italics).

27 NBHL, 1:901. As was the case in the Armenian tradition, according to Lampe, owaTfip
besides ‘luminary,” was also used metaphorically as a reference to “patriarchs” (APGL p.
1507).

28 «ph Gikpk; bplwyGdnnpbwly fn wnwfbgkp quoipp qiwpqupbub jkplhp ko qubpkihu £n, np EgkG |nowwenpf
JEpliph, b pumwpsnulul Shony mqqugl hkpwbnumg»; “In your long-suffering indulgence you sent to
earth the holy prophets, your beloved ones, who became luminaries on earth in the midst of
the benighted heathen races.”

29 «akpng wnuwflngu». See, also, Calzolari, ‘Le sang des femmes’, 188.

30 Aa §684. For Sanduxt, who preaches the word of God, see below in 3.2.
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If we compare the introduction of the virgins in the Prologue with how St
Gregory and King Trdat are presented,’’ it becomes apparent that for Agat‘angetos
the martyrdom of Hrip‘sim& and her companions is as momentous for the conversion
to take place as the subsequent activities of the king and Armenia’s first patriarch. Yet,
we should not ignore the fact that in this passage the description of St Gregory’s acts
is more detailed than that of the Hrip‘simian virgins and King Trdat, which shows the
priority attached by Agat‘angelos to the figure of St Gregory, whose authoritative
voice will guide and instruct the audience in most parts of the narrative.>

Absence of reference to female characters is conspicuous in the Life, which
might be ascribed to the nature of events recounted by Agat‘angetos. As is the case
with other fifth-century Armenian historians, he focuses only on the public sphere —
the world of wars, conflicts, betrayal, miraculous escapes, expression of loyalty and
so on; it is a men’s world which seems to be inaccessible to women. There is,
nonetheless, one passage that is crucial for our understanding of the representation of
Hrip‘simé and her companions. In §48 King Trdat, accompanied by his men including

St Gregory, goes to the village of Eréz in the province of Ekeleac*® to sacrifice to the

31 |bid., §13 «huwd npyku qpugkuwg ll.uanEan‘ wjg wpup Zm]ng welpwphpu, h 4knh wnlb dpny kgnyg
qufmﬁ}l:ll'm lﬂiblﬂlﬂibu, I]Il llmliplﬁ]lnlplﬁlllli]l pmqnui l?L mqu llqull ll'lnlléllllpl?lllﬁg lTL l]lllllllllﬁlllll’ll’l L]Cullllg l.“iﬁmlll’ll’ll
lil]ﬁllllilll[llnl’ll] l]lll]ll]mulllll]lllﬁ pnﬁanl:mﬁ Jupmmcmm i’llll’lmi’l’l lllllll[i ‘P‘lll’llllllnllll Jlllllpnlplillllill 1]1111[11?111[, HIIHJ qlll]lllJ
mﬁl’llﬁ C}lllnlllﬁql?llll, lll’l Il lillll'l }lulllliml Liull?llll, IIL I.lmli[lf U,uumLénJ UlJll]ll:ﬁ l}lllllélhml‘ I’l l.ll?]lmllmql’llpllLﬁ l’l,mIlﬁlllJ]l
Jl?llllll]lll Z.lllJl’lg: Um 1imhml Il l}[lIlLﬁll lilllllHL‘ I}lllpéll?ull lllﬁll'll'l l]lllliofﬁ U.uanénJ, lllll]ll}lllull?mnl]’dl:lllﬁﬁ ‘P‘Ill’llllnﬂllll
ullllll’lqllllillllll]l qml:ml, l]l]ll’l U.uanénJ Llflll[ikkllllqn]lé lllUllnHLl’llllLll’lﬁ lillllll}lllllll]lnll’bl?mﬁ: I—‘Lll.] pmpliulguuqmpmﬁ
Spqmm Jlllﬁl.]lllpéllll]lllli‘ llkﬁlllqﬁ llllllllﬁglllﬁllll_llllﬁ qlllﬁllulll’l llllihﬁlignlﬁ ll’lﬁl:]l, H[l lllClUlllll}lUlbﬁIlLﬁl} l’llllJIlhﬁl?lllgﬁ le}ll
qmmm:[l cﬁnphofﬁ U.umnlén'], [ Juu]lml:ﬁmllmﬁ lllzﬁmgﬁ ﬁhpduunp lhﬁl:p»; “How God had mercy and
visited this land of the Armenians, and showed great miracles through one man, who endured
many and various torments and afflictions in prison, as in his solitary struggle he triumphed
for Christ over a double tyranny in the city of Artasat. He acquired the title of martyr; he came
as far as death yet by God’s will returned from there and was raised up again to life in this
land of Armenia. He entered the gates of death but returned by the will of God; he became
the messenger of Christ’s teaching, after God’s miraculous and merciful punishment. Then
how the meritorious Trdat accepted unhoped for salvation and became dear to all, becoming
by the grace of God the son of his reborn native land and heir to eternal life.”

32 Cf. Calzolari 2011b, p. 180.

33 See Chapter I, 4.2, especially n. 94.
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goddess Anahit, but St Gregory refuses to participate in it.>* Trdat attempts to
convince the holy man and in his address to him first describes the goddess as “the

99 ¢

great lady Anahit,” who “is the glory of our nation and our saviour,” “the mother of
all virtues, benefactor of all human nature, and the offspring of the great and noble
Aramazd”;> then as “the great Anahit, through whom our land of Armenia lives and
is provided with prosperity.”*® These words ascribed to the king are revealing for our
understanding of the goddess Anahit’s importance in the pagan Arsacid Armenian
tradition, for there is no ambiguity in her description: Anahit is the life-giving
protectress and saviour of the Armenian nation, who is revered for her virtues and
benevolence. With these qualities she is elevated to the same rank as the almighty
Aramazd and valiant Vahagn.”’

This Zoroastrian worldview is to be modified by means of the Christian
religion. To achieve this Agat‘angetos deploys the acts of St Gregory and the
martyrdom of the Hrip‘simian virgins as a proof of the superiority of the Christian
god. Writing approximately a century and a half after the events and within a decade
or so after the Battle of Avarayr, and observing the lingering Iranian mentality of
members of the naxarar society, Agat‘angetos would understand only too well that
changing the conceptual framework of people was a painful and complicated process

which could not be achieved by entirely ignoring the old moral values and prejudices.

Thus, the ideological void that would emerge as a result of the demystification of

34 Aa §§49-50, 52.
35 |b|d, §53 «lilzéll U.ﬁulhmm] m]nllﬁngu, np k ll'lmnf llqullll lﬂilmj 8 llhgnLng, ... np k 1imJ]1 mlﬂ:ﬁmJﬁ
qqmuanpl:mﬁg, pmphpmp mlﬂ:ﬁmJﬁ limpl}llmﬁ pﬁanhmﬁ, 8 éﬁnLﬁr} k lihbllﬁ ulp]lﬁ ll\plulimqqluj)).

36 |bid., §68 «qikdh Uhwhhw, npny Ghkwy kv qikGgubniphG Gpk Eplhpu Zwgng».

37 |bid., §127. See Chapter I, 4.2, and in particular nn. 88-89.
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pagan idols®® was to be filled by the Christian imagery. The femininity of Anahit
called for the appropriation of a female character, and Agat‘angetos allocates this role
to Hrip‘sime& and her companions, who replace the “saviour” (kec ‘uc ‘i¢ ) Anahit, and
themselves become intercessors between God and the Armenians.” Demystified
Anahit is substituted by virtuous women who walked and shed their blood on the
Armenian soil. Interestingly, a similar strategy of replacement is used, albeit less
obviously, in the Buzandaran Patmut ‘iwnk‘, when the goddess Anahit’s features are
transferred onto St Thecla.*’

In his narrative, as Thomson underscores, Agat‘angetos also introduces a very
common patristic theme, namely a juxtaposition of Eve and the Virgin Mary,"' which

is included in St Gregory’s prayer uttered in between the tortures inflicted upon him

38 For example, in §59 St Gregory says: «Uy; qnp gniy [nsku ks UGwhpin whlh6' (bup hgkl wppkof
lilll[ll}llll llf .]lu.][idmli hp]ll?liﬁ Cl’llllilllﬁllll{llt lP‘lllﬁ([ll Il,l'lglllullllClll lllll]Ulll[lI}IlLl’dl]lllli]l qlim]ll}l’ll][i 11[1 JmJﬁ (}mdﬁ I:Il[i gﬁnpluf
l{l}]lll]ll I’l lll?]lu]ll lllﬁklnll I}IlLlllg[i‘ hllleﬁl:gnLgbﬁ lihl’lhlllﬁll Cllﬁlil IZL ll]lllu’ll.lhllll I.lmﬁqﬁl?l l?L l?]ll.ll’lll ll]lllqlllﬁlil: nll Hé
I’lllll l?ﬁ H’} 2[11]1 lTL Hz ]lmlll'l HLliI]f Ilﬁ} lllll]ll?ﬁ mllﬁhl H’} ulmanlzl hmphﬁ qll]lllClnmLﬁlTUl.]Ll Ilehlll[ig I_TL Il} mﬁmpql:l
ql’ﬂcﬁllllilllﬁllll}llllu l’lehmﬁq C[HI] I}Illfﬁ qﬁnpl:ml u]ulcm]:f Jlllll'lCHLl?ll’lLﬁ Limlllg él:pnq bL ll'm]umﬁmll U.uanEmJ JI]]ll’lJ Il
llllllll’llll’l, lllllJlTlI:{‘ Ll]lllClllI:f qll’lmJll’lhIl]:ﬁul} l?Lq{Ul]llIl’ll:ﬁlll’l, I]L qnllllk[]]:ﬁlll} l?L qlllpélllphll]:ﬁul} ql’ll’l U.uanEmJ l{lllllthlll
E b uguu b b ghoe ke pohunwonpmph Swpplub»; “Now as for the one whom you call the great
lady Anahit, there may well have been some such person at some time. For the demons, by
impious magic and by assuming various deceiving forms, persuaded the men who lived at
that time to build temples and set up images and worship them. But they do not really exist;
they can do neither harm nor good to anyone; they can neither honour their worshippers nor
dishonour those who insult them. You are deranged when you worship them in the folly of
your minds. Instead of God, whose blessings you enjoy, you are worshipping objects of wood
and stone and gold and silver, which God has established for the service and needs and glory
of mankind.”

39 Ag §572: «Upy' phybwn jkpkl vywlkf goof qGnuw, wy UunnndngG Gofw ke wydd GkGquGh G, ke jwchnkwG
l{l}ﬁl}mﬁl’l lﬁﬁ lllﬁhlﬂq Uu]ll’l,‘ ﬁnqllﬁ pmpl:luouanl:mLip l’llllﬁl?qmj{ anf Eﬁl} U.uanEan, Eum }U[llllu’llll ung]lﬁ
wnuwfljulghl dkpng wnwflingu' §kShG Nuwinnup, np wukl, pk «Ukof hwhkgupnif pliy Vunnidng h aknb dwhn
Npniny Gopw». qh Opphl Vwnncdng dbnwe ke klkwg, ungbybu ke JhugfG Gopw uhpkphf GhGpubh 66 b akg
pupkpouy; “Although yesterday you killed them [the nuns], yet they are God's and now are
living and will live for ever. By their intercession you will be reconciled with God according to
the instruction of the companion apostle to these apostles of yours, the great Paul, who said:
‘Through us be reconciled with God by the death of his Son.” For the Son of God died and
lived, and likewise his beloved martyrs are alive and intercede for you.”

40 See Calzolari 1997, pp. 39-49.

41 Thomson 2010, p. 172.
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by Trdat.** Although Thomson directs our attention to 1 Cor. 15.21, which contains a
similar juxtaposition of Adam and Christ,* Agat‘angetos most likely paraphrases
John Chrysostom’s comment on Psalm 44: “A virgin expelled us from paradise;
through a virgin we found eternal life.”**

In patristic literature the sin committed by Eve is often emphasised and
presented as the main reason why women ought to be considered inferior to men and
submit to their authority,” while the Virgin Mary is perceived as a personification of
purity and virtue.*® There is no elaboration on this opposition in the passage,’’ and it
should be understood within the context of St Gregory’s prayer as a common
reference to biblical motifs.

In §141 Agat‘angetos in an extended metaphor once again speaks of Eve and

explicitly compares her with the Hrip‘simian virgins, whose strong faith enables them

to resist the forces of evil and not to fall into their trap, as did the first woman.*® As

42 Aa §79 ((9[’1 qnp ophlbwl | aknb hniuhlh wnweling bLmJIl dwh Ednin Jmclumph‘ unjli oppliwl ki p aknb wyup
l{nLLll’l llhmﬁf Iil_ll(]l?ﬁ JmC]UlH]]l’l 9[1 ([H]l D[lllﬁmll I’l éllil’l[i bﬁﬂﬁl}limﬁ bLlllJl’l‘l‘lllll'llill'l lllﬁl:éf lTL f]ll_llIlL[if hL
mc]umanpluﬁf liL I][ll?]llinlﬁf lTL mmmmﬁliluﬁf lill’ll’l[i ']lllC}UmIll'l‘ un']ﬁ Dlll'l[illlll l?L éﬁlllﬁl?lnll nlll}LHJ {HJ l’l llIlLLl]:[i
hwlighunf ke fkwGf B ophGmphif dngkl juchwphy»; “For as through the first virgin, Eve, death
entered the world, so through this virgin life will enter the world. As through Eve’s giving birth,
Cain’s curse and sweat and toil and agitation and troubles entered the world; so through the
birth of your Son from the virgin, rest and life and blessings will enter the world.”

431 Cor. 15.21-22: “For since death came through a human being, the resurrection of the
dead has also come through a human being; for as all die in Adam, so all will be made alive
in Christ.”

44 John Chrysostom, PG 54, p. 193: «[MapBévog Nuag ¢¢éBaie Tapadeioou, did TTapbEvou
Cwnyv eUpopev aiwviav» (my translation).

45 For details, see Clark 2009, pp. 168-169. A similar attitude can be found in Aphrahat’s
Demonstrations VI:3: “(Satan) made his incursion on Adam by means of Eve, and in his
childishness Adam was beguiled.” The Syriac Father then continues with examples from the
Old Testament which support his argument and demonstrate how powerful and righteous
men were destroyed through women’s agency.

46 See, for example, Proclus, PG 54, pp. 715-758.

47 See above, n. 42 (Aa §79).

48 |bid., §141: «bulj hppke wkupf wnwfhGhfl qgupnuahg Gkne pelwdingl, np h Swdnlyl undnp Lp dqky b
unppul fphunnuwebpul, wieh swph qukwg qpuquinpb. npyke b gpofonp wby gedl wiypnufup wpupbog, we h
wunn hpwlb dnnwlwgny, dnkw) julqqud juGll §Gnel wnweliny»; “But when the virtuous women saw
the hidden arrows of the enemy, who is accustomed to shoot secretly at the saints who love
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Calzolari mentions, “[1]’importance de la femme vierge [i.e. of Hrip‘simé€] est ici de

»* The metaphor gets even more

transcender la faiblesse de la premicre femme.
complicated in §174, when the virgins offer their prayer to the Lord, for they
announce that they “have dedicated their virginity” to Christ.’’ This alludes to a
common allegory found in patristic literature according to which Christ is referred to

»>I'and the consecrated virgins as “Brides of Christ”.>®

as the “Celibate Bridegroom
Cameron’s characterisation of these allegorical expressions as “a discourse that
worked by metaphor and paradox, and that boldly exploited the very imagery it was
ostensibly denying” evinces the complexity of the debate over virginity and celibacy
in the works of the Fathers, of which Agat‘angelos is well aware.™

Before introducing the main female protagonists of his narrative, Agat‘angetos

also mentions a widow who provides St Gregory with food when he is thrown into the

xor virap (deep pit) as a punishment for refusing to worship Anahit.> It appears as

Christ, they found that the Emperor (had become) a vessel of evil. Just as in the garden he
had used the snake as a vehicle for causing the forgetting of the commandment, entering into
the senseless ear of the first woman...”

49 Calzolari, “Le sang des femmes,” p. 187.

50 Ag §174: «Gdw [Pphumnupb] Gochpbguf qlniuniphebu dkp, qh Giw wowlgkguf quppniphibu dkp, qp Giw
liﬁllllif IIL Lll’l[an ﬁl’ll’llll glllﬁlllllgl?llll llll]llll_lhljf, IIIIE}ITL lllllggl’llf 111111112]’1 l}lllll'lmg qulll’lL]’UlTlllﬁ ﬁn[llll mmuﬁg llllIDl?l’lJ IJL
yuunlunuiug»; “t0 him [Christ] we have dedicated our virginity, to him we have commended
our purity, for him we wait, and his love we await with longing until we stand before his
praiseworthy glory without shame or timidity.”

51 Clark 2008, p. 1.

52 |bid., p. 13. This theme is elaborated by Agat‘angetos in the Teaching in §§439-441.

53 Cameron 1991, p. 175.

54 For a detailed discussion of the nuptial imagery in patristic literature, see Clark 2008, pp. 1-
25, and Cameron 1991, pp. 155-188.

5 Ag §124: «br quyb wiu kpkfunwuwb, np kyke Sphgophnu b pbpghb pubghl ke b op JppughG, Ghe nd6 wypl,
np kp b pbipnhl yugGdhl, hpwiwG wnbkwp yuphwpog” qh wenpl Ghwbwl dh wpopbog gunpoonelel pGlkGng b
Ghpfu b Junp ppuyb. ke owbne Gepulpkeg (hGkp Gw b hpudwGbG Vunndny quyb win np kgbe Gw whg;
“During those thirteen years that Gregory was in the dungeon of the fortress, in the deep pit, a
certain widow who lived in that fortress received a command in a dream to prepare a loaf a
day and to throw it into the deep pit. Thereby he was nourished by God’'s command for the
years he was there...”
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another biblical motif> used by the author with no intention to stress the woman’s
identity, for the widow does not appear in the ensuing narrative. This is additionally
supported by the fact that in Vg she is referred to even more vaguely: “a woman, one

of the inhabitants of the city who lived a pious life.””’

The noteworthy fact is that
Agat‘angetos allocates the task of saving St Gregory to a woman who carries out
God’s command and provides the saint with a loaf of bread throughout the years of
his imprisonment there. It is obvious that without this woman he would not survive
and would not be able to accomplish his mission of evangelisation, but Agat‘angetos

does not focus on her figure, perhaps because her agency is only required at this

episode of the narrative.

2.3 The Hrip‘simian Virgins

As mentioned above,® the representation of Hfip‘simé and her companions contains
virtually all the elements of “la passion épique” with some compelling nuances. The
descriptions of their agency and inner world, as well as of their interaction with other
people indeed abound with religious imagery, symbols, and hagiographic topoi, but
on some occasions Agat‘angetos’s ingenious approach presents events in a different
light, which reveals additional substrata of his narrative. In the ensuing analysis I shall
discuss Agat‘angetos’s approach to the representation of the Hrip‘simian virgins and
attempt to elucidate what role models the author strives to create, to what extent these
role models are gender-related, and what implications his account of the martyrdom

of the virgins might have for his audience within the given historical context.

56 As noted by Thomson (2010, p. 206), this episode is “reminiscent of Elijah and the widow”
(1 Kings 17.8-24).

57 |bid.

58 See the discussion of the genre of Agat‘angetos’s work in the Introduction, 4.2.1.
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The narrative of the acts of Hrip‘simé and her companions commences in
§137 with the introduction of a common topos of the epic passion featuring the
emperor Diocletian who is looking for a wife that will “please his eye”.”” The
emperor’s men arrive in Rome at a convent of nuns led by Gayiang, and enter it by
force. They find Gayiané’s protégée Hrip‘simé, “who was descended from pious and
royal lineage”,*’ and being “amazed and charmed at her wonderful appearance”, they
make a painting and send it to Diocletian.’ When it is shown to the emperor, he goes
“mad with licentious desire” and immediately orders to make arrangements for the
wedding.*

The details of the quest for a bride as well as subsequent description of Trdat
falling in love with Hfip‘sim€ are deployed by the author to reveal the perspective of
impious pagan rulers who give primacy to woman’s physical attractiveness over her
spiritual qualities. It is additionally stressed in Diocletian’s edict to Trdat, in which
the emperor once again describes Hfip‘simé as “a young and beautiful girl”® and

suggests that Trdat keep her for himself should her beauty delight him.** In the

59 Aa §137: «uljfiwhwfing [uing puquinph6».

60 |bid., §138: «h qunkpug mpnuil juunnwsuywen ki h puqulu; wnhik». Another reference to her
royal background is found in §167: «8hckw, npybul pd [Znphupdk], qh pngbp (fip qiESmuyumpe
cfbquenf nuljpwlnn qupnnb fn hwypkGh, qdhpwlbug puquinpmpkwlG...»; “Remember, my child
[Hrip‘simé€], that you have left and abandoned the honour and the splendour of the golden
throne of your fathers and the royal purple.”

61 |bid., §139: «b. hppke kWG hwupG' prGopbwdp dnkw; b unpp Qugbwhe wnwfhGhugl, wnkubwg
ql]{m]lllhcllllllqlﬁl’lﬁ ZIll’lll’lLll’llﬂ:, qmplimghml U}Ul'llllglillll E[il’l, llflllﬁél?llllml?l_ll’ll.]ﬁ ll’lhlllll‘ Il ﬁlllll[lllllqmﬁl’ljﬁ Il lnlll]Uullllllll[i
jophlGkhG, Eu wn puquinpl hwumguGkh6»; “When they arrived, they entered by force into the holy
dwelling of these virtuous women; and seeing the modest beauty of Rhipsime, they were
amazed and charmed at her wonderful appearance. They painted her likeness on their tablets
and brought it to the emperor.”

62 |bid., §140: «bi hppke knbu puquinpl qqlquuyubs Juykysnphil yqunlkpulkpy Gupugphb Zehhopdkog,
linlkqﬁllll_llllﬁ glllﬁllﬂlphlllljp l.llIll]lHl’llllg ql]l’l}ul]llll, ql’l lllﬁl.llllpq glllﬁlll’llpllLﬁ l]l’llilll[lnll’dl]lllﬁﬁ linlnll?lklllﬁ Llll’ll'll]{tl’l, (}UlLi
anl:ull anul]uanl:mﬁ hmpumﬁhmg‘ ﬁhulnll mulqﬁum]mL ll'lHLIUIIIJ[l anplu]uan]lLﬁu hm[mmﬁl:mgﬁ llmmmphl»; “Now
when the emperor saw the graceful beauty of Rhipsime’s portrait, he went mad with licentious
desire. The unbridled passion of his raving folly urged him to set a time for the marriage, and
he was anxious rapidly to celebrate the joyful wedding.”

63 Ibid., §155: «ophnpy dh hnju b qlnkghl».

64 |b|d, §156 «pl: llmﬁn] pnlhugll fl:q ml:ulll th]nJ ﬁnpm».
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subsequent narrative we are informed that the Armenian king “had not yet seen her,
but planned to take her to wife because of what they had told him about her wonderful
beauty”.®” Furthermore, in §164 the nuns are explicitly under the scrutiny of the male
gaze,® for the rumours of their beauty have attracted men of all social groups to come
and stare at them. To this impudent heathen, and invariably male viewpoint
Agat‘angetos opposes his authorial perspective which unequivocally stresses the
spiritual superior qualities of Hrip‘simé and her companions, albeit preserving a
reference to their attractive physical appearance. He describes them as “sober, modest,
and pure women of the Christian faith”®” possessing “modest beauty”,®® and, in
particular Hrip‘simé, as becoming renowned for her “chastity and wonderful

beauty”.® Agat‘angetos’s ideal of a female subject appears to be modelled in

accordance with the depiction of praiseworthy heroines of the Apocryphal or

65 |bid., §166: «fuwliqh skv kp wkubuw) qhw' pnphkgue GhG wnbl qGuw, Jwub wybnphl np yundkghGl qGdwbk
Juul Juyk smpkwl qknny Gopw». It should be noted that the text also contains a reference to Trdat
being married to ASxén (§765), and his wish to marry Hrip‘'simé may pose two questions
which, however, can be both answered positively: is this an indication that polygyny was still
practised in Armenia, or is this some evidence that the text is a collection of various
traditions? In §173 there is another reference to the idea of Hrip‘'simé marrying Trdat, with an
additional remark that she will be hailed as queen by the nobility: «fwpwpupff b JksSwdksf
lellqlllﬁLIlJ[i, 11]1 hllhml I:l'lﬁ Cfllll}ll]lf‘ ulmmlu lllllﬁhl ﬁljlll lTL lTlll?ml Eﬁl} ﬁlilll Jm]lfnlﬁl’lll. qll mmquﬁ ([[illl llﬁnll’bl?ulﬁ
puquinphl Sppunwy ke Zuyng whlhinpku6y; “princes and nobles who had come to pay homage
and honour her and escort her to court, in order to marry her to king Trdat and make her
queen of Armenia.” For a full discussion of polygyny in early Christian Armenia, see Chapter
V,4.1.

66 Ag §164: «bul; kpwbiky hfG ... qkpbun pipbwbg wunbw)' wilkwy gGkhG jkplhp, judopny |jnkwgl nkungug,
np dngnfkw 6 EpG p wkuwblyp»; “But the blessed ones ... covering their faces ... fell to the ground
in shame at the impudent sightseers who had gathered to stare.”

67 |bid., §138: «qquumnmgkuju, yuplkenulwby, vppuiunng jubuju fphuanuwlol hooonngy.

68 |bid., §139: «quuplkcnuqlinb».

69 Ib'd, §162: «hmdmeﬁ l’lllkmllhml ullll[llll:Cll’lHLl’Dleﬁ qlll[illlqlllﬁ ql:l]l:ql{anl:luﬁﬁ Zn]ll}llllldkmj l’l lil:g lllllqlilllliplllu
hpugupuljugh (hGEpy; “the report of the chastity and wonderful beauty of Rhipsimé became
known to the public.”
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Deuterocanonical literature.’” It also coincides with the Zoroastrian idealised image of
a woman, which is found in the description and perception of the goddess Anahit.”’
The conflict between the nuns and the emperor is further elaborated in biblical
terms and presented as a struggle between the Christianity of “the virtuous women”
and the enemy whose “vessel of evil” the emperor has become:’* Diocletian is the
personification of evil,” described as “lawless”,”* “impure” and “impious”.” Because
of his impurity,’® the almighty emperor, who worships “images of futile corpses, vain
gods of gold and silver, wood, stone and bronze”,”” is doomed to concede defeat to
the virgins, who have “illumined their souls in angelic form by the virtue of their

conduct”.”® Not only is this a transgression of gender roles, when “fragile” women

70 See NRSV, p. 1548.

71 See Trdat’s invocation of the goddess in Aa §53 (see also above Chapter I, 4.2), as well as
Yasht 5, where Anahit’s spiritual and physical beauty is extolled: “She [Anahit] said no to the
evil gods and took Ahura Mazda as her guide ... Beautiful, indeed, were her arms, white and
thicker than the thighs of a horse. Two beautiful armlets | clasped around her delicate arms”
(Skjeerva 2011, pp. 59-60).

2 Aa §141 ((I"ul] kppbe whkuhb wnwfhbhfh qqupuwéhq Ghwnu pelwdingl, np b dSwénill unynp kp dqky |
umppul fphumnuwubpel, winl swph qubwp qpuquenp6y; “But when the virtuous women saw the
hidden arrows of the enemy, who is accustomed to shoot secretly at the saints who love
Christ, they found that the emperor [had become] a vessel of evil.”

73 Cf. Delehaye 1921, p. 240.

74 Aa §141: «uliopkhi».

75 |bid., §143: «uyhys b whopki». It is noteworthy that King Trdat, who persecutes Hrip‘simé and
her companions and eventually brings their death, does not receive such criticism. For him
the anti-Zoroastrian metamorphosis is reserved, which is even more effective, as it strikes at
the heart of the image of the King-Hero (see Garsoian 1982, pp. 153-164).

76 As Calzolari (2011, pp. 183-184) mentions, “l'association entre paganisme et impureté
constitue un lieu commun de la littérature chrétienne; il convient néanmoins de remarquer
que dans I'ceuvre d’Agathange, dont le théme central est I'affirmation du christianisme sur le
paganisme en Arménie au IVe siécle, cette association assume une valeur apologétique et
contribue a dénigrer l'ancienne religion pour montrer la supériorité de la nouvelle ...
I'opposition entre pureté (chrétienne) et impureté (paienne) se trouve renforcée par l'idée que
la défense extréme de la pureté, jusqu’a la mort, de la part des vierges est une défense de la
foi chrétienne elle-méme.”

7 Aa §142: «wuwqubk; kphhp nipniwlwbug dkokjnnmg, nulbghl b wpdwpknkG, hwynbgbG ke fupkgbG
ynldwgnpd quulkpug ghgh ubnnkug».

78 |bid., §149: «quhiahlu hipbwby hpkemwlulub gnuwppuljw jupgof |nuuminpbug Jupnigh funtphudpf».
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disobey a “strong” male subject,” but also it is a transgression of the social order,
when an autocrat and his country’s state religion are humbled by an “erring sect”.*

Under the leadership of Gayiané and accompanied by the divine presence, to
whom they incessantly address their prayers, the nuns flee to Armenia.®' The
Armenian text omits all the details of their long trip from Rome to Armenia®* and
continues at the point when the virgins arrive in ValarSapat, which happens to be the
city of residence of the Armenian royal family. They take shelter in the vat-stores®
just outside the city, until their hiding place is discovered.

At this stage, Agat‘angetos comments that “the truth and virtue of martyrs”™*
should be revealed to the world. I believe that the association of the virgins with ‘truth’
is deliberate, for it must have had profound implications for his audience, both
Christian and Zoroastrian. In patristic literature dAnOsio was, inter alia, related to
various manifestations of the divine will, and it could even refer to a “divine
person”. * Similarly, in ancient Indo-Iranian tradition, as well as later in

Zoroastrianism, Mitra/Mithra (Arm. ‘Mihr’) — a powerful deity in pre-Christian

religion of Armenia — was considered to be the protector of an important moral

79 For a discussion of gender stereotypes reflected in hagiographic texts, see Marjanen 2009,
pp. 232-237.

80 Aa §153: Diocletian’s characterisation of the Christians is «h dnjup wqulingku fphunnblhg».

81 |bid., §§143-149.

82 M. Thierry and Bernard Outtier (1990, pp. 695-733) have translated into French and have
provided an interesting analysis of a text that elaborates on this trip, but as they note, it is
obviously a ninth-tenth-century text. There is a brief reference to their trip in Vg (Thomson
2010, p. 223), which, however, does not contain any useful information about the female
characters of the work.

83 On the symbolic meaning of the ‘vat-stores’, see Chapter I, 2.2.

84 Ag §159 «U‘Jl ns Imh I:p ujupn pmq}hl ﬁcdmpuunphmﬁﬁ [ llllm']bgﬁ mnmf[’lﬁanhmﬁ, 8 ny |niunj ﬁpmql’l Eﬁq
qulLlllﬁmL élllél.]lil, l?L H} Il ﬁl?]lfIlJ LllrlHLII[llllg l{lllplil}plllgﬁ lllﬁh]lIILIlJp lllﬁhl. mJl Il llhplllJ lllCllllllﬁllll{lllgﬁ Hlllllllg
qllllll}lll[llilng, I_TL HllllLIlllf Elllllqllllllllﬁﬂf ql’lLl’[E qm]nm]lumLpl:mﬁ mﬁnLanphmﬁ, C[llll’lI}lll[lIlLl’dI]lllﬁ hlllLlllll'll'lgﬁ‘ L]lllnlillll
quuyuli hudwyguysuny; “It was not right for the truth and virtue of the martyrs to remain hidden,
nor for the light of [their] lamp to be hidden under a bushel of remain invisible under the
shadow of a chair; but on the candlesticks ornamented with gold and with golden torches one
should kindle the glorious light, the oil of sweet plenty of the righteous faith.”

85 APGL, pp. 70-72.



48 | CHAPTER II

99 ¢

principle Fta/asa (OP. arta), which represented the “cosmic order,” “moral order or
‘truth’,” though, as Boyce mentions, it “cannot be precisely rendered by any single
word in another tongue”.®® Russell connects this term to Armenian ardarut‘iwn
(justice, righteousness),"’ and by examples demonstrates its significance as a concept
for the Armenian people.® This shows that Agat‘angelos, once again, wishes to
elevate the virgins to an outstanding position in the eyes and minds of his audience.
As soon as Trdat’s plans to marry her are revealed, Hrip‘sime utters a fervent
prayer which continues even when she is taken to the royal palace by force and shut
in a chamber. She beseeches God to deliver her from this ordeal and let her leave the
world in purity.* Here, too, Agat‘angetos follows the literary conventions of the
genre. What is noteworthy about it is that he mentions several female characters from
the Old Testament — Sarah (Arm. Sara), Rebecca (Arm. Erep‘ika), Susanna (Arm.
Sugan),” Jael (Arm. Yayel) and Deborah (Arm. Debovra),” a strategy, as Clark has

highlighted, used by the Church Fathers, too.”” It does not seem accidental that the

author has chosen them among so many biblical female figures. For the Christian

86 HZ I, p. 27.

87 Russell 1987, p. 660.

88 For instance, Russell highlights the fact that there are “a number of theophoric names with
arta- in Armenian” which “suggests that Armenians were acquainted with Iranian Asa” (ibid., p.
659).

89 Ag §§169-172 and 178 -179.

9 The story of her salvation with the help of Daniel (Dan. 13:1-64) was obviously well-known
in Armenia through the translation of the Septuagint or Theodotion, and Susan was a popular
name amongst Armenians, although it might have been due to sparapet Vardan
Mamikonean’s daughter Susanik, the story of whose martyrdom was preserved in Georgian
and Armenian sources (see, e.g., Muradyan 1996, p. 18).

91 In Greek Vo the name of Esther also appears, whereas in Arabic Va Deborah is replaced
by Rebecca (Thomson 2010, p. 246).

92 Clark 1994, p. 172. See, for instance, Aphrahat, Demonstrations XIV:11, where Deborah,
Jael, and Rebecca are mentioned; similarly, John Chrysostom refers to Sarah, Rebecca,
Rachel, Deborah, and Anna (/n Epistulam ad Ephesios, Hom. 13.4, PG 62, 99). Moreover, in
Syriac homiletic and hymnographic literature (ca 4t—7t centuries) biblical women, including
the Virgin Mary, were granted voice which they often lacked in the Bible: the words attributed
to them were usually sung by women’s choir during the liturgy (Harvey 2001, pp. 108-109;
see also Harvey 2005) and were “employed to demonstrate right teaching, intelligent
reflection, autonomy, agency, and free will” (Harvey 2001, p. 124).



WOMEN IN THE CONVERSION NARRATIVE | 49

audience the mention of these women would evoke associations with the qualities
they symbolise and the roles they play in the biblical stories. Thus, reference to Sarah
alludes to her beauty which attracts the Pharaoh of Egypt” and Abimelech, King of
Gerar,”* but she is eventually saved by God’s will “from the stain of shameful outrage
and death”;” Agat‘angelos’s mention of Rebecca refers to the same context in which
Sarah appears — her beauty could have become an incentive for the Philistines to kill
her husband Isaac;”® Susanna represents “a very beautiful woman and one who feared
the Lord”;”’ Jael is a strong woman who destroys a tyrant;”® Deborah is the only
female judge of the Old Testament, a prophetess, whose prowess gains the Israelites
victory over the Canaanites.”” The features that these women have in common are
their beauty, chastity, fear of God, determination, and strong will. In addition, they are
all representatives of the higher social stratum, with whom women in the audience
could easily identify.

The episode that follows is one of the most revealing ones in the History: it
deviates from the conventions of the genre of the epic passion even though some of its
elements are still present. It features a powerful pagan ruler renowned for his physical
strength and brave deeds,'® who is overpowered by a fragile Christian virgin in a full-

contact physical confrontation.

93 Gen. 12:10-20.

94 Gen. 20.

95 Aa §170: «juiopn) Gwpwnublug wyydnipkll dwhnt wypkgnighp quyulphl fn qUunw». In addition, in the
New Testament Sarah is presented as an example of a faithful wife (1 Pt. 3:6), but
Agat‘angetos does not refer to it.

% Gen. 26:6-11.

97 Sus. 2. «gkgkghl jnjd" kplhiqus h Skunbk», Dan. 13:2.

98 Judg. 4:17-22.

9 Judg. 4:1-24.

100 |t is repeated several times by Agat‘angetos: see §§42-45, 123 and 202.
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When the king entered, he seized her in order to work his lustful desires. But she,
strengthened by the holy Spirit, struggled like a beast and fought like a man. They
fought from the third hour until the tenth, and she vanquished the king who was
renowned for his incredible strength. [...] So he, who was so famous in every respect,
now was vanquished and worsted by a single girl through the will and power of

Christ.'"!

This is an allegorical representation of the fight between Hrip‘simé’s
Christianity and the paganism of Trdat. Trdat is symbolically castrated, stripped off
his masculinity, deprived of indispensible attributes of a pagan monarch — great
valour, divinely bestowed strength,' and royal diadem. His ignominious defeat
humbles and fills him with deep shame: “she struck him, beat him off, and overcame
him; she wore the king out, weakened him and felled him. She stripped the king
naked of his clothes; she tore his robes and threw away his royal diadem, leaving him

covered with shame.”'®

Hitip‘sim&’s victory should be perceived as a transgression of
gender norms, which, however, is achieved through a divine (masculine) intervention
and empowerment repeatedly stressed by Agat‘angetos.'® Her agency becomes a tool
for the author to demonstrate that everything associated with paganism is doomed to
be destroyed by the only true God.

While in the earlier account Agat‘angetos focuses on the spiritual supremacy
of Christian believers, this episode foregrounds the bodily strength that springs from

faith. The descriptive adjectives are substituted by verbs of action and the use of

asyndeton in §191 creates a more vivid image of violent confrontation. The royal

101 Ag §181 «U.pq‘ ﬁml:ml pmqunpﬁ‘ annﬁ hmpl]m[ﬂ:]n qﬁdmﬁl:ﬁ, hmuuupl:l qllmdu gmﬁl]anhmﬁﬁ: ]"ul] (im
qopmql:ml lllﬁtp I’l ZHqLHJE ll]lpl’lJ. qluqluﬁmpmp Ilqnlll?ﬂll, llll'l[illllllllll lilllllmﬁé]:]l. I’l]l]llil Jhllh{ dmLiIng lll.ll_llillll
lilllllmﬁ}l?l li]lﬁ}hl I’l mmuﬁ C}lllli[i‘ ll]lll[lll’lhllll ll’lﬁ]:]] qpmqunpﬁ l’lllll quﬁ, H]l lll[i}lﬁlll]ll’l[i }lﬂllilllllliﬂll HLdHl]. lTL Il]l
wyliybu hnywhbuy Epowdbbuylh’ wpy jugehull dhnok wwpnbw) Junpupwluyp Gudof ki qopniplwidpl
Pphunnupy.

102 For the discussion of these qualities in the Iranian cultural milieu, see Garsoian 1982, pp.
156-159, as well as below Chapter Vi, 2.

103 Ag §191 «hmpl:ml llmﬁl:ml ulmpmlzml, lllllumullllll]ll?l.l lllnﬁl:lnll qpluqunpﬁ‘ 1ihllllhml Eﬁlﬂ:ﬁnnl: Ulzpll
LlHI]Ilu]I]Lll’l I]LLl Il }lmﬁl}l}lléllq qplllqlllln]lﬁ lllllgnlglllﬁ]:]l, l?L qu]ulmﬂnLﬁmﬁﬁ ulmumlnl:ml IIL qﬁClll[i [Dlllq]lﬁ gllnlhllll
l{m]nu]ml:ml‘ mdopmlbg punnyp». See also §202

104 |bid., §§181, 191 and 202.
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chamber transforms into a ring'® for Hrip‘sim&, where she fights “like a man” to
preserve her purity. This simile is based on the assumption that strength is a male
prerogative, but a woman empowered by the Holy Spirit can be even stronger.'°® Thus,
the unity of spiritual and physical power, which characterises a true Christian, is
extolled in this episode. In the fight against anawrén religion, gender distinctions are
blurred and a new kind of identity — a Christian identity acquired through baptism —
comes forward.'"” Interestingly, this representation is again on a par with the
Zoroastrian understanding of gender unity in the fight against the evil spirits.'”®
Hrip‘simé is the winner of this battle, for she emerges victoriously from
Trdat’s chamber and rushes to her friends. What follows is typical of the conventions
of the genre: she is caught, stripped off her clothes and brutally tortured to death.
Many friends and supporters of Hrip‘simé, men and women, follow her in her
martyrdom,'” and among them is the abbess Gayiang, about whom several words
should be said. She is the only nun besides Hrip‘simé&, whose name is preserved in the
History and to whom voice is granted by Agat‘angelos. She is a motherly figure who
accompanies Hrip‘simé and encourages her to remain truthful to her faith and to
endure all the pain in God’s name, and she eventually dies as a martyr after being

subjected to torture.''’ Similar figures are also found in other hagiographic traditions,

105 |t is a common topos in martyrdom literature to present female martyrs as athletes,
gladiators, or warriors fighting in the arena. See, e.g., Marjanen 2009, pp. 238-242, and
Giulea 2006, p. 163.

106 For the “masculinisation” of virtuous Christian women as a common literary topos, see
Marjanen 2009.

107 Cf. Gal. 3:28: “There is no longer Jew or Greek, there is no longer slave or free, there is no
longer male and female; for all of you are one in Christ Jesus”; «n's Zpkh, b n's hkpwlinup. n's
61unmJ]1, lo nlé mqmmb. n'} manIl, lu nlz l’lqll. qll wilkhEfkwb anf Lil'l Ef ]1 ‘P‘p]luumu e}mnul».

108 See our discussion in Chapter I, 4.1.

109 Ag §§199-201 and 207.

110 |bid., §§138, 143, 149, 167, 175, 182-183, 185-190, and 204-210.
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but Gayiang cannot be identified with any known prototype.''' Her role in the
narrative is different from that of other nuns, for she is named and thus offers the
author an opportunity to introduce an ‘authentic’ dialogue between Gayiané and
Hrip‘simé. I am inclined to believe that, as in the case of Hrip‘simé&, her name was
preserved in oral tradition and was familiar to Agat‘angetos’s audience.''

Through the subsequent acts, the sermons and the Teaching of St Gregory
Agat‘angetos, amongst other things, attempts to provide a symbolic interpretation of
the virgins’ martyrdom and to explain their role in the conversion of the country. As
noted by Calzolari, after death the virginal bodies of Hrip‘simé& and her companions
are perceived as “réceptacle privilégié du divin,” for they remain incorruptible after
nine days of abandonment in the wild,'” which can be nothing else but “une
manifestation ultérieure du contact avec le divin dont elles bénéficient”.''* The
virgins are praised for the firmness of their faith and character,'’” which they evince
when God dispatches “his beloved martyrs” on this mission to Armenia.''® Thus, they
become the source of new life and intercessors between God and the Armenians.'"”’

These characterisations of the virgins and their fundamental role in Armenia’s

Christianisation are several times repeated in the Teaching. The martyred nuns are

1 Such a motherly figure is, for instance, the deaconess Bryene in the Syriac story of
martyrdom of St Febronia (Brock and Ashbrook Harvey 2008, §§512-650). Albeit under
different circumstances, like Gayiané, Bryene urges the nuns of her convent to “stand up and
resist” the enemy and “die for the sake of him who died for us in order that we may live with
him” (§539). Bryene also advises her protégée, Febronia, to accept death rather than to
succumb (§569), and like Hrip‘simé&, Febronia chooses to “manifest a man’s valiant conviction”
(§570) and die. The similarities end here, for Bryene was not martyred but “lived for a further
two years after the dedication of the blessed woman’s [Febronia’s] shrine. Having arranged
everything, she then fell asleep in peace” (§649).

112 Cf. Pogossian 2003, pp. 360-361.

13 Ag §223.

114 Calzolari 2011b, p. 184.

115 Aa §230.

116 |bid., §237: «qhip Jluwyub upphypu».

117 |bid., §§237 and 241.
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9118

alluded to as “Christian cups,” "~ and should the Armenians drink from them, they

will “burn away” their sins, their souls will be filled with the joy of purification,'"”
and they will “become witnesses of the truth of these preachers”.'*’ The virgins are
praised for the renunciation of worldly pleasures,'*' and their bodies and bones
become “temples of God”'** and “dwelling places of his majesty”.'” Only “by
intercession of their prayers” can the Armenian people approach God.'** St Gregory
calls them “these apostles of yours”,'*> which, as Calzolari writes, implies that “les
vierges romaines étaient bien charges d’une mission, dont le champ a été choisi par
Dieu lui-méme”."*® This elevates Hfip‘simé and her companions to an eminent
position and allows them to assume authority as luminaries of the Church.

The overall representation of the Hrip‘simian virgins is summarised by St
Gregory in his final exhortation. In his address to the Armenian people he declares
that the martyred virgins are to become “a strong fortress and mighty tower”, as well
as “protectors by intercession”, because “[t]hey were valiant in the shedding of blood,
so that by their martyrdom they might bring you to God. They brought you profit and

showed the victorious power of their heroic struggle”.'”” The choice of words by the

118 By “Christian cups” St Gregory refers to the “cup of life” («pwdulji §Eiquinpkut»), which he
mentions in the previous paragraph (ibid., §540).

119 |bid., §541: «Uhw bkpkunil ki kopl pudwlf fphunnubwlf np kGG wwomk; qakq. ... Upg' bpk Ludkught
uhpn] pdykp qpudull bpwbnpkul, ap juhuduyl podke abp pplug’ wypbugh qilqe alp b qubuglh b
phnpkugk quidhbu akp jmpupnphii»; “Behold the thirty-seven Christian cups who came to serve
you. ... So if you desire with love to drink the cup of blessedness, which has sprung forth
among you unexpectedly, it will bum away your sins and clean and purify your souls for joy.”
120 |bid., §544: « kpnuf Jluyf Gedwpnnipbwbb fupnqug».

121 |bid., §§563 and 599.

122 |bid., §564 «]"ul] dwpdpbf Gngw ke nuljkpf Gngu U\uanan wwhwpf Eb b dhop dkpnud».

123 |bid., §598: «opbiwbf Tksniphwb Gnpu.

124 Ibid., §564 «qh ns wyy prpf Guphgkf gof qU,uanmé nhy akq hwemkgngubl) b dkpdkhuw) wn Uunnims'
hpl: ns pm]nh]uuunqal:mlip mr[upbg ﬁngm».

125 |bid., §572: «akpng wnuflkngu».

126 Calzolari 2011b, p. 188.

127 Aa §72O «bL Yhuyfu wyu (hhhghlt akq nynpinipbwdp Gnpw phpy winp kv wenmwpuly hqop wipmpkwb b
lll]]lllll]lllgllLf pmph}umlanhmﬁp, ]’ll?l’[lilllli[l llllll?lllﬁﬁ flllglllglillllf, ﬁm}lmmml{anl}mﬁpﬁ Illllkmﬁg qdl?q llll’llillll wn
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author in this part is noteworthy. Agat‘angetos uses the word & ‘ajac ‘ealk’ with the
root k ‘aj, which was considered to be an adjective that characterised male rulers and
warriors of great valour, although occasionally it was also applied to describe

128

champions of Christ. © Furthermore, the words and expressions such as “fortress”,

% ¢ 2% ¢

“tower”, “protector”, “valiant in the shedding of blood” and “victorious power of their
heroic struggle” create a vivid image of warfare, which, given the historical context,
could be an allusion to the Armenian uprising against the religious oppression of the
Persians, the memory of which must still have been fresh in the minds of the audience
within a decade after the events. The virgins fought valiantly and died while
protecting their faith against the heathens, as the Armenians led by the sparapet
Vardan Mamikonean did on the plain of Avarayr.

The burial of Hrip‘simé and her companions followed by the construction of
chapels on their tombs symbolise the establishment of the Armenian Church.'*” Thus,
as Calzolari notes, the bodies of the holy virgins literally become the temple of God
and “la seule garantie” for the Armenians to approach God."*° This is the place, to use

Peter Brown’s words, “where the contrasted poles of Heaven and Earth met”,*' and

they met because holy women were laid to rest here.

2.4 The Teaching
This section examines other references to female characters that feature in the
Teaching, which constitutes a large part of Agat‘angetos’s History. As mentioned

earlier, it is written in the genre of catechetical instruction, and its narration is

U\lll_llIlLlllb liulangmﬁl’lgl:ﬁ, lll’l Cm}lhml{ ([éll?q‘ ql’ll[llilllﬁg ﬁllll’llllmllll.]llLl’dI]lllﬁﬁ lim]lmllﬁ qlllql'lﬁ élhq qullI]le’l
qumLp]lLﬁﬁ».

128 See EH, pp. 534-535, and below Chapter VI, 2.2.

129 Ag §§757-771.

130 Calzolari 2011b, pp. 184-185.

131 Brown 1981, p. 3.
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conspicuously male-centred. St Gregory presents and interprets the most important
concepts of the Christian faith by referring to prominent male figures of the Old and
New Testaments. Amongst female figures only the Virgin Mary is mentioned several
times, whereas others are only invoked as examples of righteousness (Tabitha,'*?
Miriam'??), or unrighteousness (Sapphira'**).

There is no direct reference to female inferiority in this influential piece and
one of the utterances even puts women on the same scale with men. While presenting
the birth of mankind,"*> Adam appears not only as the first human being, but he also
shares the responsibility for the fall with Eve,"*® for he “had freedom and free will and

wisdom from God”."*’

Eve is not mentioned by name and her being created after
Adam from his rib is stressed: “This bone now is from my bone, and this flesh from
my flesh; she will be called woman, because she was taken from her husband.”"*® In
§347 and §350, nevertheless, again only Adam is recalled in relation to the first sin,

P91t contradicts Agat‘angelos’s

and there is no reference to Eve’s being seduced first.
words in §141, where the “enemy” enters “into the senseless ear of the first woman,”

and, as mentioned earlier, it challenges the common discourse of the patristic

literature which justifies the inferior position of women in society by their role in the

132 Ag §5009.

133 |bid., §545.

134 |bid., §509.

135 |bid., §§263-274.

136 |bid., §§279-281. Cf. Etisé, pp. 85-86 [31-32], in which the fall is ascribed to the “man” or
“person” (uhak) in general and no gender distinction is made.

137 Aa §279: «nilikp wquumiphil Ui b whaGhcpuwl juie b pfwonnphl jlonnsny». On Adam’s free
will in fifth-century texts, see Stone 2013, pp. 19-21. Eznik (Book I, XV:57-66), too, stresses
the importance of free will and refuses to accept that evil is in the nature of human beings.

138 Ag §275: «Uju wydd nulp jnuljkpug hing ke dwpdhG b dwpiGng pddk. ww Ynskugh GhG, qp junGlk popdk
wnuw.

139 A similar approach is adopted by Paul in Rom. 5:12-14: “Therefore, just as sin came into
the world through one man, and death came through sin, and so death spread to all because
all have sinned — sin was indeed in the world before the law, but sin is not reckoned when
there is no law. Yet death exercised dominion from Adam to Moses, even over those whose
sins were not like the transgression of Adam, who is a type of the one who was to come.”
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fall. Interestingly, a similar shift of focus from Eve’s being seduced first to Adam’s

140 the

defiance of the Lord’s commandment, is found in Aphrahat’s Demonstrations,
content of which must have been known to Agat‘angetos.'*!

In his History EhsE, too, avoids highlighting Eve’s being seduced first: he
writes that the fallen angel “proffered an unrealizable hope to the untested,
inexperienced, and newly created man, as to a child, turning his mind upwards so that
by eating of the fruit of the tree ... he might become god.”'*

The Virgin Mary appears on several occasions in §§364—-395. As in the works
of the Greek Fathers,'* the emphasis is on her virginal state and the virginal
conception, which overcame the original sin of humankind and gave human flesh to
Jesus Christ. She became the recipient of divine grace and “conceived by the Holy
Spirit the son of God in her chaste and pure womb in a manner that passes

comprehension.”'**

The Holy Virgin then passed this grace onto all women and
opened the gates of salvation in front of them, for, as Agat‘angetos informs his

audience, “women also were blessed on account of the virgin birth which was from

140 Aphrahat, 1X:14: “The earthly nature of Adam was from the earth. His Lord set for him the
commandment to keep, so that when he should keep that which was commanded, his Lord
would bring him to an elevated nature. But because he wished to take for himself an elevated
status, which was not from his nature, the Lord turned him to the former nature of
humiliation”; XIV:37: “But the transgression of the law is found with Adam. From the first day
and also until eternity he is transgressing law.” See also, Jarkins 2008, pp. 35-43.

141 For the Syriac influence on the Teaching, see Thomson 2001, p. 49.

142 F4i$é, p. 89 [37]: «Nih h hpkomuwljug yubdwhpgh qhgkh wnwdpulkog ke pug ghugbu jkplGhg, b b dkp
mc]umpllu l?llull‘ ullllll’ll’lll pmﬁluf hL unru lUI]l.lu’lLimLi]l qlllﬁll’lﬁlill’l l]H‘]Ll[i 111111112]1 l'l,ﬁl:ll‘ Ilplllil U’ll’lﬂlJ lilll[illlllﬁ‘ lllﬁlllllllél
hL lll[illl’l[ll’d ﬁn]llll]’al:f Limpr}n]ﬁ, Il llhll hlllJIIgHLglllﬁl]lllll C[lillmll ﬁl’ll’llll, Ilehlnll l’l ull.llI]IlJ éllllln.][i, qll ll’lqll
wunnimd.

143 Cf. Agat‘angetos 2001, pp. 41-49.

144 Aa §392 «bL Jlllllgl?llll lll{]ﬁnll’llilnlil Il ZHqLHJﬁ l.ll’l]lIlJ cﬁnphmqum llﬂLllllﬁ Jlll[illllllllﬁg Jmﬁmu]lll[llllﬁ m]lqlllﬁl}ll[i
qnpghl Vwnnidng' whhwuwlul guydwbuw». A parallel passage is found in John Chrysostom (PG 57,
p. 42): «Kai g 10 Mvelpa eipydaato 1o0To €K TTapBEévou; Ei yap 1Ag @Uaswg épyaldopévng
aduvatov £punvedoal TAG dlaTTAATEwg TOV TpOTTOV, TG ToU lMveupartog Baupatoupyolvrog
duvnoopeba TalTa eimeivy; “But how was it that the Spirit wrought this of a virgin?’ For if,
when nature is at work, it is impossible to explain the manner of the formation; how, when the
Spirit is working miracles, shall we be able to express these?” (John Chrysostom 1994, p. 22).
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among them”.'” In contrast to the Hfip‘simian virgins, she is presented not as an

. . . 146 4+ - .
active agent of these processes, but as an idealised, speechless, * divine instrument

for the successful accomplishment of the prophecy about the advent of God’s son.

2.5 Xosroviduxt and ASxén
Along with the holy virgins who came to Armenia from a foreign land, Agat‘angetos
presents and extols local women with whom the members of his audience could
clearly identify. Not a secondary role in this is played by the fact that, like Hfip‘simé,
these women are of royal lineage: Asxén is king Trdat’s wife, and Xosroviduxt is his
sister. For the noble women in the audience these characters were more appropriate
role models than the Hrip‘simian virgins, for they are presented as earthly Armenian
women not bound to Christ by the oath of virginity. The zeal by which Agat‘angetos
describes their participation in the events that transformed the country and its people
betrays his intention to provide a more tangible point of reference for emulation.
Xosroviduxt is the second female character after Hfip‘simé with whom God
communicates. She receives the divine message in her dream and urges people to go
to ArtaSat and fetch St Gregory, for he is the only person who can cure king Trdat and
his court from divinely inflicted insanity and sufferings.'*’ Not many things can be
inferred about the king’s sister from Agat‘angetos’s narrative besides the fact that the
author wishes to highlight her presence by the side of her brother and her participation

in various acts of piety. In the Aa Xosroviduxt is merely presented as “the king’s

145 Ag §684: «ke lwhuyf ophfkgub Juul hoiuwGpG 8GGgkwG6 np | GngwGkG». Cf. Aphrahat VI:6:
“Henceforth, at the advent of the Child of the blessed Mary, the thorns are uprooted, the
sweat is removed, the fig-tree is cursed, the dust is made into salt, the curse has been affixed
to the cross, the sharp sword (blade) has been removed from before the tree of life, (and the
Tree) has been given as food to the faithful.”

146 Cf. above n. 92.

147 Aa §§213-214.
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sister”,'*® whereas in the Vg we are additionally informed that she “lived a pious

life”,"*" but the latter could be a retrospective appraisal of the princess. We further
observe her determination to convince people that St Gregory is still alive, even
though they first laugh at her suggestion.'*

After this episode Asx&n and Xosroviduxt appear side by side in the rest of the
narrative. They are among the representatives of the noble families who accompany
Trdat and St Gregory in their mission of the country’s illumination, and obediently
carry out the saint’s commands. Thus, along with other noble women they bring
expensive clothes and jewellery in order to decorate the bodies of the martyred virgins

before their burial.’!

Afterwards, with the king, they prepare the resting-places for
the martyred saints by digging their graves and removing the earth."”*In a short
passage (§766) Agat‘angelos mentions ASxén and Xosroviduxt’s names two times,
thus emphasising their participation in the communal repentance act by which
homage was paid to Hrip‘sime and her companions.

In general, all the references to the queen and the princess reveal
Agat‘angetos’s genuine willingness to underscore the importance of these royal

women in the Christianisation of the country, and present them as commendable

female figures who should serve as role models for Armenian women.

2.6 The Dissemination of Agat‘angelos’s History
Agat‘angetos’s oeuvre was very popular in the Middle Ages and influenced the

mentality and self-definition of the Armenians. It is circulated in later literary sources

148 |bid., §214: «fln puquinphb».
149 Thomson 2010, p. 278.

150 Ag §§215-216.

151 |bid., §761.

152 |bid., §§765-766.
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by numerous references to the main protagonists of the History, as well as by their
visual representation in the form of carvings on churches and burial monuments. This
section will briefly discuss some of the available material that shows the importance
attached to Agat‘angetos’s conversion narrative.

One of the first extant literary pieces dedicated to the Hrip‘simian Virgins was
composed by the Armenian Catholicos Komitas I Alc‘ec‘i's (6™7" centuries). It is a
long Sarakan (hymn) “Anjink‘ Nuirealk*” (Devoted Souls)'>® that beautifully
describes and extols the sacrifice of Hrip‘sim& and her companions, thanks to whom
Christianity triumphed over the beliefs of the pagans.

A series of lyrical pieces by St Nersés Snorhali’s (12" century) dedicated to
Agat‘angelos’s conversion narrative are also worth mentioning. For instance, in 7af i
Surbn Hrip 'simé, i Nersisé Hayoc‘ Kat ‘olikosé Asac‘eal (Ode to Saint Hrip‘simé
composed by the Armenian Catholicos Nersés) Snorhali presents Hrip‘simé as

Christ’s bride and praises her moral virtues that make her so special.'>*

The story of
the martyrdom of Hfip‘simé and her companions, and their significant role in
Armenia’s  conversion are  beautifully related in verse in Taf
Srboc* Hrip ‘simeac ‘ (Ode to Saint Hfip‘simé and Her Companions).'>

The visual representations of the conversion narrative were also influential, for
they were in public spaces, and everyone, regardless of their social class and
education, could have access to it. One such example is the Ojun (Awjun) funerary

monument in the province of Lofi, in northern Armenia. It is situated at a distance of

about 10 metres from the church of the Holy Mother of God (5"-7" centuries) and

153 For the full text, see Sarakan Hogewor Ergoc* 1853, p. 487-501. See also Hacikyan 2002,
pp. 46-47 and 905-907.

154 K'yoSkeryan 1987, pp. 269-270.

155 |bid., pp. 274-279. For further examples, see ibid., pp. 280-287.
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consists of two approximately four-metre-high obelisks facing east and west, which
are enclosed within three arched columns. Both obelisks used to be fully covered by
carvings of Christian content, but not all of them have reached us in full. One of the
carvings of the southern obelisk on its eastern face depicts a woman standing next to a
man: in the man’s right hand there is a tall cross-stick and the woman is holding it
with two hands; there is a halo only on the men’s head. These two figures are believed
to be Xosroviduxt and St Gregory, for the segment on which their images are found
begins a series of carvings that depict scenes from Agat‘angelos: immediately below
Xosroviduxt and St Gregory is Trdat with the boar’s head, followed by a segment that
is reminiscent of one of the martyria built by St Gregory in places where the virgins
found their death; this is followed by three segments that most probably depict the
holy virgins."*® On the second obelisk, in a similar arrangement as in the first one, we
find three segments with figures of secular couples in the position of prayer: they are
believed to be the images of the members of a noble family who erected this
monument."’

Besides the Ojun memorial there is a large number of other monuments and
fragments of masonry that bear witness to the dissemination of the tradition of
Christianisation preserved by Agat‘angetos. Scenes from his narrative, especially
those referring to King Trdat’s metamorphosis, are found, for instance, on a fragment
of a pedestal from K‘asat (Aparan), on a stele from Karmrak*ar (former Darband),'*®
as well as on a burial memorial and several fragments of monuments from T‘alin."’

The terminus ante quem for these carvings is believed to be the 10" century and some

156 Azarian 1965, p. 214.

157 |bid., pp. 214-215.

158 Arak‘elian 1949, pp. 43-44.
159 |bid., pp. 51-54.
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10 The popularity

of them could even be contemporary with Agat‘angetos’s History.
of this tradition is also well attested in medieval Armenian literature.'®! This evidence

corroborates the assumption that Agat‘angelos’s narrative was very popular amongst

the Armenians and occupied a prominent role in public discourse.

2.7 Summary
Agat‘angetos’s complicated and multi-layered account of the Christianisation of
Armenia features women of noble origin who are presented as active and
indispensible agents of this socio-political and cultural change. Although an attempt is
made to extol the Church as the most important institution in the country, and to
emphasise the primacy of the patriarchal see of St Gregory in ValarSapat, it could
barely escape readers’ notice that women actually lay the foundations for the
Armenian Church. That St Gregory emerges safe and sound out of the pit after
thirteen years of oblivion and illuminates the land of Armenia becomes possible only
thanks to the martyrdom of the virgins and to the divinely sent vision of the princess
Xosroviduxt. Hrip‘simé and her companions become the intercessors between God
and the Armenians, and clear the path to their salvation. Finally, women are directly
engaged in the transmission of the new religion.

In his interpretation of Armenia’s Christianisation, Agat‘angetos creates two
types of female role models — virgins who renounce earthly pleasures and dedicate
themselves to godly service, and secular women who support the transmission of the

new faith. As we shall see in the next chapter, Armenian sources have preserved little

160 Cf. Arak‘elian 1949, pp. 32-36.
161 For the tradition of textual transmission of Agat‘angetos’s work in the Middle Ages, see
Thomson 2010, pp. 24-87.



62 | CHAPTER II

information about female monastic establishments in the country after the second half
of the fifth century, whereas the names of many noble women have reached us owing
to their contribution to spreading and sustaining Christianity. Such disproportionate
attestations should be attributed to the lingering pre-Christian mentality of people for

whom the notion of sexual renunciation was alien.

3. The Martyrdom of St Thaddeus and Sanduxt

3.1 The Text

The Martyrdom of St Thaddeus and Sanduxt reflects the Syriac strand of Armenian
Christianity, and it is one of the narratives that aimed at forging a connection between
the establishment of the Armenian Church and the apostolic tradition.'®* This is why
it is not surprising that the central figure of the narrative is the Apostle Thaddeus; he
is the one who was authorised by Jesus Christ to come to Armenia and “to preach the
word of life”.'”® Very early in the storyline the apostle, however, acquires a faithful
female companion, King Sanatruk’s daughter Sanduxt. Even though she will

repeatedly reinforce the primacy of the apostle,'®* Sanduxt is also to play an essential

role in the narrative.

162 For a recent study on the topic with extensive bibliography, see Calzolari 2011a.

163 The Martyrdom of St Thaddeus and Sanduxt, p. 11: «qh Gw kp fupnq pwbhl Gkbug ... qh
mnmfhguu Jmlil]ﬁlulll]ll.lé]:ﬁ ljl?]llil: BllunLul: ‘P‘pl’mmnu]:».

164 See, e.g., Ibld, p. 14: «ko [Umﬁrpnlum] hmul:ml l’l ql’lcl:]lh wn unipp mnulfl:mlﬁ lul:p l’l (fwbk qpmﬁﬁ
fllll’lnqlllphlllﬁ llllkmm]lmﬁllﬁ, IIL qdlll.][i hpllﬁmLH[l qU[llllgﬁ, lﬁl Eﬁl’l,[llﬁ':l’l, IJL mﬁl.lmﬁl:[l 11111111211 LlHLll[l nmllg ﬁnpm, IJL
wpnuwuniof hwdpnipkp, b nwwlkp b GiwGE qpugnud wompu»; ‘and upon reaching the holy apostle by
night, she [Sanduxt] heard from him the word of the gospel and the voice of the heavenly
hosts, and she accepted [it], and she prostrated at his holy feet, and with tears kissed [them],
and for many days she had been taught by him’; ibid., p. 27: «bi wkukw] qunipp wnufbu b qh
ml’[[ll’dl:[l lﬁL lIlJll l.ﬂ?b Il 1“3]’1111] ﬁnpm, ([llll'll'l 1’1111[11?111[ llHL]l]!ﬁ Umﬁrplum‘ mﬁl{mﬁl:[l I’l L]li]lulj hlllillmq Iulmg lll]ll_lllllLlHLDf
IJL hlllli]llll[l]:]l qqlll]lCle]lllpll mnﬁﬁ U\uanénJ lTL llllll:ll. Sl?ll IlLi lﬁL }llll“’l, HI] qll’lhp ql’lll qlinlnpl:mlu, IJL émﬁnLghp I’lﬁél
qlpllwnp qukpb pd ¢Bhunie Pphumnu qihushi npght...»; ‘And seeing the holy apostle in prayer with
a bright light over him, awestruck Sanduxt fell on her face, and with tears kissed the soles of



WOMEN IN THE CONVERSION NARRATIVE | 63

3.2 Sanduxt

Sanduxt’s representation is consistent with the classical pattern of the apocryphal acts,
according to which the female protagonist is always of noble origin; she is to embrace
Christianity and to live a chaste life, but it will eventually enrage the pagan ruler, who
will put her and the apostle to death.'® Indeed, as the beloved daughter of the
Armenian King Sanatruk,'®® the princess is converted to Christianity by the Apostle
Thaddeus, and both of them are subsequently martyred by the king. Thus, Sanduxt’s
royal status raises the prestige and symbolical significance of her martyrdom in the
eyes of the audience, and makes her an attractive role model for Armenian women.

At the beginning of the narrative Sanduxt is introduced as being “of young age,
with a beautiful mien and pretty countenance, the like of whom was not to be found
upon the earth”.'®” With the exception of Hfip‘simé&, none of the women who might
have served as a prototype for Sanduxt’s character are described in these terms.'®® For
this reason it seems plausible to assume that in the Armenian mentality female
physical beauty was an important category, which was deployed by the author for

propagandistic reasons in an attempt to appeal to a wider audience.

the feet of the man of God, and said, “My Lord and my father, who found me when | was lost
and introduced me to my heavenly Lord Jesus Christ, [God’s] only son...”.

165 Calzolari 2011a, p. 171.

166 The Martyrdom of St Thaddeus and Sanduxt, p. 14: «yniump puquinphf, npnod winf kp
Uuwlyniuny; ‘the daughter of the king, whose name was Sanduxt’; ibid., p. 25: «nphnipy wpupbug
pmqun[lllﬁ Lllllllﬁ qumlzpﬁ I’lLl’lHJ UIIIEI}IUIHHJ, [DI: qlloﬁé 11]111[11]1 I: mllﬁlil. llmllﬁ llllllllﬁlilllﬁ 112 llm]ll:l’l l_llllll l’l[lllllilllﬁ,
Juul wnkwh gpny huypmpkwll, qh wnuky uphpkp»; “he contemplated about what he was to do with
his daughter Sanduxt. He could not order her killing because of his fatherly affection, for he
loved her most of all.”

167 |bid., p. 14: «h whng wnu), ghykghly wku budp ke Juykines bpkuof, np ns quubkp hudbdwn Giw p Jkpuy
Epljpp».

168 Here | refer to the possible prototypes mentioned by Calzolari (2011a, p. 171), namely
Thecla in The Acts of Paul and Thecla, Maximilla in The Acts of St Andrew, Mygdonia and
Tertia in The Acts of Thomas, and Ogohi in the Armenian Martyrdom of Bartholomew.
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As the narrative unfolds, Sanduxt’s identity undergoes a remarkable
transformation from a young, beautiful maiden into a potent symbol of Armenian
Christianity. After she is baptised by the apostle and receives “a sign of heavenly
light”, Sanduxt is referred to as “a holy virgin”.'® Furthermore, in the subsequent
narrative she is interchangeably presented as “saint Sanduxt”,'’’ and the Lord’s (holy)

“handmaiden”.'”" Finally, when she is martyred, and laid to rest by St Thaddeus, the

72 The latter

narrator calls her “the blessed holy lady” (eraneli surb tikin).
characterisation is especially remarkable, for the phrase “holy lady” is also used for St
Thecla in the Epic Histories,'” and, as discussed earlier,'”* tikin (lady) was an
honorific title of the goddess Anahit, also applied to high-ranking noblewomen,
including the queen, in pre- and early-Christian Armenia. Thus, by the end of the
narrative, through her acts and manifestation of fervent belief, Sanduxt assumes a new
identity, that of a “holy lady”, and once again we observe an attempt of a Christian
author to replace a Zoroastrian symbol by a Christian one.

Evidently, in order to create an attractive and powerful role model for his
audience, the author portrays Sanduxt acting in what he believes to be a socially
appropriate and desirable way. In this regard, the representation of her agency and

experience in the narrative is highly revealing for our understanding of the social roles

and patterns of behaviour that a noblewoman could adopt in early Christian Armenia.

169 The Martyrdom of St Thaddeus and Sanduxt, p. 14: «bi whubw unipp wnwflynyl qokpiknubinh
qHLl’D llllpl’l] ﬁnpm mn ‘P‘pl’lumnu, 11111]]111[ lil“lllll:ll q[iu.l Jlﬂﬁnlﬁ ZDIl l?L n]ll’l,LIlJ IIL ZIquIIJﬁ LlE]l]ll’lJ: bL l?l’lhl ﬁcmﬁ
lnull:r[l:ﬁ Jhlll{ﬁllg b lll][llll] uppnj l]nul]nﬁ LD

170 See, e.g., ibid., pp. 17, 25, 26-28.

171 See, e.g., ibid., pp. 18, 32, 45.

172 |b|d, p. 46: «bo mnl:ml qliluplﬂlﬁ uppnjﬁ Uulﬁr}luum.]‘ [mnmfl:mlﬁ] |:1} b ﬁlill[i ml:I]Lng kv wpup mﬁhpthJp
qhuliqunupull kpulkh unpp whliGneiy»; “And having received the body of holy Sanduxt, he [the
apostle] buried her in that same place, and made the resting place of the blessed holy lady
invisible.”

173 EH, IV .x. For a detailed study of this episode, see Calzolari 1997, pp. 39-49.

174 See Chapter I, 4.2, and in the present chapter 2.2 (especially n. 35).
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What the audience might initially have perceived as scandalous is Sanduxt’s
open defiance of her father’s authority. However, as in the case of Hfip‘sim&’s bold
disobedience to Diocletian and Trdat, Sanduxt’s actions are justified by the fact that

her father rejects the supreme authority of the true God, for which he is referred to as

175

anawreén t‘agawor (“iniquitous king”).””” According to Sanduxt, his unrighteousness

springs from his faith in “the ghosts of dead idols that neither see nor hear”,'’
whereas her God is the one “that has created everything from nothing, and has settled

all the creatures by the word of his mouth”.'”

This provides her with the moral right
to subvert her father’s authority.

Besides her earthly status Sanduxt’s character assumes more authority in the
narrative when she communicates with Christ without an intermediary. Among the
multitude of believers whom the heathen king orders to kill, Christ singles out
Sanduxt and speaks to her directly: he praises her for renouncing her lawless father
and the earthly glory, and for calling 4im “Father”, and promises to bestow upon her
“the supreme light which is brighter than [that] of many others”.'” Furthermore,
when in distress Sanduxt asks Christ for help, and he reassures her that he will not

179

abandon her. " Finally, Christ communicates with her through a vision which she

receives in her dream. This reminds us of Xosroviduxt’s vision in Agat‘angetos,

175 The Martyrdom of St Thaddeus and Sanduxt, p. 26.

176 |bid., p. 35: «yuif wuqubkf kplhp nopniwlwbug Gnng dknknnbwg, np ns wkulGkG ke ns pukG ...».

177 Ibid.: «fu l: U.uanmEs, np wpup qmlﬂ:ﬁmﬂi Jl’lé[lﬁ}l:, ko llmummml:mg qmlihﬁm]ﬁ 111]1111[1111611 lllllﬁllL ph[lmﬁnll
hipny».

178 Ibid., pp. 18-19: «bv B, UluﬁanIUIII, np khhp qhih pd, b wphwdwpkgbp qbpypuwinp qunhiu, ke hnskgkp
qbu hme, nug fl:q ql.]l:pmqn]ﬁ Lnju, 8 mnmth ujuySun fuwh qpmqlimg».

179 |b|d, p 36 «]"1111 uanpﬁ Ulllﬁl’l,l’llll]ln mul:. Sl:[l I’lli leunLu ‘P‘pl’mmnu, l]mme huwu ]15& JDqﬁllll{lllﬁnLl’Dl’lLﬁ
8 I:III:L dm{]ﬁ npn luul:p. ‘P‘lugmlhplimg noLump ]ui, ql’l Eﬁq fl:q [ l’l l}lpl]kl ]1 qfl:q LY, “And hOly Sanduxt ...
says, ‘My Lord Jesus Christ, hasten to help me ..." and there was a voice that said, ‘Be brave,
my daughter, for | stand by you in order to save you ...".”
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though Sanduxt needs an interpretation, which is given by the authoritative figure of
the apostle.'™

Sanduxt’s experience is not, however, limited to being a passive recipient of
St Thaddeus’s teaching. She possesses her own voice in the narrative, which is heard
more often than that of Hrip‘simé in the History, but like Agat‘angelos’s heroine
Sanduxt’s discourse is primarily, albeit not exclusively, deployed to address God'®'
and her spiritual adviser,'®* and to avow her Christian faith in the face of persecution.
The anonymous author also describes how Sanduxt instructs others, with “stentorian
voice” encouraging her fellow Christians to “[rJemain steadfast” and “be strong in

Christ” despite the tribulations which they are about to face.'®’

Most importantly,
Sanduxt preaches to the persecuted believers, and converts people by working
miracles'®* as a true apostle, which may also imply that Sanduxt performs baptism.'*

Finally, Sanduxt is presented as a compassionate person who cares for the
needs of the believers that surround her. In one episode she lovingly attends to the

bodies of her martyred companions and lays them to rest near the royal palace.'®® On

another occasion, she consoles the destitute believers in Christ and provides them

180 |bid., pp. 40-41.

181 See, e.g., ibid., p. 36.

182 See, e.g., ibid., p. 32.

183 |bid., p. 33: «Uuk unippl Uluﬁan]um tkdwpuppun dwjlhhe ghuwwnmumgbuwy phlkpulpgul pop ghdwny.
br[pm[lf I’ni, lql'l[il} l{mgl:f 8 qo[uugluanf ]1 ‘P‘p]lumnu LD

184 |b|d, p. 40: «ko [Umﬁan]um] fmpnq]:p qpmﬁﬁ I{Himg, kv r}mpdnLgmﬁl:p qpmqnuiu lllnﬁl:lml ficmbu ko
ufwhsk pu»; “and [Sanduxt] preached the word of life, and converted many by performing
miracles and wonders.” These actions have impact not only on the lower strata of society, but
they also influence the king’s court, for a lady called Zarmanduxt from amongst the relatives
of the king converts to Christianity and is subsequently martyred (ibid.).

185 Cf. Didascalia apostolorum 3.9 and Apostolic Constitution 3.9.1-4 (Miller 2005, p. 65),
which forbid women baptising.

186 The Martyrdom of St Thaddeus and Sanduxt, pp. 26-27: «jujidud ypkp h wnb pip Uwlpjun
qlur[m I’l }lDIl]:ﬁ IlLl’llﬂ: IZL lﬂmJ]l llli]ll?l pmpmll I.]lnlllLll, l?L lllnlillll q}lllllmllllllglillll LlHLl'l]l Eﬁl.]l?]lu[i, llllill'll’lll'll:ll qlim]llil’lﬁll
ﬁngm, l’llllli]lnl[l]:]l [ 111u|;]1 I T pmrll:p qﬁnum inun Jmu]m]lmﬁu Iup e M, “at that time SandUXt, Secretly
from her father, sent [someone] to fetch fine linen from her house, and having enclosed the
bodies of her companions-in-faith [in it], she kissed [them] and said ... and she buried them
near her palace...” Cf. Aa §760, in which St Gregory himself takes care of the bodies of the
martyred virgins.
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with food and clothes, so that “they would not lack anything”."®” Through this account

the author yet again endeavours to convey an unambiguous message about Christian

values and ethics and to set a remarkable example to his audience.

3.3 Summary
The anonymous author of The Martyrdom of St Thaddeus and Sanduxt creates an
image of a beautiful, courageous, compassionate, and devoted princess, who assists
the apostle in his mission to evangelise the Armenians. Despite the fact that the main
hero of the narrative is the apostle himself and the female protagonist acknowledges
his supremacy on several occasions, Sanduxt’s agency is crucial for the development
of the plot. As the main subversive character, she provokes the conflict by her
defiance of her father, and the first climax in the narrative is reached at her
martyrdom.

The most interesting elements of Sanduxt’s representation are the social
functions that she performs, such as preaching, converting, caring for the poor, and,
perhaps, baptising. It appears that the narrator deploys her royal status to create an

influential Christian role model, whom other women should endeavour to emulate.

4. Conclusion
Both conversion narratives discussed here follow the same pattern — from top to
bottom. Representatives of the elite are baptised first, and they subsequently facilitate
the transmission of religious beliefs to the general public. Christianity is brought to

Armenia by a male figure, but to ensure its spread in the country a holy woman’s

187 The Martyfdom of St Thaddeus and SandUXt, Pp. 39-40: «ﬁ]ul'lpmpl:p uanpﬁ Umﬁl}L]um qmlﬂ:ﬁmjﬁ
huiwnugbwub. jkpulpkp qinuw hught kv qgkgnigubbp hwbybpépe, ko nshhs wnbkp fngw yulwu...»
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blood must be shed. Thus, early Christian Armenian clerics create an enduring and
powerful narrative tradition of Christianisation, in which female and male characters

3

act together and equally contribute to the conversion. The “virgin birth” cleanses
women of Eve’s transgression and permits them to evangelise and preach; women
baptising people is not explicitly forbidden either.

In spite of the structural balance between female and male agency, on the
content and representational levels, however, the supremacy of men is repeatedly
acknowledged by the male narrators. It would be therefore fallacious to assume that
the conversion narratives subvert the established patriarchal order of the naxarar
society. On the contrary, in both cases an attempt is made to affirm male authority by
stressing the primacy of men in all spheres of life and by underscoring the supporting
role of women. In the sphere of faith the superiority of the masculine Godhead of
Father, Son, and the Holy Spirit is absolute, and only through the interference of this
masculine entity are Hfip‘sim& and her companions, as well as Sanduxt, empowered
in their battle against the lawless heathens. In the earthly life, too, men — St Gregory,
Trdat, and St Thaddeus — are the figures that govern and instruct; they enunciate the
divine revelations and interpret them from a male perspective. Thus, although
women’s agency is crucial for the cohesion and unfolding of the storyline, at the
conceptual level the male-centred hierarchy is reinforced.

As a result of the transmission of these stories, the Armenians commenced to
perceive worldly matters through the prism of the Christian doctrine, of which
Agat‘angelos’s History with the Teaching of St Gregory and the anonymous
Martyrdom of St Thaddeus and Sanduxt were a fundamental part. In this way
Christianity slowly entered the realm of customary law and gradually became a

significant element of identity. The spiritual qualities of the Hfip‘simian virgins,
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Sanduxt, Queen Asxén, and Xosroviduxt were idealised and espoused by medieval

authors who often preached them through their works.






Chapter 111

Female Asceticism in Early Christian Armenia

1. Introduction
After Armenia’s Christianisation the Church leaders supported by influential
magnates embarked on the reorganisation of the social and religious life in the
country by promoting Christian ideals. It was a slow and complex process
accompanied by strong resistance from the supporters of the old religion. In the
second half of the fourth century with the efforts of the Armenian patriarch St Ners€s
the Great (reigned ca 353—-373) notable, though not unanimously approved, reforms
were introduced. This appears to be the period when the option for an ascetic lifestyle
becomes available to women as an alternative to conjugal bonds.

It should nevertheless be stressed that, unlike by some Greek and Syriac
authors, marriage as an institution was not criticised by the Armenian clerics.' Only if
it led to an unrighteous lifestyle, or a woman was to marry or remain married to a
non-Christian, as is the case with Suganik discussed below, was asceticism presented

as a more preferable option than marriage.

1 Cf. Gregory of Nyssa’s On Virginity (Miller 2005, pp. 94-105); Aphrahat, Demonstration
XVIII.

2 See, for instance, Eznik, Book |, X:37: «[klpk jhip §hG of wiphbwf winiubwghbog dkpakGuggk
Juul npgkdtmpbwl ke quuwlp ukpkyny, pwphef L dkpéwnpmphiiGy»; “[iff @ man has sexual
relations with his lawfully-wedded wife for the purpose of procreation and begetting a child,
the coupling is good.” Cf. EH, lll.v: «hppk ny kpk quiniuliniphif6 his wyunknh hwfwpkp [8nwupl]” npgh
fwhwbuymybnpb Lppwbug], wy Guelwdkp Guw b wkokGEG qup kwku, bpk phgk'p phue p GSwGl w)Guhup
quiwly whyhuwb $Gwbhgh: Puliqh oy bplpunp quonlh gublugbuy by, wyy wybyhund6 op b eguowonpoophe
uquunt yuenmdwl Sunwymphwl wkunf Uunmény JuggkGy»; “[It was] not that he [Yusik, the son of
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Female asceticism in early Christian Armenia is one of the aspects of
Armenian Christianity about which only circumstantial evidence has survived. In
order to shed some light on this issue scholars have focused on several passages found
in fifth- and sixth-century literary sources which, with the exception of
Agat‘angetos’s History, make only brief remarks about women (and men) who chose
to live a life of permanent sexual abstinence. Unfortunately, as it has been stressed
recently,’ in the absence of archaeological research in this field it is virtually
impossible to draw any definitive conclusion concerning the existence of structured
coenobitic establishments in Armenia in the fourth—fifth centuries by relying only on
the written sources. Regardless of the latter fact, the textual representation of female
monasticism and ascetic practices in the fifth-century texts provides a unique insight
into new social roles and functions which became available to Armenian women after
Christianisation.

In the first part of this chapter I shall briefly discuss the origins of Armenian
asceticism and examine the representation of ascetic women’s agency and experience.
The second part will be dedicated to the virgines subintroductae in Armenian
Christianity, a topic which, to the best of my knowledge, has not received any
scholarly attention so far. The representation of these different forms of female
asceticism in Armenian sources suggests its Syriac origin, though at a later period
Greek influence is also traceable. The sources indicate, however, that the society
which had been worshiping female fertility for centuries was not in favour of this

practice. This is apparently the primary reason why female ascetic communities did

high-priest Vrt‘anés of St Gregories family] 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.”

3 Pogossian 2012, p. 175; Garsoian 2005-2007, p. 183.
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not flourish in Armenia in contrast to men’s monastic orders which proliferated

especially in later periods.

2. Female Asceticism in the Fifth-Century Texts

2.1 General Overview

On the basis of the examination of Armenian sources Garsoian has concluded that
“during the IVth, Vth and probably the major part of the VIth centuries Armenian
ascetic life ... displayed primarily an eremitic and peripatetic model, rather than one
of regular settled and permanent monastic communities.”* This was one of the
characteristic features of early Christian asceticism found in different parts of the
Christian world.” Yet, early Christian Armenian authors mention only male ascetics
who lead a peripatetic and eremitic lifestyle. With the exception of the Hrip‘simian
virgins’ alleged journey from Rome to Armenia prompted by Diocletian’s
persecutions, none of the references to women ascetics implied any sort of travel or
movement. On the contrary, they seemed to live in communities in special places
which medieval authors call argelavan kusanac % kusastank,” and menanoc",®
rendered in English as “convent”, “dwelling-of-virgins”, and ‘“monastery”
respectively. However, it has rightly been emphasised that it would be anachronistic

to perceive these establishments as “structured and well-organised coenobitic

4 Garsoian 2005-2007, p. 217.

5 See Caner 2002, pp. 1-82; V66bus 1958, pp. 85-86.
6 Aa §138.

7 EH, V.xxxi.

8 Efise, p. 103 [52].
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monasteries”,” for no evidence supports this view. Therefore, to understand the nature
of female asceticism in the fourth- and fifth-century Armenia, it is helpful to retrace
the route through which this practice was initially introduced among the Christian
Armenians.

A comparative study of the representations of the first monastic
establishments in the Armenian and Syriac traditions has led scholars to assume that
the origins of Armenian monasticism most likely lie in the Syriac tradition.'® This has
been supported by the contextual analysis of the terms used to describe ascetic
practices in early Christian Armenia, for we may observe striking parallels between
the accounts of Armenian and Syriac authors. Thus, the descriptions of holy men
dwelling on their own, or in small groups, in the mountains, or uninhabited areas
found in Armenian sources'' recall similar accounts in contemporary Syriac
literature.'> Of special interest is the complex concept of uxt (covenant, vow, pact,
congregation) found in most Armenian texts of the fifth century, for in the meaning
of the “covenant of the faith” it seems to correspond to the Syriac gyama."*

The latter term, in particular in the phrase bnat gyama, usually rendered as the

» 15

“daughters of the covenant”,”is very important for the present study. The bnat

qvama were ascetic women who dedicated their lives to “virginity and continence”

9 Pogossian 2012, p. 178. The same conclusion has been reached by scholars of Syriac
studies for similar references in contemporary Syriac literature (see, for instance, Brock 1973,
pp- 11-12).

10 Pogossian 2012, pp. 185-189; Garsoian 2005-2007, pp. 194-204; V66bus 1958, pp. vi-vii.

11 See Garsoian 2005-2007, pp. 194-196 and EH, p. 319, n. 2 in V.xxv, pp. 506-507, 547,
566-567.

12 See Brock 1973, pp. 11-12 and V66bus 1958, pp. 221-223.

3 For the use of uxt in the Epic Histories, see EH, pp. 555-556; in EtiSé’s History, see
Thomson’s Introduction, 1982, pp. 9-12.

14 Garsoian 2005-2007, pp. 196-197. For an overview of the concept of qyama, see V66bus
1958, pp. 97-103, 197-208; for a relatively recent discussion of all the connotations of qyama,
see Griffith 1998, pp. 229-234 and Jarkins 2008, pp. 81-89.

15 Griffith 1998, p. 229.
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and who perceived themselves as “betrothed to Christ”.'® These virgins mainly “lived

in great communities as well as in the congregations in smaller towns, villages and

hamlets.”!’

They used to wear distinctive clothing that indicated their belonging to
this specific group of believers,'® but they did not seclude themselves from the rest of
the world and took part in the life of a larger community. The bnat gyama also sang
“psalms and various kinds of hymns in certain liturgical celebrations of the civic

2519

churches,” ” which was apparently linked to their service “as assistants to the

deacons”.*’

This brief summary of the representation of the bnat gyama does not cover all
aspects of their activity and experience. However, the aforementioned characteristic
features allow us to reveal considerable similarities between this group of Syriac
women and the Armenian consecrated virgins (kusank ‘) alongside ‘believing’ women
(hawatawor kanayk‘, kanayk * k ‘ristosakan hawatoy). As the subsequent analysis will
demonstrate, the fifth-century Armenian texts featuring the life of ascetic women
contain all the aforementioned elements of representation of the bnat gyama, except
for references to their function as the deacons’ assistants.”!

The surviving material on the congregations of ascetic women in early

Christian Armenia is fragmentary, which is why only a partial reconstruction of

women’s experience within these communities is feasible. The analysis of the terms

16 V66bus 1958, p. 199.

17 1bid., p. 203.

18 |bid., p. 206.

9 Harvey 2005, p. 128.

20 \V66bus 1958, p. 207.

21 1t is worth mentioning that in later sources we come across many references to the
existence of female diaconate in the Armenian Church (see Arat 2000). Furthermore, in
Syriac tradition “[a]fter the seventh century, it becomes increasingly difficult to distinguish
between the offices of deaconess and Daughter of the Covenant, whose roles and functions
seem eventually combined into a skeleton of their earlier duties” (Harvey 2005, p. 135). For
deaconesses in Syriac tradition, see Brock 1996.
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deployed by the authors to allude to these women suggests that ascetic communities
were open not only to young virgins (kusank‘), but also to older, perhaps even
married, women and widows (hawatawor kanayk‘) who chose to take on a life of
sexual continence.”” The evidence that we have at our disposal additionally supports
the view that such communities existed before the rebellion of 450—451 but after it

they seem to have ceased to exist.”’

2.2 Female Asceticism in Agat‘angelos’s History

The most detailed description of ascetic women’s experience is found in
Agat‘angetos’s History, but it also contains many inconsistencies. Pogossian has
already underscored the problems that arise when interpreting the representation of
the Hrip‘simian virgins: should we treat Agat‘angelos’s account as a rendering of
orally transmitted stories and memories? Is he borrowing his details from Greco-
Roman sources, or should we accept Hac‘uni’s suggestion that the author relies on a
contemporary monastic establishment to describe one that existed about a century and
a half before?** In the absence of any concrete evidence it is not possible to accept
fully any of these hypotheses, though most probably Agat‘angetos’s knowledge of
female ascetic establishments was acquired from various sources, rather than from
direct experience. If there were functioning communities of consecrated virgins at the
time of writing (ca 460s), as a cleric Agat‘angelos would know better their internal
structure, and his description would not be so inconsistent and, sometimes, vague.
Therefore, it seems more justified to treat his account as reflecting his general

knowledge and understanding of the functioning of female ascetic communities which

22 Pogossian 2012, p. 178, quoting Hac‘uni.
23 |bid.
24 |bid., pp. 192-193.
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were based on his memories from the pre-Avarayr period, as well as on contemporary
literary and oral sources.
The initial description of the place where the Hrip‘simian virgins dwelt,

namely the argelavank * kusanac‘ is of great interest.

Then they [Diocletian’s soldiers] came and found in the city of Rome a convent of
virgins, living solitary hermetic lives, eating vegetables, sober, modest, and pure
women of the Christian faith, who day and night and the whole time by praising and
blessing were worthy to raise to God in the heights their perfect prayers. Their leader
was called Gaiane, and her protégée, who was descended from pious and royal
lineage, was called Rhipsime.”

Thomson has translated the argelavank® kusanac‘ as “a convent of virgins”,
but in the comments he has also highlighted that argelavank® literally means
“enclosure” attested according to the NBHL only in this text.’* Pogossian prefers to
render that phrase as “an encloistered dwelling-place of virgins”.*” Both scholars,
most importantly, stress the fact that the compound noun argelavank‘ denotes a
restricted area inhabited, in this case, by the kusank® — the virgins. Although this
dwelling-place is allegedly located in Rome, one of the largest contemporary cities,
the community is described as mianjnakan lernakan, literally ‘solitary mountain-
dwelling’. Through such an inconsistent representation the author consciously
attempts to establish a direct link between Rome and Armenian Christianity, at the
same time enhancing the prestige of this congregation by describing them as

‘mountain-dwellers’.%®

25 Aa §138 «8mJﬁLi C}llllilll[illl[lll IZI_]lTllll qmmﬁl;llﬁ Il fllllllllfllﬁ ZIlIllilllJlInglg lll]lthllll.]lllﬁll lﬂl l{nLumﬁmg‘
lil’llllﬁél[illllllllﬁ lhllﬁllll.lmﬁ, Eﬁl}lll[lh]lll, qqluummgl:mlu, lqmpl.llzcmml{mﬁu, ll]lpﬂllillllnﬂl]g llﬂlﬁm]ll fp]luumumllmﬁ
l’llllLlllHlllg, l’ll’l qquq I_TL qqh[llﬁll IZL Jllllil?ﬁmj[i dmlimﬁmllh ll'lmIlUlLHIlnL]'dlillllill I_TL Ol’lhﬁnlphlllli]l ql{lllu’lllllll?llll llll'[Ol'Hll[i
l’lekmﬁg mn U,uumuub llll'lmflil l’l ]lllllldnlﬁll llll’ld’lll[ill ll’lﬁ]:l’lﬁ n]lHJ lllﬁIlL[i ]:Il ql]ﬂllllll]]l’lﬁ q‘mJlllllﬁ]:, IZL umﬁ ﬁnllllﬁ‘ Il
l}llll’ll]lllllg l’lLIll’lLLiﬁ JlllLllJ’ll’lLllléllll]]mCu’l IZL Il l’DUqulllllll ll’lH]'ll.“:, ql’l lll[inlﬁ ':11 ﬁn[llll Zl’ll’lll’lul’llﬂ:».

26 |bid., §138; Thomson 2010, pp. 213-214.

27 Pogossian 2012, pp. 191 and 193.

28 |bid., p. 194.
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Agat‘angetos further mentions a second place where the virgins take refuge
from Diocletian’s men. After fleeing to Armenia they reside in the vat-stores of the
vineyard (i hnjanaharks aygestanwoyn), which were situated on the outskirts of the
capital city Vatar§apat.”> Thomson believes that “a more symbolic hiding-place would
be difficult to find,” for the vat-store symbolises the church, as it “is widely attested in
patristic exegesis”, both Greek and Syriac, and it is a site where after the martyrdom
of the virgins one of the first chapels is built.”

The two references to the dwelling-places of the Hfip‘simian virgins reveal
important similarities. In both cases the virgins were residing in a designated building
and it was located on the edge of, or perhaps slightly outside, the city. This fact
provides further support to the assumption that the early congregations of ascetic
women in Armenia were allocated, or possessed, a specific physical space in the
immediate vicinity of inhabited areas, where they could cloister themselves to pray
and live a life of chastity and abstinence, without fully detaching themselves from the
milieu to which they belonged.

Another passage also implies that these women did not lose connection with
their families. Agat‘angetos writes that when the virgins learnt about Diocletian’s

plan to marry Hfip‘sim€, “they left the land of their birth, their possessions and

29 Aa §150 ((Bllljﬁli C}llllilll[illll.]ll qlll.]llﬁ ]’lllllllllﬁ]:llﬁ Jhllllllllﬁ ZU]JHg, l]U\.][lllllllllHl qlllLlllH, I’l l‘LllllllllIllel]lllu’l fllllllllf,
qH]l lﬁL (l;HIllllfUlIllllfﬁ lln}l?ﬁ, I’l ﬁllllulll ]'dlllqllllll]lmgﬁ Zman: U\JEIILl’lhllllﬁL l]l{l]llll lillllllﬁl:ll[i Il ]’lﬁdmﬁmJllll’ll]ll
wyqkwnwliingf, np jub chGkwy h hhrehuny jupkik hg Ynuk»; “Then they arrived in the land of Armenia,
in the province of Ayrarat, in the city of ValarSapat which is also called Nor K'atak’, the
residence of the Armenian kings. They entered the vat-stores of the vineyard which were
constructed to the North-East...” Although in Aa §158, this place is described as «} GG
puquinpuljulhi b dwqupeugun fuqufh» (“in the same royal city of VatarSapat”), in §166 it is
found outside the city: «... hGawlhG, np Lh6 Jubf Gngw wpnwfny fuqufhiy; “... the vat-store, where
they had been dwelling outside the city.”

30 Thomson 1979, p. 114.
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property and close relations and families for the sake of the divine commandment.”’

This is a clear indication that they did not withdraw completely from society and
could still own some property.

Agat‘angetos writes little about the internal structure and organisation of these
communities. However, the portrayal of the relationships between Hrip‘simé and
Gayian€é may provide remarkable insights into it. The overall representation of the
interaction between the two is strongly reminiscent of the relationships between the
dayeak (nurse or tutor) and the san (nursling or pupil). The dayeakut iwn was a well-
established social institution in Arsacid Armenia, according to which the children of a
noble family were normally raised by another family, though such cases are attested
only for boys.’> Throughout the narrative Gayiang, presented as glxawor (leader,
headmistress),” dayeak,”® mayr (mother), and glux (head),’® supports and advises
Hrip‘simé, who is referred to as her san.’® A rudimentary structure of the ascetic
community that emerges is the one consisting of a leader and her pupils.’’ The
absence of a specific terminology that would define the figure of authority in the
congregation may, nevertheless, imply that in the 460s, when Agat‘angetos was
ostensibly writing, no structured female ascetic communities were in existence, or

even if they were still operating, their organisation varied from place to place.

31 Aa §149 «pnrllzml ql:pl{bp 6ﬁﬁqhmﬁ prI:mﬁg, qllﬁ}ll 8 qummgnuuéu 8 qlﬂ:pdanp qmqqlul{bgu kv
qmnhliml.]mﬁu llmuﬁ muumuuésmhmﬁ h]nmdmﬁllﬁ».

32 For more details on the institution of dayeakutiwn in Armenia, see Traina 2004, and
Bedrosian 1984.

33 See above Aa §138.

34 |b|d, §168 «bppln Ewnku uanpE anlllmluil: qul]ﬁ llllﬂ?ﬁm]ﬁ uuipnluu swpug, 8 qnp lIlLlllLﬁ ]1 I}mJHﬂ;ﬁ
[q‘mJIllllﬁl:] Ilelﬂ:‘ llmnhguu IlpphL qllﬁnL ZHqLHJE quanpI:mLip Skunb IlL[lIlJ»; “when the hOly RhlpSIme saw
all this crowd of evil men and heard her governess [Gayiané€], she was armed with the
weapons of the Spirit through the power of her Lord.”

35 Ibid., §201: «dwyph dkp b qymp Fwyhwbh»; “our mother and leader.”

36 |bid., §§138, 149, 167.

37 Pogossian 2012, p. 194.
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We are also informed that while residing in the vat-stores the virgins earn their
living by making and selling glass pearls because they did not have any other source
of ¢t ‘osak (wages, stipend): “they lived by their own money from the market in the city.
They had no other source of income, save that one of them possessed the skill of
glassmaking and could make glass pearls, which paid for their daily sustenance.”®
This reference suggests that the members of the early ascetic communities in Armenia
sustained themselves either by receiving some stipend, most likely from their families
and charities, or they would earn their living by selling something they made in the
community. In this case, the mention of glass objects does not seem accidental, for
there is ample archaeological evidence confirming the existence and popularity of
glassblowing in ancient Armenia.’” Furthermore, the fact that only one of them was
skilled in a craft suggests that most virgins within the congregation were of noble
origin and were not accustomed to manual work.

To sum up, Agat‘angelos’s representation of female ascetic communities
seems to imply that they had not survived in the aftermath of the Armenian rebellion
of 450451 and that the author of the Hisfory had to rely on his memory and on
different other sources in his attempt to describe the community of virgins he claimed
to have travelled to Armenia from Rome. In his understanding, these communities
were usually established in the vicinity of urban centres, evidently in an enclosed area,

and they were funded by the families of the virgins, or they sustained themselves by

practising crafts. As for its internal structure, a senior member of the congregation

38 Ag §150: «ljkpulpkhb pGspef hipbwby b Jubwnwg fuqufhb. ke ns hhs wy hGs gnjp poowly pby Gnuw qop
nGEpG, pujg dh nd6 b Gngwbk nibkp wpnibun wyulogopdnpbwb’ wnbk) nyncb wygulbgbGu, b owwy ghGu phy
Lkpulpny wenph gupkGh anblh.

39 For the history of glassmaking in ancient Armenia, see Xachatryan 1967. It is worth
mentioning that there is much more information on women glassblowers and merchants
selling objects from glass in the Roman Empire (see, for instance, Stern 1999, p. 457).
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would instruct younger virgins. The accounts of other fifth-century Armenian authors,

as we will see, appear to concur with this representation.

2.3 Female Asceticism in the Epic Histories
The next source that provides valuable, though fragmentary, information about ascetic
communities in early Christian Armenia is the Epic Histories. Different groups of
ascetic people, primarily leading an eremitic or peripatetic lifestyle, and their dwelling
places are mentioned in this compilation of orally transmitted stories.*” Female ascetic
communities are alluded to only once, in episode V.xxxi, which relates how King Pap
ordered the destruction of all institutions established by the Armenian patriarch St
Nerses the Great in the second half of the fourth century during his endeavours to
reform the Armenian Church.*'

The Epic Histories’ portrayal of the physical space that the consecrated virgins
occupied is congruous with Agat‘angetos’s account and corroborates some of the
conclusions drawn above. According to the anonymous compiler of the histories, after

having murdered the patriarch, King Pap

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 Ners@s had built for them, for the care of 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,

40 See Garsoian’s discussion of each group in EH, pp. 506-507 (anapatawor | anapatakan), p.
540 (kusastan), p. 547 (mianjn | mianjnanoc), and pp. 566-567 (van(k‘) | vanakan |/
vanerayk’).

41 For more details on St Nersés the Great’s reign and reforms, see Garsoian 1969 and 1983.
42 Garsoian here concurs with Step‘an Malxasyanc' and Norayr Biwzandac'i’'s editorial
correction (EH, p. 323, n. 4 in V.xxxi), and does not translate the conjunction ew (and) in the
expression kusank‘ ew hawatac'ealk (the virgins and the believers), although it is found in
several manuscripts. As a result, hawatac’ealk’functions as an epithet and literally the phrase
means ‘believing virgins’. Pogossian (2012, p. 185), on the other hand, proposes an
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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 intercourse.*

This brief account confirms that female ascetic communities were situated
within urban areas and that they received financial support from the families of the
virgins, though public donations as an additional source of funding is also mentioned.
Furthermore, it stresses the fact that the physical space which was allocated to them
was an enclosure defended by walls. About their lifestyle we only learn that after
having taken vows of abstinence the virgins would dedicate themselves to praying
and fasting.

Pogossian has underscored that this passage contains an apparent
inconsistency, for it describes a seemingly permanent “walled and fortified”
construction, though the consecrated virgins do not appear to reside there
continuously but would gather “in fasting and in prayers”.** On the other hand, she
assumes that “the construction of walls and fortifications ... would not make sense if
the consecrated virgins appeared in the building from time to time only, as opposed to

living there permanently”.*” This lack of consistency seems to confirm that there were

alternative, and perhaps a more precise reading of the phrase: she keeps the conjunction and
renders the phrase as “[consecrated] virgins and believing [women]”. Since both versions are
attested in manuscripts it is not easy to decide whether ew is an interpolation. The mention of
kusank’ hawatac'ealk’ (in its accusative form) as one phrase in the next sentence seems to
imply that we are dealing with one group of women rather than two. Yet, as | argue below, the
content of the entire passage suggests that Pogossian’s translation is more accurate.

43 EH, V. XXXi: «I"ull pmqqunpﬁ Zm‘]ng (nmu], qh pbql:m 8 uulmﬁ qhuljpmull:mﬁ mc]muph]lﬁ ZmJng q(l;l:pul:u,
Llllll.lmJﬁ H} Jlllql?gml IIlll}lIlLlllli]l ﬁnpm, mJl 21115111“1 mJuuﬂ:u‘ p]: ql’lﬁé lilllllﬁqlllli l{lllllq{ I’lqhﬁ HLl’lI]IlLl’dhlllﬁ Il (l;l?]lul'llll:
hl}hllll Jlil{lirlliqlﬂgﬁ, k[]él?llql: I_TL ll]lll[iqlll]ll?ug]:: bL lll{lllllL ﬁmlumﬁé llllll’llil Eﬁl’l,l}l:li Jmnmgmqnjﬁ llmﬁnﬁhlnqﬁ I’l [ililll[i]:.
hL lllluml l'lpllllilllﬁ u’lllll JluJulﬁlllqu:ll JU]C]UU]I]}ll’l[i mlhlllil qlllJ]lh[iIlngﬁ hL qnppmﬁnguﬁ‘ qn[l Cllﬁhllll I:ll (Lrh[lll]:ll Il
qlllLlllnll qlllLlllnll, lTL Ullhlll?l ql.lnlumumlllﬁllﬁ Il qlllLlllIlll qlllLUlIlll l?L JlllLlll[ill JlellﬁLl u]lllpllll]lillllll l?L lllli]lmghmlll, IlIl
ﬁn]lllﬁ (l:lillullllll I:ll Cl’lﬁhllll llllluﬁ lllli[lllllllm}lu lunmﬁqngﬁ qqllLCnL]’dlilllﬁ: ‘P‘lllﬁql’l Jl’lL]ll’lLLi I.ll][il’l,ulﬁlllphlllﬁ l?]lmﬁkllljﬁ
(l:lipul'lllll ':ll Cl’lﬁhllll. Cl’lﬁlﬁlllg quJll lll’lLllUllll.lllllﬁll Jlllljl?ﬁmjﬁ qumnu, ql’l IlIl lil’llll[iqlllli llnLumﬁf [hl] l'lllllllllnmgkllllf
I’lqhﬁ‘ lllﬁIHl dm]nl.]hugllﬁ Il ulllll’lll IZL JU]IID]?LI, hL l{lﬁ]lllll“lhl JlllClUlll[l}ll: ITL Jl’upmfmﬁ}]up Eﬁmmﬁl:mq: 9111][1 111117]1]][

l'lpllllilll]l:ll (nllll]] l'dlllqllllll]lﬁ, kL ([I_]Illlllllﬁll[i ]'llllLlllll’lmghllllll UlUlJIl l’lpllllilllﬁ Il ]Ullll'lﬁlll[lnll?l’llﬁ l]]l’léIlLl?hlllﬁ».

44 Pogossian 2012, p. 187.
45 |bid.
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indeed, as suggested above,*® two groups of women — the consecrated virgins who
resided in the premises of the described buildings, and believing women who attended
these establishments, perhaps during religious holidays. The account of ENSE, as we
shall see below, supports this interpretation.

The last sentence of the passage mentioning King Pap’s orders to destroy the
kusastank‘ and to subject the virgins “to foul intercourse” (i xarnakutiwn plcut ‘ean)
should also be discussed. Garsoian believes that the destruction of these institutions
resulted in forcing the virgins into prostitution. ¥ Nevertheless, Pogossian’s
interpretation that the virgins were most likely compelled to marry appears to be more
convincing. She points out that the wording used in this passage is reminiscent of
Agat‘angetos’s description of Diocletian and Trdat’s attempts to marry Hrip‘simé,
which in its turn was most likely influenced by the Acts of the Apostle Thomas.*

On the whole, the representation of female ascetic practices in early Christian
Armenia according to the Epic Histories is consistent with Agat‘angelos’s slightly
earlier account. Both authors seem to have been acquainted with the same
organisational structure of these communities, which strongly resembled the Syriac
bnat qyamd. In addition, the Epic Histories hints at the presence of two groups of
ascetic women — the consecrated virgins who resided in the specially built dwelling-
places, and the believing women who would occasionally join the virgins probably

during religious feasts.

46 See above 2.1 and n. 22.
47 Garsoian 2005-2007, p. 209.
48 Pogossian 2012, pp. 188-189 and 209.
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2.4 Female Asceticism in Elise’s History

Elise’s History contains a valuable testimony to the existence of female ascetic
institutions in Armenia before the battle of Avarayr. Despite its brevity, it is generally
consonant with the descriptions found in the aforementioned sources. What is of great
interest in Eli$&’s account is the reference to the special garment worn by ascetic
women, which reminds of the bnat qyamd, who were also dressed in distinctive
clothes.”

Elise speaks of women who lead an ascetic lifestyle on two occasions. The
first mention is within the context of the Persian attack on Armenian ecclesiastical
foundations. Amongst the great turmoil, when the magi and the Persian soldiers
accompanying them are plundering the treasures of churches, the chief magus
pronounces the following words: “Priests shall not be allowed to instruct the people in
their own homes, and the believers in Christ, men and women who dwell each in their
own monasteries [menanoc s], shall change their garments for secular attire.””° The
second allusion is found in virtually the same context when “even the wives of the
Lifeguards dared to extinguish the church lamps on Sunday and tear the garments of
the nuns [hawatawor kananc ‘n].”’

Garsoian supports Thomson’s alternative translations of the terms which he
provides in the footnotes™* and more precisely renders menanoc‘k* as “hermitages”

» 53

and hawatawor kanayk* as “faithful or consecrated women”,”” though the latter can

also be construed as ‘women with faith’ or ‘believing women’. This approach is

49 See n. 18.

50 E/léé, p. 103 [52] «‘P'mhmﬁmjf 1il'1' Ilcbjhugkﬁ }1 wnthu Ilel:mﬁg nungmﬁl:l q(}nr[m.]anI}u, kv
huiwnugbu fh p ‘P‘p]numnu‘ wpf kv uwbwyf, np phulku k6 jhopwfwbshop dkGwbngu, fnpkugkl qhubpkpau
lupl:luﬁg pun mc]umphml{mﬁ llmpqmg».

51 |b|d, p. 115 [65] ((Jmﬁr}qﬁl:gmﬁ kv ki llmﬁme 1]11;111]111]11151ugﬁ junip l{l’llllllll.ll:ll mﬁgnLgmﬁhl qﬁpmanﬁu
Hﬂ:r[hgul]ﬁ ko 11]111muml:l qhmﬁl}hpdu thmmanp llmﬁmﬁgﬁ».

52 |bid., pp. 76 [22] n. 12, 103 [52] n. 4, and p. 115 [65] n. 2.

53 Garsoian 2005-2007, pp. 209-210.
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intended to highlight the eremitic, rather than coenobitic, origins of these
institutions.’* Most significantly, the use of ‘faithful” or ‘believing’ women instead of
the general term ‘nuns’ enables us to perceive the difference between this group of
women and the consecrated virgins (kusank ).

The first account describes believing women (hawatac ‘eal kanayk®) who
dwell in hermitages, separately from men, and wear special clothes by which they are
different from the lay population. The wording is generic and it does not allow us to
determine the age and marital status of these women. The second reference does not
provide any clarification either, though an additional element is added to the overall
image: the context suggests that these events were taking place in an urban
environment and the fact that ‘the faithful women’ attended a Sunday mass implies
some participation in the life of a wider community.

Thus, Elis€ substantiates our previously made assumptions about the female
ascetic institutions in early Christian Armenia and supplies an essential detail

regarding the special garments worn by consecrated virgins and believing women.

2.5 Ascetic Practices outside Ascetic Communities

The fifth-century texts also contain passages describing women who lead an ascetic
lifestyle within the confines of their estates and none of them, as pointed out by
Pogossian,” lives in a community of ascetics. Etis¢ and Lazar locate them in their

households,’® whereas Suganik is said to cloister herself in a hut, initially near the

54 “The ‘monastic’ vocabulary may seem familiar but not its setting which is altogether
eremitical” (ibid., p. 210). See also the discussion above.

55 Pogossian 2012, p. 199.

56 Efisé, pp. 244-248 [200-203]; P, p. 161 [109-110].
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church and then in the vicinity of the manor house.”’ They are not referred to as
kusank‘ or hawatawor kanayk‘: they are women of high social standing who are
compelled to renounce earthly pleasures due to exceptional circumstances. Etis€ and
Lazar focus on the wives and widows of Armenian nobles in the immediate aftermath
of the Battle of Avarayr and in their encomia portray their deprivations by using
vocabulary characteristic of texts on ascetic practices. Similar descriptions are found
in the account of the martyrdom of Susanik, who protests against the apostasy of her
husband bdeasx Vazgen and dedicates herself to praying and fasting. It must be
mentioned, however, that even though the renunciation of earthly pleasures is
foregrounded and commended, these narratives do not contain any criticism of

conjugal bonds.™®

2.5.1 Etise’s Description
E1i8e’s portrayal of women who bear the consequences of the Armenian revolt is very
elaborate and aims to exert a moralising effect on the audience. It comprises a detailed
description of women’s everyday routine enhanced by images from the Bible, as well
as from patristic and hagiographic literature. Although E1S$€’s initial account of
women’s hardships implies that they consciously inflicted all these sufferings upon
themselves as a sign of piety and of their love of God, he subsequently presents
additional information that confirms the existence of objective reasons for such a
destitute lifestyle. It appears that the Persian court sanctioned the confiscation of the

properties of the naxarars that had rebelled.”® This left their families with virtually no

57 Muradyan 1996, p. 20 (llI) and p. 26 (VI).

58 Pogossian 2012, p. 205.

59 £4i$6, p. 245 [201]: «wlljuwb lnpdwlbqul wywpubf Gogu, b wwgu by wbkpbgul wingpf wyguonwh
Gngu: ... Usof hipbwbg wkupb quucmmlnippel wpupng ppbwlg, ke wlwbsof hpbwly [niwb qswpswpubo
Jompg upplibuwg pipkwlg. wnwb quisf pipkwly jupfocbhu, ke oy dGwghl wikGhihh qupgf Epbuwg hpkwbg»;
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means to sustain themselves, as a result of which they were forced to toil and earn
their daily bread.®’

Etise’s choice of words and imagery reveals his objective to glorify the
devout lifestyle of the noblewomen. He praises all of them, young and old alike, for
they were “clothed with a single virtuous faith”®' and “like laboring men used to
peasant tasks they endured the toils of country life, and even more than their husbands

9962

accepted and sustained such labors.”” Their way of life is also favourably compared

with that of the solitary monks,” because they do not indulge in earthly pleasures and
luxury. Alluding to Philo’s De Vita Contemplativa,*Elise further likens them to
“bloodless grasshoppers who exist without food by the sweetness of their song and
live by merely breathing the air, the likeness of the incorporeal beings”.%

As highlighted by Thomson, in the following passage EliS€ relies heavily on

biblical allusions®® and describes the onerous daily routine of women:

The delicate women of Armenia ... regularly attended the houses of prayer without
shoes and on foot, begging with tireless entreaties that they might be able to endure
their great tribulation. Those who from their childhood had been raised on the
marrow of steers and the dainty parts of game, most joyfully ate grass, living like
wild animals and not at all mindful of their accustomed luxury. The skin of their

“Their palaces crumbled and fell; the fortresses of their refuge were demolished and razed. ...
With their own eyes they saw the ravaging of their property; with their own ears they heard
the torments and sufferings of their dear ones. Their treasures were confiscated by the court,
and there remained no ornaments at all for their faces.” See also below Chapter IV, n. 61.

60 Etisé, p. 247 [202]: «Vwwnwdpf pipkwlg Juunulkghl b §Epulpkguby; “With their own fingers they
toiled and sustained themselves”.

61 |bid., p. 244 [200]: «Puliqh kpt wiwquqnyGf LhG ko bpk SwGluwgnyGf, qfp wowfhbophl hwownn
qqkgub».

62 |bid.: «hppbr dwpnf, np Jomwdpkpf (kwy hghl whpunpG b chbwlwb unnpopbwbgl, wwbekin] Jupku;
qbwbu wepwphhu, wlhppugnybf Eio fwl qlnuw jubdl wnpli ghudpkpniphil Jonwg» (my |ta|ICS)

63 |bid., p. 245 [200]: “The Friday evening [fast] they observed like solitaries who dwell in the
deserts”; « Cwpwpuidnunk pun jupgh dhwGulkgug, op jubogune pulbug 6.

64 See Thomson’s comment in EfiSé, p. 247 [202] n. 13.

85 |bid., p. 247 [202]: «WGwpheb Ghynwby GiwbkghG, np kpgnyh fuggpoipbudp wnwby Ghpulpebog Ghweb, b
Lkbyumbh kG dhuh qonh 88k, qubdupilngh phpkh qhdwbnphb».

66 |bid., p. 246 nn. 7, 9, 12, and 13.



88 | CHAPTER III

bodies turned black in color, for by day they were burned by the sun, and the whole
night they lay on the ground.67

Imagery recurrent in the depiction of ascetics is deployed here and a specific
message is presented to the audience. The author unequivocally mentions that
abstinence is an effective way for women “to endure their great tribulations”.
Likewise, several lines later he stresses that through ascetic practices women
managed to overcome “their feminine weakness and became men heroic at spiritual
warfare”;*® they fought against “the gravest sins” and “[b]y their prayers they opened
the closed gates of heaven; and by their pious supplications brought down angels for

» % Hence, not only does Eli§&’s representation of the deprivations which

salvation
noblewomen experienced extol women’s actions under these adverse circumstances,

but it also suggests that abstinence from worldly pleasures is conducive to

overcoming sins and attaining eternal salvation.

2.5.2 Lazar’s Description
In his encomium Lazar also makes use of the images of ascetic piety to extol the
virtue and resilience of Armenian women in the face of adversity. His account is quite
brief, without many rhetorical embellishments, and in his approach he is more
realistic than EhLs€, for Lazar’s main objective is not to moralise the behaviour of
women in this period of privation but rather to portray the devastating effects of the

Armenian defeat at Avarayr. Therefore, in contrast to Eli§€, Lazar does not strive to

67 |b|d, . 246 [201]: «Shlfuyf hwhlwunibf Zwjng welyuphhlb ... hwlwgwg polf ko hknh kppughb h wnbue
p ) | jng I juq p npuw)

mr[upbg, mﬁémﬁépnjp ]uﬁl}pl:ml nL}umth, qh hmlipl:pl:l llmpmughﬁ Jhéb ﬁl:l]anl:mﬁﬁ: np l’l limﬁllrupl:m: ]1Lpl:111[ig

uﬁl:ml ]:]1[1 nLI]l’lllllf anmpmllmg ko lllliﬁllllf kpl:ng, ]unmmpnun llhﬁof ]1]1[11:L qllmjpl:ﬁbu E[il}lllﬁ]:l’lﬁ ql{hpml]nqlﬁ

hkdu luﬁanpl:mLip, ko ns ']bcl:hﬁ uuil:[iln]lﬁ qum]npmllmﬁ llllllll'll.lnlpl’ll[iﬁ: Ul:nghml Ehphmﬁ ﬁnppf Liul]lliﬁn] ﬁngm,

1]1uuﬁ qh ghphll mpl:Lmlll:qf I:bﬁ 8 quuﬂ:ﬁmjﬁ qbcl:puﬁ ql:mﬁmpl:llf».

68 |b|d, . 246 [202]: «Unnugul qluwbugh wljupne i, ke knklh wpndf wnwfhGhf b hngbinp yonbkpogqdhE».
P 9 q4 9 pop n I quinp puq

69 |bid.: «dwpmn bnkw hnnikgub ply dkqul fupkinpu ... Ugophef wghll qhuljbwy; gpnibu Eplibhg, B2 umpp

I (L | 9 pur n ptinp nop P q L 1 n ) e
]uﬁq[muuém]f ]1gnLghﬁ thhcmml]u b lllpllan]lLﬁ».
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present the destitute conditions of women as a deliberate act of renunciation of
worldly pleasures.

According to Lazar, the wives and widows of Armenian nobles not only
“surpassed each other in purity and virtue, dying every day to their bodily passions”,

but “[r]endering the natural weakness of women’s bodies stronger than men’s, they

were gloriously victorious”.”” How their life changed is presented in the subsequent

lines:

Delicate women, daughters of princes and wives of nobles, would eat millet instead
of fine wheat flour, would drink water in moderation instead of pure wine, would
wear rough wool instead of silken garments embroidered with gold, would lie on the
ground on brushwood instead of in elaborate beds. Those who formerly slept late
became sleepless like celestial beings. They did not anoint themselves with perfume,
they did not arrange the hair of their heads with combs.”!

As is the case in Elis€, Lazar stresses the absence of previous luxuries to
which the “delicate women” were accustomed. There are many parallels between this
account and the description of analogous deprivations in John Chrysostom’s In

Epistulam ad Ephesios (Hom. 13.3):

Damsels not yet twenty years old, who have spent their whole time in inner chambers,
and in a delicate and effeminate mode of life, in inner chambers full of sweet
ointments and perfumes, reclining on soft couches, themselves soft in their nature,
and rendered yet more tender by their over indulgence, ... who wore soft raiment
softer than their skin, fine linen and delicate, who reveled continually in roses and
such like sweet odors.... These then, these very tender damsels ... have brought
themselves to such a degree of severe training, that they will wrap the coarsest
horsehair about their own naked bodies, and go with those tender soles unsandaled,

70 tP, p. 161 [109] (((lJnJﬁllll:u % llmﬁmJ{', npng ﬁmhmmmhhml ﬁm[lmbpnumgmﬁ mpfﬁ, kL wjng l]mﬁmﬁg, npng
EhG b juywbhu wpfh h Zpl:L‘ puqul yuplbonmwukp wnwfhlbmpbuwdp dh qipnd Ejkkju wnbkpl, qop wikbwyh
tknwhkin] wikbwylh wjpwnhpg. ... wn npu junph pmﬁ‘ wuk] npnenpnipbudp quuuwnply Jupnigh Gngw fqhniphilu,
npf whgnighl qpuqnud wpwdpf, b qphwlul wlwpnipheh dwpdbny juboby qopugnigbw) wnwik) fwh qmpmﬁg‘
fmgmhmr[pm]fl:rllzﬁ».

m |b|d, p. 161 [109—110] <<111115111Jf l.]llllll’ll’llllf, qumlzpf ﬁm]umpmpmgﬁ [ hmﬁme wiwmqug, ll'm}umﬁmll ﬁmcth
lnpkwl nunkhb, b hnpuwbwl qupg ghliny enip swihnd pdykhb. (bnlumﬁml] LEpyuubkwy nuljbhnin qqkunnigh
fonenp ppnbwgu qqbbnchl, Begnpubol) puqiughdh wblingbngh hppuwgpof boJbpmgy Epliph qhwnbwnwpust (hoERG.
kL npf junwewgnyyh yudpwbwghl h fo dwbbku f Jkplhngl whfnbf Enkh: Qodul higny, sjupdupkghl vwbhnpn]
th:p qllunjﬁ ]1Lpl:ulﬁg D
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and will lie upon a bed of leaves: nay more, that they watch the greater part of the
night, and that they take no heed of perfumes nor of any other of their old delights,
but will even let their head, once so carefully dressed, go without special care, with
the hair just plainly and simply bound up, so as not to fall into unseemliness. And
their only meal is in the evening, a meal not even of herbs nor of bread, but of flour
and beans and pulse and olives and ﬁgs.72

Both extracts focus on virtually the same material goods that women have
relinquished, namely delicious food, elegant clothes, warm and comfortable beds,
sweet fragrances; they pay no attention to their hair and their carefree nights have
turned into vigils. It is highly likely that Lazar was acquainted with Chrysostom’s
commentary, but the context in which these accounts are found is distinctly different.
In contrast to Lazar, Chrysostom’s primary aim here is, as Clark argues, to “shame

men by the examples of ascetic women,””* for he challenges his male audience saying,

how can it be, when tender damsels surpass us by so great a distance? Let us be
ashamed of ourselves, I entreat you; for in worldly matters, to be sure, we in no point
yield to them, neither in wars, nor in games; but in the spiritual contest they get the
advantage of us L

Lazar, however, is not concerned with humiliating men: in fact, the sacrifices

of Armenian women are put on the same scale as the sufferings of imprisoned nobles,

72 John Chrysostom 1994, pp. 115-116; PG 62, p. 98: “kdpal €ikoaTov £€T0G OUTIW YEVOMEVA,
év BaAduoig kai év akiatpogia TOV atravra dlateAégacal Xpovov, [Ev] BaAdpolg pUpwv
YéUouaal Kai BuplapaTwy, £ aTPWHVAG ATTaAfG KaTakeipeval, ammaAai kai altai Thv @Ualv, Kai
TR TOAAR Bepatreig poAakwTepal yivopeval, ... ipatia €xougal PoAakd 100 CWHATOG
MaAaKWTEPA, AETITAG OBOVOG Kai TPUPEPAG, &v POdOIG Kai TOlg TolauTalg €Uwdialg OINVEKDG
agyoAloUpeval ... Tautag dn Tag oUTwG ATraAdg KOPAG ... €ig TOoaAUTNV OKANPAywyiav EAUTag
Ayayov, wg T& TpaxUTepa TV TPIXiVWY TTEPIBETBAI £QUTV TOIG CWHOTI YEYUPVWHEVOIG, Kai
AvuTrodnToug gival Tag AmaAag TTépvag ékeivag, Kai €1 aTIBAdog Karakeiobal: udAhov &€ 1O
AoV €ypnyopéval TAG VUKTOG, Kai oUTe pupou, oUTe GAAOU TIVOG TV TTaAQIV TTpovolav
TroigioBal, AAAG Kai TRV oUTw Bepatreuopévny KeE@AANV AtnuéAnTov Exelv, ATTAWG Kai €ikfA TAg
Tpixag &vOedEPEVNY, LXATE PN €ig agxnuoauvny éutreaciv. Tpameda O& auTaig 0TIV EOTTEPIVN
povn, Tpdmeda oUdE Aaxavou oUdE GpTou, AAAG gepidaAIg Kai KUAPOG Kai épERIVOOG, Kai éAaia
kai o0ka.”

73 Clark 1991, p. 233.

74 John Chrysostom 1994, p. 116; PG 62, 99: «TrQ)g yap, évBa kopal atraAai €k TToOAAOU TOO
dlagtipaTtog NUag tapehauvoualy; AigxuvBmuev, TTAPAKAA®, OTI €v PEV TOIG KOOUIKOIG
oUdapol TTapaxwpolpeV auTalg, oUK &v TTOAEUOIG, OUK &v ABA0IG- év OE TOIG TTVEUUOTIKOIG YOI
TTAEOV MUV QEPOVTAIY.
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the “sons of light and children of the kingdom™.” Since it is most probable that both
Etise and Lazar have drawn on Chrysostom’s commentary, it is particularly notable

that the Armenian authors use this imagery to achieve a different effect.

2.5.3 St Susanik’s Abstinence
The descriptions of Susanik’s passionate devotion to the Christian faith, her tortures,
sufferings, and eventual martyrdom form the essential core of the anonymous author’s
narrative. As Pogossian mentioned, certain details of this hagiographic text “can give
us hints as to the expectations from a high-level wife and attitudes towards her choice
of devoting herself to ascetic life within her social environment”.”®

When the news about bdeasx Vazgen’s apostasy reaches her, Susanik goes
into the state of mourning and desolation, which is emphasised at the beginning of the
narrative by references to her grief and lamentation.”” Therefore, SuSanik’s initial
cloistering herself in a hut, her spending the night in prayer, and refusing to consume
any food”® should be perceived as a manifestation of intense sorrow over the spiritual

death of her husband and the potential threat that it posed to her children and the

entire community of Christians.

75 £P, p. 161 [109]: «npghu [niuny b dwllnGu wpfuynpkw .

76 Pogossian 2012, p. 206.

77 For instance, people who show empathy and compassion to Susanik are called sgakic’k’,
fellow mourners’ (Muradyan 1996, p. 20 (Il)); she also confirms her state of mourning by
saying that due to her husband’s unrighteousness she will “prolong her grief’ («jkpljupki
qumgqh»); and by asking rhetorically “[w]ho will not lament over the news of such losses?” («N”]
ny nnpuugh quyufwl opunkwb hodpa», ibid., p. 22 (111))

78 |bid., p. 20 (II): «bv Gw [Tocowbhl] jupnigbwy dwwbkp b wGhl §p qofphl, op bp dkpa jklkgkght. b fugp
JlllI]lllL[Du mn U.uanmb‘ ll‘l,llllll lﬁL Ill'“lllllllll qql’lChllﬁ llllil?ﬁmjﬁ hL I’l l}llll’lﬁnll?kﬁ]:ﬁ lllﬁl'llllﬁqllllm ll}ml lTL l’lé I’lﬁé
fwcwlkw »; “And she [SuSanik] entered a small hut which was by the church, and by weeping
and lamenting throughout the night she stood in prayer to God, and because of bitterness
remained restless and ate nothing” (my translation).
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For seven years Susanik was subjected to repeated brutal beatings and torture

for her disobedience to her husband’s will,”

which are described in a language
characteristic of hagiographic texts. Elements of the imagery associated with an
ascetic lifestyle, such as fervent praying and rigorous fasting, are also deployed by the

anonymous author. The most important passage in this regard is SuSanik’s prayer in

which she draws an analogy between her position and St Hrip‘sim&’s ordeals:

You, my God and Lord, father and instructor, do not deprive your maid of your care
and mercy. But empower me to complete my course through persecutions® like my
forefathers [did] so that I could share their inheritance in death. And now with you
my hope lies, for you saved the holy Hfip‘simé from the tyranny of the king and
shamed that giant-like soldier. Deliver me, unworthy [one], from the tyranny of the
apostate, for thine is the victory, and through you I shall be victorious; and thine [is]
the glory, for ever. Amen.”!

Susanik identifies herself with Hiip‘simé, and her apostate husband with the
pagan King Trdat. She hopes to receive the same support from God so that she can
humble the tyrant. Subsequently in the narrative the audience is informed by an
unnamed priest that Susanik’s expectations are fulfilled, for she managed to defeat her
unrighteous husband and to inherit “the name and the spirit”** like St Hrip‘simé did.*

The crucial difference between Hrip*simé and Susanik is nevertheless the fact that the

7 |b|d, p. 38 (XV) «bL l’l ﬁmmﬁkl l:Lpﬁl:]m[u}]l 1111“1 hul[muuéngﬁ ﬁnpm 8 llmulluﬁmgﬁ, ko pmﬁmhﬁ,
h}umﬁr}mﬁmul li]llllﬁl?lll[i ']lllﬁl’l[illlllllﬁ ém]l}mpmﬁmqﬁ IIL I’l LllllLllJll’lLl Eqﬁnl]’dl}lllﬁgﬁ, qn[l l“ll?lllg lllllllp lllrllul{l'lﬁ[i
Pphunnupy»; “At the beginning of the seventh year, having been beaten, bound and imprisoned,
the blessed [Susanik] falls sick due to unbearable tortures and extremely austere life, which
the holy maid of Christ endured” (my translation). See also ibid., pp. 28 (VI-VII), 32 (VIII-IX),
34 (X), and 36 (XII).

80 Cf. Acts 14:22: “It is through many persecutions that we must enter the kingdom of God.”

81 Muradyan 1996, p. 26 (V) «{}‘HL, Uunniwd ]ui % ml:p, hme kv nLI]l’lI’l}, lil’l/ pnnnip qml]m]ubﬁ fn ]1
]Uﬁmling {nq IIL JHI]IlIlliHLl’DIIﬁI:: qu mllL]l Ilﬁd qu[lnL]’dl’lLﬁ I.llllulllllll?l qEﬁ]’Ulllgll IlLi ﬁhanphmlip‘ ﬁlilll[illLl’dI]lllli]l l’llllpg[i
I’llillg, ql’l lﬁL Engm liluul’l[i l’llll[iqllml?ﬂlﬁ C}llllllll[iqll[ll} qmlngZ bL 111[11} I’l {l?q I_Tli JIlLlllllngUll, H]l qlll’lL]l]lﬁ ZHI]LI]’[HI’III]:
lll]ll.ll](]l?]l Il pnﬁnlpkﬁk pmqun]ll’lﬁ IIL ‘]mlimLp Ul]llll]ll:ll ql’lllllllljmqmlllﬁ. hL qlll.l‘ qmﬁmpdmﬁu mu]pl:gn l’l pnﬁanl:ﬁ]:
anmgnqbﬁ, ql’l fn k erlanprﬁ kv fh l]mr[pkg]lg: by th 1]1111nf JmLhmhmﬁu. ik h» (my tranSlation).

82 Cf. 1 Cor. 6:11: “But you were washed, you were sanctified, you were justified in the name
of the Lord Jesus Christ and in the Spirit of our God.”

83 Muradyan 1996, p. 34 (X): «jnun]G Uumdny Jubkgbp quipuphont b qubnk b qngh dunwlqkgkp pum
ﬁlimﬁanl:mﬁ upanﬁ an[L]llmluﬂ:]l».
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former is a consecrated virgin, while the latter is a married woman with four

children.® Susanik clearly understands this discrepancy, for she declares that she is

not worthy of crowns and blessings of the Saint [Hrip‘sim€], who did not approach an
impious man but remained in purity [or holiness] and battling for the sake of purity
[or holiness] overcame evil and became the most pure [or the holiest] by [shedding]
her pure [or saintly] blood along with her saintly companions.

Purity (or holiness) appears to be the main attribute of the virginal state. In
order to achieve it, Susanik needs to cleanse herself of the blemish of her marriage
“by means of tortures and iron shackles”.*® Indeed, we should not forget that Suanik
speaks of her marriage to an apostate and not about marriage in general, for she
laments the fact that she “dwelt with an impious man and gave birth to children who
would be wasted and corrupted by the hand of the wicked man”.*’

Another interesting detail of the Martyrdom of St Susanik related to the topic
of this discussion is a reference to the clothes that Suganik wears while in seclusion.
When one of her children dies as a result of an accident, the Georgian magnates visit
bdeasx Vazgen to offer their condolences. Probably wishing to demonstrate that
everything is under control in his dominions,®® Vazgen orders that SuSanik be

removed from her prison and be brought to the house until the magnates’ departure.

She obeys the order with joy and presents herself to people dressed in the clothes of a

84 Pogossian 2012, p. 209.

85 Muradyan 1996, p. 34 (X) «bu ns ki wpdwbh wuwlwg ke kpubnipbwbhg uppnjb, np ny dkpakgur juyp
mLi]llllIll’lClll, 111Jl Lll’l]lnl]’dl]lllli]l Lllllglillll lﬁL llmllﬁ llll[lnll?klllﬁ Eﬁl}l}lllimdm]lulklﬂl Jllll’“’dl]lllg 2111[1]’1[; IZL llpllluqHJﬁ hLll
LhGEp unipp wpkwdpl pupny unpp pGhkpuf6 hwbnkpa» (Pogossian’s translation, 2012, p. 209).

86 Muradyan 1996, p. 34 (X) «h aknl swpswpubug b kpluph juywbog wppkguwy b dkpdwinpmpkGl
mpugnnhi» (Pogossian’s translation, 2012, p. 209). For the same approach, see Muradyan
1996, p. 30 (VII).

87 Muradyan 1996, p. 34 (X) «bL ku plhwlbw; phy wnl wipwpenp 8bwy npghu p Yopniun ko
juyuljulnphil b dknk wnl Jubnph» (My translation). See also, Pogossian 2012, p. 210.

88 Pogossian 2012, p. 211.
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religious person,® apparently of an ascetic woman. According to the narrator, her
appearance and saintly behaviour astonish everyone, though most likely the guests
were shocked to see the spouse of bdeasx dressed like an ascetic. Thus, Susanik’s
‘religious clothes’ remind us of EliS€’s similar reference and one more time show
resemblance between the Armenian (and ostensibly the Georgian) ascetic women and
the Syriac bnat qyama.

Finally, as pointed out by Pogossian, Susanik’s rebellion against her husband
and her choice to live in seclusion cause considerable tensions within her family and
society in general.”’ This is not only amply demonstrated by the animosity of Vazgen
towards his wife, but also by the reaction of people who show compassion towards
Suganik. Thus, the bishop, accompanied by Vazgen’s brother Jojik, implores Suanik
to return to her husband, because otherwise people may incur their master’s wrath.”' It
appears that the bishop perceives Susanik’s attempt to dissolve her marriage as more
dangerous for the social order than Vazgen’s apostasy. Jojik, on his behalf, constantly
offers Suganik considerable support and genuine sympathy’” but he is unable to go
against Vazgen’s will.

As Pogossian has succinctly pointed out, Susanik’s vita clearly demonstrates
that “the ‘ascetic option’ was available to women but the social context did not

necessarily whole-heartedly support it, and at times could even violently oppose it”.”*

89 Muradyan 1996, p. 30 (V”) «bi G Jobgmpkudp juwmwpkp qhpudwhl wnl wipwpewnh: b (npuw Eppkug
wlnp, qubal fpubuwnpului qqkunp...»; “And she carried out the order of the unrighteous man
with joy. And she went there in the dress of a religious person.”

% Pogossian 2012, p. 211.

91 Muradyan 1996, p. 24 (V) «U.uk hulhul.]nu]nuﬁ. «... wju qliumu uupn E méhl, pl: ang]:
[wihGwqubynipkwdp fo] junwky puplnppl ke b Gupwis joghgh ke jupnigubl swp b fbpuy swph
JEpuljugniyg ke dngnipgng...»»; “The Bishop said, ... you have to bear in mind that perhaps [by
your disobedience] you will further provoke his anger and rancour, and inflict great evil on
governers and people...” (my translation).

92 See ibid., pp. 24-26 (V), 26-28 (VI), 34 (X), 38 (XVI).

93 Pogossian 2012, p. 212.
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3. Subintroductae: An Alternative Form of Female Asceticism

Rightfully described as “one of the most fascinating groups of women encountered
anywhere in the annals of church history”,” the subintroductae (Gk. cvveicaktor)
have attracted the attention of scholars since the beginning of the twentieth century.”
Occasionally referred to as agapétae, the subintroductae formed a special group of
“female Christian ascetics who lived together with men, although both parties had
taken the vow of continency, and were animated with the earnest desire to keep it.”””®
Despite the fact that the Church Fathers vehemently condemned this practice,”’ a
large number of references to syneisaktism®® in early Christian sources bespeak the
ubiquitous nature of this practice in virtually all corners of the Christian world,” and
Armenia was not an exception. However, scholarship has not yet addressed this
aspect of Armenian Christianity. In this section I shall attempt to partly fill this lacuna
by discussing the representations of syneisaktism in fifth-century Armenian sources.
There are two mentions of the practice of syneisaktism in the fifth-century
Armenian texts. One reference is found in the following remark by Lazar, in which he

speaks about syneisaktism as of a widespread phenomenon amongst the Syrian
Christians:
Then the Armenian princes sought from the court a Catholicos for themselves, and

king Viam gave them a certain BrkiSo, a Syrian. He came to Armenia with his
compatriots. They lived a dissolute life, having brought wives with them from Syria

94 Clark 1977, p. 171.

9 See, for instance, Achelis 1902, and 1908, pp. 177-180; de Labriolle 1921, pp. 204-225;
Reynolds 1968, pp. 547-566; Miller 2005, pp. 117-150.

9% Achelis 1908, p. 177; also quoted in Clark 1977, p. 171.

97 See Clark 1977, pp. 171-175.

%8 Hereinafter, the terms “syneisaktism” or “spiritual marriage” commonly used in
contemporary scholarly literature will be applied to refer to this practice.

99 See Achelis 1902, pp. vii-viii. According to Achelis (1908, p. 177), “the custom [of
syneisaktism] was widespread during the whole of Christian antiquity”, and its traces can still
be found “till late in the Middle Ages”. For references to studies covering different geographic
areas, see Clark 1977, p. 173, especially, nn. 23-27.
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according to the custom of their land. They did not live in accordance with the holy
and unsullied religion that the saintly champion Gregory had established and
L . 7100

organised in all the churches of Armenia.

There is no compelling reason to disagree with Thomson that the women who
accompanied the Syrian priests to Armenia should be identified with
subintroductae,' for the word tantiknayk‘, which Lazar uses to characterise these
women, besides its primary meaning of the ‘mistress of the house’,'” is also found in
at least two other texts: in the Armenian version of Eusebius of Caesarea’s
Ecclesiastical History, where it renders the phrase syneisaktous gynaikas with the

103 and in the

phrase k‘ors tantiknays (literally, ‘sister mistresses of the house’),
Armenian Book of Laws,'* in a canon condemning syneisaktism.'?” Lazar’s stance in

this passage accords with the cannon and the views of the Church Fathers, and leaves

100 tP, p 61 [26] «I\]ﬁl’l,[lhqllﬁ lll']EIlLl'llillth Illllkmﬁg ﬁulll]llll’llll[lfﬁ lel']llg JmpfnLﬁnLum lllllpnl’ll’ll{nll, I_TL pmqunpﬁ
‘Ll’lmli lﬁlll [ill_qlll qF[lf[’lCIlJ ql’lli[i Ul[illl[i, IIIJII quql: U\lll]]llllg. n]l hl.]l?llll Jmc]umpllﬁ ZU]]H(] l’lL]ll’lL]f qlllLlllnlllngDf, Hp{
Lll:ll[i lIlJé l“’lOﬁI’lL{, hllkml{ EEI} ﬁlim JU.uan:ummﬁl:, Ellm LlHL]IlI]l’lL]’UlTU][i l’lL]lIImﬁq 111(7]1]111[11’1}1[1‘ mmﬁm]lllﬁof. lﬁL Hé
Lll:ll[i Elllll l.ll’lL]l]l l?L 111]5]1}16 l“lﬂﬁllgﬁ, qn[l hl}hllll I:Il hL Lllll]lqlillll JU]IIIIEIHJE Iil]lil’[hqllll Z.lllJllg‘ lll’l[lllJ[i ﬁmllmmml{]lﬁ
“nhgnph».

101 |bid., p. 61 n. 4.

102 See Chapter I, 2.2.1.

103 The clause “Tag ¢ guveloAaKTOUG aUTOO yuvaikag, wg Avtioxeig ovoudlouaiv” is rendered
in Armenian as zkanaysn' worpés Antiok'ac’ik’ kocen, k'ors tantiknays («qubuyuli’ npuku
U.Gmpnfughf Ynskl, fopu mwbnhlGuye» (VI 30)). In his quotation Thomson has missed the word
k’ors and instead has “kanaysn tantiknays".

104 The Book of Laws (Kanonagirk’) was compiled at the beginning of the eighth century by
Catholicos Hovhannes of Ojun and edited in the tenth-eleventh centuries by a number of
authors (Hakobyan 1971, p. vii). See also Mardirossian 2004, pp. 253-281.

105 Thomson refers to a canon which is attributed to Epiphanius of Cyprus (flourished in the
fourth century) and was, in fact, added to the original Book of Laws only in the tenth—eleventh
centuries (Hakobyan 1971, pp. vii, xviii-xxv). Hakobyan 1971, p. 62: «byhuljnynu fud kpkg fud
Llllllll{lllllllq llll mmﬁmlll{bﬁ HLEI’[qI’l Il mmﬁﬁ Elllll }1|:pmﬁnu1u|.lmﬁ llIllll’ll’lHLl’.’Iklllﬁg, lIlLégllﬁ ‘]I’llllllflllﬁél'llll mcml’lﬁmﬁl:,
puyg h hwling jud b dwpk Gud b fkpg»; “If @ bishop or a priest or a deacon following pagan
traditions keeps a mistress of the house that is not [his] grandmother, mother or sister, he
shall be stripped of all his ranks” (my translation). However, as | will discuss below, there is a
fifth-century canon (Canon XIV of Sahapivan) also criticising the practice of spiritual marriage.
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no doubt that in the fifth century syneisaktism was denounced by the Armenian
clergy.'*
Lazar’s dismissal of syneisaktism as “the custom of their land” implies that it

. . . . 107
arrived in Armenia from Syria.

It is corroborated by the fact that Lazar refers to the
events that occurred after the abolition of the Arsacid rule in 428, which coincides
with deposition of the Armenian patriarch St Sahak and transfer of the administration
of the patriarchal see to Syrian priests (428-437).'”® Therefore, it seems reasonable to
assume that within a decade of their successive control of the patriarchate the Syrian
“anti-patriarchs”'” Surmak, Brkigo, and Smuel practised and most likely encouraged
syneisaktism.

When the Syriac control of the patriarchate was removed, the Armenian

Church leaders issued Canon XIV of the Sahapivan Council (444), which attacked

syneisaktism as an iniquitous practice of the Messalians:''°

Let no bishop, priest, deacon or anyone from amongst the clergy or congregation
keep a subintroducta, as is the custom among the Messalians. But if anyone does, and
evidence regarding it emerges, then, irrespective of his position, he shall be stripped

106 As highlighted by Clark (1977, p. 173), “[a]t least six church councils of the fourth century,
including the famous Council of Nicaea in 325, banned the practice, which must nonetheless
have continued to flourish, for decrees were pronounced against it into the early middle ages.”
Moreover, as Clark discusses in the same article, the practice of spiritual marriage was
heavily criticised by John Chrysostom, whose works are known to have extended profound
influence on the development of Armenian religious thought.

107 1t is highly unlikely that tazar's account of this event was prompted by the recent
developments in the Church of the East, when the Synod of Seleucia—Ctesiphon in 486
validated the marriage of the clergy, “even at the episcopal rank and even in the instance of
widowhood” (Harvey 1990, p. 646). What supports this view is the fact that there is no explicit
or implicit criticism directed at the marriage of the clergy in tazar’s History, and tazar himself,
without disapprobation, draws our attention to the fact that the Armenian patriarchs used to
marry and have children (see, for instance, £P, 88 [50], 90 [51], 91 [52], 96 [56], 129 [83], 162
[110]).

108 See Ormanian 1955, pp. 20-21.

109 |bid., p. 21.

110 In Armenian the adjective mcfneac’ (Messalian) became synonymous to “filthy, profane,
impious” and was associated with a variety of sects condemned by the Armenian Church
(NBHL 2:284).
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of [his rank] and be denounced as unrighteous and as a tax collector, for the Holy
Church and the Lord’s Holy Communion welcome the pure in order that the impure
be redeemed with the help of the pure.111

Defining syneisaktism as the practice of the Messalians concords with Lazar’s
attribution of it to the Syrians, for the Messalian movement indeed flourished in Syria
and adjacent territories at the beginning of the fifth century despite the efforts of the
ecclesiastical authorities to suppress it.''> It seems that the Messalians revived the
ancient practice of the spiritual marriage, which was criticised in the works of the
fourth-century Syriac fathers.'"

There is additional evidence endorsing the view that the practice of
syneisaktism had grown in popularity in Armenia not long before the Council of
Sahapivan. The first piece of information that should be discussed in this respect is
the Armenian translation of the canons of the Council of Nicaea (325 CE), which was
made in the first quarter of the fifth century.''* The version of the Armenian text that

has reached us is not identical to the extant Greek one.''

In particular, Canon III that
interests us here has the following notable discrepancy: in its Greek version it

condemns syneisaktism declaring that “[t]he great Synod has stringently forbidden

any bishop, presbyter, deacon, or any one of the clergy whatever, to have a

111 Hakobyan 1964, p. 450: «Gwhulnynu nf Guwd kpkg jud wwpluong jud of ke hgk nf b yuwenwGlhg
l{lllli Jl’lLlUlll]:, mmﬁmllllhﬁ llllﬁ C[Ilf lill’ IlClUIIng]: HLEII[, H[lll]l:ll hL l.ll’lllIl]llleIILﬁ ]: liéllﬁl:l’lq lLll]lH I]]’al: Ilf HLEI’lgIl hL
Jhuynipbudp juynbkughl, b jupgkl jnpnud b hgk, dkpdbugh b pug b hwdwpbwg Enhgh, npyku quiwwphow,
l’ll]ll]l:ll qdmfuluan, C[Il 1111[]1]1 kl]hl’lligl’l lﬁL LlHLl’l]l ]UH]l}lIlLIll} ml:anﬁlul{mﬁ qmﬁmpmmuﬁ EEI}IILEII, ql’l llll’llllu’llllLl’ll’lf Il
abinl whwpunpgh hphkugh» (mMy translation). As we can observe, here, too, the word tantikin
followed by kin is used to refer to a subintroducta.

112 See V66bus 1960, pp. 127-139.

113 VV66bus 1958, pp. 199-200. For a specific example, see Aphrahat VI:4.

114 Koriwn, XIX: «nlmg jkn wybnphlp hwunwnn b wiphbwlwef wenniwdwnnp qpnglh kv pugnud chnphwghp
l’llllllg JI]II’[ luJ[ill lellﬁI}IlLl’dI]lllli]lf, lﬁL (lllll.ll'lllll{lllﬁ lﬁL bll'll:unllllll]lllﬁ lllllﬁnﬁmlf, qlllJl'lﬁ [plll[lqlimﬁl’l}{] l?]lhll?lllll
welyuphpl Zm']ng, kv wnwoh glkhh hupglh qpbpbw) funwhwpwbulb ElEpkginy uppny»; “Then they [the
translators] came to the land of Armenia, having brought authentic copies of the God-given
book and many subsequent traditions of the worthy church fathers, along with the canons of
Nicaea and Ephesus, and placed before the fathers the testaments of the Holy Church which
they had brought with them.”

115 For details, see Hakobyan 1964, pp. 560-568.
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subintroducta dwelling with him, except only a mother, or sister, or aunt, or such

116 . .
”""” The Armenian canon, however, is an

persons only as are beyond all suspicion.
elaboration of 2 Tim. 5.22 instead,''’ warning about the peril of ordaining unworthy
people. A question arises: was this alteration made by Hovhannes of Ojun or by
another editor before him?

I am inclined to believe that the modification was introduced in the initial
translation of the canons. The primary reason for this supposition lies in the fact that
the Sahapivan Council adopted a canon that denounced syneisaktism a decade or two
after the canons of Nicaea had been translated into Armenian: if in 444 the Armenian
clergy had the original Nicene Canon III at their disposal, they would hardly consider
it essential to dedicate to the same issue one out of the twenty canons that they
eventually promulgated. In addition, the prologue to the Sahapivan canons, as
mentioned earlier, explicitly states that the following canons were to be applied along
with the Apostolic and Nicene ones in order to address those local problems and
issues, which were not sufficiently covered by the two.''® Thus, at Sahapivan the
Armenian clergy did not possess the Nicene Canon III and for that reason they were
compelled to add Canon XIV.

We may conclude that when at the beginning of the fifth century the Nicene
canons were translated into Armenian, syneisaktism was a rare, or perhaps a non-
existent, practice in the country and it was deemed more practical to substitute its
condemnation by the mention of a more burning issue. In the subsequent decades the
rise of the Messalian movement in the region and the active practice of syneisaktism

by the Syrian clergy who assumed control over the Armenian patriarchate encouraged

116 “The First Ecumenical Council” 1995, p. 11.
117 Hakobyan 1964, p. 118.
118 See the Intfroduction, 4.2.7 and, in particular, n. 94.
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the spread of this practice in Armenia. When in 444 the patriarchal throne was
returned to the Armenian clergy, the leaders of the Church felt obliged to address

immediately the issue of spiritual marriage by direct legislative intervention.

4. Conclusion
The analysis of the literary representation of female ascetic practices in fifth-century
Armenian literature allows us to draw some preliminary conclusions. There is
compelling evidence which suggests that the first female ascetic communities in
Armenia were modelled on the Syriac bnat gyamd. These communities were
predominantly established within or close to urban centres and were housed in fenced
buildings. There were two categories of women who belonged to an ascetic
community: consecrated virgins, who apparently lived in the community permanently,
and believing women, who seem to have been married women or widows that joined
the virgins during some religious feasts. Ascetic women wore distinctive clothes and
were easily recognisable in public. Their families would normally provide the means
to sustain these establishments, though they received money from charities, too.
Furthermore, it is highly likely that in some communities virgins practised different
crafts and sold their products in local markets to support themselves.

In the first half of the fifth century the ideas of the Messalian sect seem to
have gained some popularity in Armenia. As a result, women ascetics were offered an
additional option of sharing a dwelling with male ascetics and living a life of
continence with them. This practice of spiritual marriage, however, was denounced by
the ecclesiastical authorities and harsh punishments were imposed on those among the

clergy who would encourage it.
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Even though the attitude of early Christian Armenian authors to female
ascetics is invariably positive, certain fragments of information evince the divergence
of public opinion. In the pre-Christian mentality of the Armenian people fertility was
a fundamental concept from both religious and socio-political perspectives;''’
therefore, female asceticism failed to appeal to the broad mass of the population,
especially the nobility, for in the naxarar society women not only ensured the
continuation of one’s lineage, but they were also involved in the establishment of
political alliances which were indispensible for the survival and welfare of each

naxarar family in the region.

119 Pogossian 2012, p. 188.






Chapter IV

Women in Society: Spaces, Roles, and Everyday Life

1. Introduction
Due to fifth-century Armenian authors’ preoccupation with the public space, a largely
male domain, and their focus on the political, therefore predominantly male-centred
processes, it is challenging to acquire any understanding of the extent of women’s
agency and of the social roles that they held in early Christian Armenia. However,
fragments of information found in a number of texts enable us to reach some
conclusions and extend our knowledge of women’s agency and experience in fifth-
century Armenia.

In this chapter the fragmented representation of women’s everyday life, the
physical spaces to which they had access, and the social roles that the Christian
authors deemed worthy of mentioning and promoting will be examined. In particular,
I shall argue that women’s mobility in public and domestic spaces depended on their
status in the extended family and was restricted to specific areas. The abstract
boundaries were most likely delineated by customary law and were known to all
members of the society. However, under exceptional circumstances women could
overcome these restrictions and move from one space to another without subverting
the existing order. Furthermore, I shall demonstrate that one of the main roles of
women in society was to raise their children in religious faith and to supervise the

process of their education. Finally, by deconstructing Etis€ and Lazar’s depiction of
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the deprivations experienced by noble women I shall explore some aspects of their

everyday life.

2. Physical Spaces

2.1 “Men and Women”

Virtually all fifth-century texts under scrutiny make references to events in which
men and women participate together. Taking into account the religious background of
the authors one might assume that the phrase “men and women”, found in various
declensions and combinations, is a mere literary topos taken from Biblical models,'
and does not necessarily imply the involvement of the entire community in a specific
event. The converse nevertheless seems more feasible: there are many explicit
passages with specific details that refer to representatives of the nobility and to the
commoners, men and women alike, who join together on special occasions, such as a
religious ceremony” or feast,” or celebration of a memorable event.* Furthermore, a

closer look at the contexts in which the phrase “men and women” appears enables us

1 Cf., for instance, 1 Chron. 16:3, 2 Chron. 15:13, Esth. 7:4, Acts 22:4.

2 For example, Aa §725: «bulj nfw dngnjbuyf Gnonkwg £ hwubug f whiphy dwpplwil, qihikwdpf gnocpbug’
]Uﬁ{’;njll llulglllglllﬁl:l'lﬁ‘ HLE[{EI}]]HLIHITU]E llmpqmuﬂ:umqal:mﬁﬁ [q‘lll'lqnpl'l] Limangmﬁl:l qlul]ll’lu pmqﬁanl’lLﬁf lllﬁl'lIlL[if
mﬁ}lllllllllphllllipf, lllﬁ}lﬁm]ll’l[i Cmulnl]’dlilllli]l (}l’lllllllhmlf l’l l’lIl}lllI.lI:[i, u’lkl_llllﬁhl liL llll]l qmﬁlqmyimﬁ llflllﬁ}l?lllll
Vunmuwsmpkw(6»; “They were gathered together in a numberless assemblage of men, jostling
each other and forming a crowd, to give their attention to the teaching [i.e. Gregory’s sermon].
Men, women, and children had gathered in vast numbers from the report in order to see and
hear the amazing miracles of the Godhead.”

3 For instance, £P, p. 51 [17]: «npynpkgul puqiniphi6f wpmlg b jubulg dngmjpyng h woliu ®plshh ke
h dnyniu dwpnppnumg»; “Crowds of men and women in the congregation were stimulated at the
festivals of the Saviour and the commemorations of the martyrs.”

4 When, for example, the blessed Abraham returns to Armenia after many years in exile
having helped the imprisoned Armenian princes, he is met by “men and women, the greatest
and the least, all the multitude of nobles and peasants”; «upf ki hwluwyf, Shdwdiksf ki hnfnbf, b
wiklu i puqiniphil mquinug ke chhiulwbug» (E#SE, p. 235 [190]).
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to discern several layers of meaning, which support the view that women indeed
participated in social gatherings alongside men.

Most commonly the authors present women and men side by side when they
describe tumultuous events in the face of which all members of the community are
expected to unite. War, funerals, religious oppression, and danger of apostasy are the
most common occasions. The first notable example is found in Agat‘angetos’s
History, when the author describes the burial of the Hfip‘simian virgins which,
besides the king and his entourage, is also attended by “the queen and the royal
princesses and the nobles’ wives and magnates’ daughters.”

In Etise’s History we read that upon hearing the news of the princes’ apostasy
the bishops “urged the populace to assemble — the men and women, peasants and
nobles, priests and monks. They exhorted and strengthened them, and made them all

soldiers of Christ.”®

Similarly, after the battle of Avarayr, “[y]oung men and maidens
and the whole populace of men and women went out and occupied the safe parts of
the desert and the secure places of numerous mountains. They considered it better to

live like beasts in caves but in piety, than to live luxuriously in their own houses but

in apostasy.”’

5 Aa §761: «bulj puquinph b wpfujuqnibfG wikGugl ke dEdwiksfl b Gupupupfl b wqunf6 ke qopfh
mdkﬁm]ﬁl prpwfwbship  phpkph piqu whnienibu ko unibljy wqlhie, kv qgnibwgnyh Gwpowmu wwwnwbwg,
qibnwfuunksu nulkpkiu jEpyuwung: b Lkt puquinphl kv oppnpyf puquinpuqnilbf b jubuf qunnwluobogh
kv dkdwikdwgh qumlzpf‘ pkpkhl Shpubhu b qnuljkhninb ghywhbh ko qhplbwgnyhlh, kb quyhwwl pppke qahil
hwlpkpdwlo uppngh».

6 £isé, p. 108 [57]: «Buylid dudwbulh whnkgul byhulnynuf6 jhpufubshp pepubnphibu, b unwfkght
qfnpkyhuljnynue h qhoqu kv jwqupulue kv b pwqnid wdmpu (Enbwjphl quiunwgh: ,}'pr}hgllﬁ dnnnykghl
qpuqiniphth wpwbg b jubwbg, chbwljwbug b wqunug, qfuhwbujhg b qikGwlkgug. ppun Eyhb, yhykghl
mpmpl’lﬁ qmdhﬁhul:mﬁ qllﬁnanu ‘P‘pl’mmnull».

7 |b|d, p. 176 [124] «lippmjbﬁ lipl'lmmumpr}f 8 llnLumﬁf 8 ullﬂ:ﬁmﬂi llllquillellLﬁ lupluﬁg kv llmﬁmﬁg, hmuhml
nihkhl quinipy whoyguunhlh ke qubpwp wkphu puqnud (Epubg: LlllL huwdwpkhl qququbwpup phulniphcib
mumnuuélqmcmlupl:mlip b flupluﬁdluul l]l:lnl], fuwlh anmganl:mlip lllllllhhmﬁml J]lemfmﬁQlup cllﬁanbu».
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An interesting shade of meaning of the phrase “men and women” is found in
Lazar’s History. The author seems to have a specific agenda in mind, for the phrase is
on several occasions accompanied by the words miasin (together), miaban
(unanimously) or miabanut‘eamb (in unanimity). These expressions reveal the
author’s determination to emphasise the significance of unity and to demonstrate that
men and women join together to affirm, in one way or another, their faith in Christ.
Thus, for instance, when foreigners were installed on the throne of the Armenian
patriarch, “the greater nobility, all the clergy of the church, and the people, men and
women alike, gathered together and bewailed the holy, unspotted, and apostolic
teaching that had been sown and promulgated among them by saint Gregory and his

% Elsewhere the reader is informed that “men and women in joyful

descendants.
harmony”” confess their faith in the face of imminent danger of forced conversion to

Zoroastrianism.'® There are other examples, too, which follow this same pattern.11

8 tP, p. 62 [26] «dm]nllhml wiug lll:u]nth:mgﬁ [ pnllmﬁqmll pmqﬁanhmﬁ nLlumbﬁ Hlkql:gLnJ 8 dm]nllpqng [1
Ij‘[lllll.lll[l‘ l].l]“].l[l‘g [TL blllll‘lll[l‘g‘ Ill’[]lmJllﬁ ql.ll’lL]l]l I_TL qluﬁlupmm IZL qlllIllllflIllllC[illl’ll’l llllllll}lll ll]l?lllnll?’l’llﬁﬁ, ([Il]l
ubpiwlbw) whkgnyg b fnuw unipph q‘pl’lqnpl’mu kv (nphh quiwmlf» (my |ta|ICS)

9 lbid., p. 102 [61]: «wyp ke GG dhwpwb ol hgt».

10 |b|d, p. 103 [62] «bL muulgl:ml quuﬂ:ﬁmjﬁ lunumnllmﬁanllLﬁ quphﬁankmﬁﬁ 8 qulﬁbéllgﬁ Iil'lmpmﬁnlpl?llllip
mdkﬁm]ﬁ pllquil’lL]’Dl?lllﬁﬁ Il éllllJﬁ IIII& lll]llll[ig lﬁL llul[illlﬁg‘ }lﬁéhlllg hpl]llpﬁ UJIIIIEIHJE Il [1111[1]11111111J qDIllllg[i
puqimpkuby; “As the entire host of men and women uttered this unanimous confession of
blessing and curses in a loud voice, the whole earth resounded at the clamour of the army.”

11 See ibid., p. 161 [110] ((enpng Plgpmwdu b b Juunwhu p dhwupl wpubg b juwbwly wikbungnpdb
U\llulIlLlllé }lthqIIml‘ Jllchlllg qﬁllll’llllmllll]nl]’dl’llﬁ l.ll{lll.]lilllg ful}llll[illll]l'lgﬁ U\l_lu'llllbll.], Cﬁn]l}lhml ullllllqlill?lllg I}llln[illll
Juybngl jucjuphu Zwyng»; “The all-merciful God looked down on the prayers and labour of
these men and women together; recalling the heroism of saint Vardan and of all those united
with him and the intercession of the martyred priests of God, he gracefully permitted the
prisoners to return to Armenia”; ibid., p. 188 [131]: «bu kp wjlinihbwke juky judkbuyl Eyjkykghu
lelJllllllnlllﬁI]llng mc]umph}m, l’l lll]lll]m]lmﬁll Ll[lpllg, Il l.llDﬁLl lTL I’l C}Ill’[llllliIIL[ill Lil'lm]lmﬁl’ll]?l?lllﬁ, l’l pl?pmﬁnj
fwhwlughgl ke Shuwpwl wikbuyb dngnjpyng, jupuby b p jwboby we howwpwl, pkb «9p°Gs puph, Lud qh°Gs
Juykynus, wy phulk kppupg b dhuupG»»; “Then one could hear in all the churches of Armenia, in
the martyria of the saints, during the feasts and reunions of congregations, from the mouths
of priests and all the people in unison, men and women together: “What is better or finer than
for brothers to dwell together?”
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If we consider the aims of Lazar’s work and the historical context'” in which
he was writing, that is about half a century after Avarayr and a decade or so after
Vahan Mamikonean’s rebellion, it becomes evident that he consciously underscores
the importance of the communal and spiritual unity of men and women. On the one
hand, Lazar makes a clear reference to the recent heroic past — namely the rebellion of
482-484 — when by virtue of a joint effort the Armenians emerged victorious in the
struggle for the preservation of their religion; on the other hand, we observe an
indirect allusion to the tenet of the customary law of the Armenians' that the two
sexes are partners in the struggle against evil forces.

The examples discussed here demonstrate that women were able to transcend
the boundaries of the household and to contribute to public life in certain situations
without transgressing the law (awrénk®). However, it is still not clear whether all
women, irrespective of their age and social status, had this access to the public sphere,
or if it was only the prerogative of a certain group. The answer to this question seems

to be found in Lazar’s History.

2.2 Women and their Spaces

Lazar provides a unique and extremely valuable description of spaces that women
would normally occupy according to their age and status in the family. When the
apostatised naxarars return to their estates, they witness the members of their
household grieving over their renunciation of the Christian faith: “Because of all this,
the wives of the great nobles broke into mournful laments, as did the widows in

public squares, and the young married women, and the maidens in locked chambers,

12 See section 2 of the Introduction.
13 See the discussion in Chapter I, sections 3 and 4.1.
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and the brides in boudoirs.”'* Thus, Lazar differentiates three categories of women
and places them in three different spaces: the senior female members of the family
and the widows are found outside, in the public space, whereas young married women
alongside young unmarried virgins — within the confines of the house; finally, the
brides, who have recently entered the family, seem to occupy a space in the room
specifically allocated to the new couple.

This appears to be a general overview of the spaces which women, depending
on their status, age, and position in the family, would normally occupy. It is important
to establish to what extent the representation of women in other early Armenian texts
reflects Lazar’s categorisation. In Agat‘angetos and the Epic Histories, for instance,
senior women (Queen Agxén, Xosroviduxt," the wives of the naxarars'®) and widows
(mourning P‘afanjem,'” Queen Zarmanduxt'®) are indeed seen in the public space. As
for “the brides in boudoirs”, they are also attested in E1s$€, who describes their life of
privation after Avarayr: “The hangings and bed curtains of the newly married brides

became dusty and sooty, spiders’ webs were spun in their nuptial chambers.”"

14 tP, p 96 [56] «‘{muﬁ mlihﬁm]ﬁb 111Jun[1]11| unig lllnhml hné]:l’lﬁ l]mﬁm]f wLwg mqmmmgﬁ ko mel’lf ]1
l’lpllllllul]lllll]ll, lilllﬁl_llllljlllpl} lllnﬁllll_llllﬁllljf IZL Ol’ll'lIlIll}f Il llllm}lu l}nﬁlllll’lmllkmlll, llmpunLﬁf Il llliﬁlillll{ll». The
difference between mankamard afnakanayk‘ and harsn is not quite clear but | assume that
the latter referred to recently married women, whereas the former to those who were still
young but already living in marriage for several years.

5 There is no direct reference to Xosroviduxt’'s marital status in Agat‘angetos’s History, but
we can assume that when she appears in public, Xosroviduxt is not young anymore (see the
storyline of Aa §§18-47, which implies a period of several decades between Xosroviduxt’'s
father's murder and Armenia’s Christianisation). In one passage (Aa §800) Agat‘angetos
refers to her as oriord mec Xosroviduxt, that is ‘great maiden Xosroviduxt,” with the epithet
mec indicating that Xosroviduxt had a high status in the society, and with the word oriord
implying her unmarried state.

16 See above n. 5.

17 EH, 1V .xv.

18 |bid., V.XXXVii—xXXxViii.

19 E/Iéé, p. 245 [201] «(bncnml:gmﬁ 8 blunml:gmﬁ u[lmhml{f 8 upul.]muimﬁf ﬁan{ hulpumﬁg, ko 11111]11}]1
numnuyif aghgul h uklbwlu wnuquuinmg Gngw.
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Lazar refers to the brides once more in his work and provides an invaluable
view on their position within the new family. It is mentioned in the episode when
Vahan Mamikonean receives the edict confirming his appointment as marzpan of

Armenia;:

When the populace in the city heard this, they all rushed in a great hurry to the church

— princes and nobles, ostaniks and commoners, men and women, old and young, even

brides from their nuptial chambers, forgetting for a while in their joy the modesty of

their situation.”

I am inclined to believe that “their situation” here refers to a certain probation
period, perhaps to prove one’s fertility, which a recently married woman was to pass
in the new family, for a similar practice was still observed in Armenian families in
several regions at the beginning of the twentieth century.?' The concept of
amawt ‘ harsnut ‘ean (literally, ‘bridal abashment’) seems to have involved a specific
mode of behaviour when the bride was obliged to display modesty and cover her face
with a veil in the presence of the members of her husband’s family, being allowed to
remove it only after giving birth to a child or children.”?

Young married women and young unmarried virgins seem to occupy an
intermediate position between these two groups of women, for although the space
they are most commonly depicted in is the confines of their house, they sometimes

cross the boundary and appear in public. When Eti$e> and ELazar** describe the

20 tP, p. 240 [178] «bL lnLl:ml quju lilll[ll’l,llmﬁﬁ np ]1 fuu]ulfllﬁ ]:l'lﬁ, q[mll anhml wn hmumpml{ mlﬂ:ﬁmJﬁ
lilll[ll}nj, ﬁlll]UmIlUl]llllg IZL lllqlllmlllg, Ill.lmlllﬁlllllg IZL Hllllilllllg, llll'llllﬁg IIL Lllllﬁlllﬁg, 61?]11’1(; I_TL mr[mJng, lllJl [Tl }IH.IIIIJHL[I‘{
lII[I‘qlLILf Jl].lIllqullIlIlﬂllIg, LfIIIllllnglﬂl uin l/llIJ[I lill uin /U[I‘I}Ill[l‘ qmlfap }IIH]]LI[I‘HLPL‘HI[I“ I]lIL[[IHIl EE[JMEIIIJ[I[; J&[]bqullﬁ))
(my italics).

21 Nahapetyan 2009, p. 81.

22 |bid. A reference to such a veil is made by tazar on p. 161 [110]; see also n. 27 of the
present chapter.

23 Efigé, pp. 243-244 [199-200]: «Pul; Ywhuyf bpuwbkih wowfhbbugh b jugkingh b whlkngG b
ulllllﬂl]lllllqlillﬁ “es }ll’lﬁq }lm]llll]lnll élllll'l Jﬂllllﬂﬁl: Jlllﬁnllllﬁ]: ﬁul[illléhli. 112 IIIIUJJE 11]1 lllllllqlllqn']ﬁfﬁ I:I'l[i, IHJl C[plllqnllill
b hpubpugm g wGnh»; “As for the wives of the blessed heroes and prisoners and of those who
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deprivations of noble women after the devastating consequences of the battle of
Avarayr, both authors locate them, young and old alike, in their estates, whereas

> attending the burial of the

Agat‘angelos mentions “magnates’ daughters” *
Hrip‘simian virgins.*® The latter example, as well as our discussion of the use of the
phrase “men and women”, suggests that on the occasion of communal events such as
funerals or public festivities these women were able to transcend the boundaries of the
space they would normally occupy. Lazar seems to have this particular category of
women in mind when he mentions the veil covering the faces of women who flirted
with men.*’

It can be concluded that the hierarchal division of female members of the tohm
into three distinct groups implied the existence of limitations to the spaces to which
women had access. The absence of similar categorisation in early Christian texts
which could have influenced the discourse of the Armenian authors evinces the pre-

Christian roots of this phenomenon in Armenia, which was perpetuated through

customary practice in Christian times.

fell in the war ... | am personally acquainted with five hundred, not only older [women] but
many of the younger generation. All of them without exception exhibited a heavenly zeal,
appearing no different from those who have not experienced the world.”

24 tP, p. 161 [109—110] ((llm[IMJf lllllll]’lnll.lf, quml:pf ﬁm]umpmpmgﬁ Y hmﬁme wiwmqug, llmlumﬁml{ ﬁmcth
l{npl:mll IlLlrlI:ll[i, IZL lllIllUlll[illll.] l]l?]lulllllll?ulj Hllllhl’lnll’l qql?llu’llllgﬁ lUHCHIl ]llll}hlllju qql?ﬁl’llllﬁ, liL ll'll’l]Umﬁmll
puqiughih wilnglngl hphuwgpcf ko bpug Ephph gknGunwpest (hGERGY; “Delicate women, daughters
of princes and wives of nobles, would eat millet instead of fine wheat flour, would drink water
in moderation instead of pure wine, would wear rough wool instead of silken garments
embroidered with gold, would lie on the ground on brushwood instead of in elaborate beds.”
25 There can be little doubt that the author here refers to unmarried virgins, for if they were
married, they would be part of their husband’s family.

26 See above n. 5.

21 P, p. 161 [110]: «ply fonn] wjup whnp hujkgnympkwl qusu juskiny»; “frequent turning of the
eyes this way and that from under a veil”.
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3. Women as Educators
The prevailing attitude of the Greek Church Fathers towards women who taught or
preached was distinctly negative. The justification for this was usually found in the
scriptures, either in 1 Tim. 2:11-12," or in the fact that Christ had not commanded
women to teach.” Strict restrictions, however, seem to have been imposed only on
women in the public sphere and referred to preaching rather than teaching in
general, >’ for certain references to women teaching within the confines of a
monastery’' or in private conversations®> have also reached us.

As compared to the Greek Fathers, in Syriac Christian tradition there is a

reference to women through whom religious teaching was spread. A panegyric

28 “| et a woman learn in silence with full submission. | permit no woman to teach or to have
authority over a man; she is to keep silent”; «Uhi dwpy gudmpbw'dp niugh', wikbuwh
l’l[illlqlllﬁl}llLl?l]lllli]lZ U\Jl IlLllInglll[ilTl llﬁng lilll]ll}n'] H’} ]’l]lllllilll{]hli, I.L Il’} EH]Ulll]llllﬁ lllﬁkl {mﬁ qu[l lilll[ll’l,. mJl ‘Il
lnanhmﬁ l{llll».

29 See, for example, John Chrysostom, Discourse 4 on Genesis 1 «Akougov TTWG Kai MadAog
TEPI TAUTNG Aéyel TAG UTTOTaYAG, iva paeng maAiv MaAaibg kai Kaiviig Thv gupgwviav. Tuvn,
enaiv, &v fouyia pavBavétw €v Traan Umotayf. Eideg kai autov utrotafavra Q) avdpi TAV
yuvaika; AAN avdpeivov, kai Thv aitiav akouan. Aia Ti, Ev maon umrotayf; Muvaika yap, onai,
O0I10a0Kelv oUK EmTpéTrw. Aia Ti; Edidage yap 4mag kak®wg tov Addap. OUde aubevteiv 100
avopogy (PG 54, p. 594); “Listen to how Paul speaks of this subjection, so that you may again
be instructed on the agreement of the Old and the New Testaments. Paul says, “Let the
woman learn in silence, in all subjection.” Do you see how he, too, submits the woman to the
man? Hold on, and you will hear the reason. Why does Paul say, “in all subjection”? He
asserts, “l do not permit a woman to teach a man.” Why not? Because she taught Adam once
and for all, and taught him badly” (Miler 2005, p. 30). See also Didascalia Apostolorum 3.6: “It
is neither right nor necessary therefore that women should be teachers, and especially
concerning the name of Christ and the redemption of his passion. For you have not been
appointed to this, O women, and especially widows, that you should teach, but that you
should pray and entreat the Lord God. ... For if it were required that women should teach, our
Master himself would have commanded these [the three Marys] to give instructions with us
[the apostles]” (Miler 2005, p. 31).

30 Origen of Alexandria’s following remark appears to reflect a widespread belief among the
leaders of the Church: “It is shameful for a woman to speak in church’ [1 Cor. 14:35],
whatever she says, even if she says something excellent or holy, because it comes from the
mouth of a woman” (Miler 2005, p. 29).

31 See, for instance, the Life of Melania the Younger (Gerontius 1962, 42-48, pp. 206-218).
32 A notable example is found in Gregory of Nyssa’s biographical remarks about his sister
Macrina in “Vita Sanctae Macrinae” (PG 46, pp. 959-1000) and “Dialogus de anima et
resurrectione” (PG 46, pp. 11-160).
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homily dedicated to St Ephrem Syrus composed by Jacob of Serug (ca 449-521) and
the sixth-century anonymous Vita Ephraemi describe ladies’ choirs which instructed
the congregation of believers by singing “a variety of hymnography: doctrinal hymns
(madrashe), antiphons (‘ounyatha), and other kinds of songs (seblatha and

ginyatha)”.>> According to the Vita Ephraemi these women were from amongst the

46‘

Daughters of the Covenant (bnat qyamd),”* “whom Ephrem convened for the morning

and evening services in the church at Edessa and at the memorial services of saints
and martyrs”.> This evidence suggests that the audience for which the bnat gyama
sang was quite wide including members of all social layers.

Furthermore, according to the Syriac Didascalia Apostolorum the deaconesses
were also entitled to teach.’® This would normally occur after the baptism of women
whom the deaconess would anoint.’” In contrast to the Daughters of the Covenant,
however, the deaconesses appears to have been allowed to teach only women.™®

The stance of early Christian Armenian authors on women who taught and
preached is distinctly positive. The teaching of children in particular is presented as
one of the most important social functions that women performed. In addition, women
preaching in public, as discussed earlier,” were not frowned upon either. Since there
is no evidence suggesting that such an approach was prompted by Christian influence,

I shall argue that it has roots in the pre-Christian culture and customary practices of

the Armenians.

33 Harvey 2005, pp. 133-134.
34 See Chpater I, 2.1.

35 Harvey 2005, p. 133.

36 Brock 1996, p. 206.

37 |bid.

38 Harvey 2005, p. 130.

39 See Chapter Il, 3.2.
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A clear division of social roles in Zoroastrian Armenia, where men’s main
occupations were hunting and participation in military campaigns,*’ and where
women were in charge of the household, presupposed that women spent more time
with their children. These habits persisted into the Christian period. Several passages
in the early Christian Armenian literary tradition, as noted by Pogossian, bespeak
mothers’ involvement in the education of their children and, more specifically, their
pivotal role in transmitting Christian beliefs.*' In this section some of the sources to
which Pogossian has drawn our attention will be discussed in more detail and
additional evidence which supports Pogossian’s conclusion will be provided.

The authorisation to teach and preach is given in Agat‘angetos’s Teaching by
St Gregory: “Not only by men, but also by holy women the gospel of life was
preached throughout the whole world. For women also were blessed on account of the

"2 This appears to be the response of

virgin birth which was from among them.
Armenian clerics to early Christian authors insisting that women must not preach.
Although other Armenian texts do not directly refer to this passage, their authors
clearly feel comfortable to describe women’s participation in providing religious
education.

One of the most important sources on this issue is Lazar P‘arpec‘i’s History
and his Letter. These texts mention the names of two women from the noble Arcruni

family: Juik, the mother of Vahan Mamikonean, and his aunt AnuSvram, Juik’s sister.

Juik was the widow of Hmayeak Mamikonean, the brother of St Vardan, who also

40 For hunting, see, for instance, Garsoian 1976, pp. 27-31 and for engagement of Armenian
men in the military, see Adontz 1970, pp. 183-234.

41 Pogossian 2003, pp. 373-375.

42 Aa §684 «9]1 ns IIIIUJJE ]1 aknh lllpmﬁg, wj| 8 ]1 aknh llmﬁmﬁg uppng flupnql:gmL lLLl:mmpluﬁﬁ l.ll:ﬁr}mﬁlupl:mﬁ
ply whkqbpu wikbuyb. qh ko Gwbuyf ophbkgub Juul YniuwGhG $6Ggkwl6 np b GngwGLG». As mentioned
earlier (Chapter Il, 3.2), in the other Christianisation narrative Sanduxt is also found preaching
the word of God to the masses.
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perished during the 450-451 rebellion, while AnuS§viam was the wife of the Georgian
prince ASuSay. After ASusay rescues her children from Persian captivity,* Juik joins
her sister’s family and at ASuSay’s court raises her three sons Vahan, Vasak, and
Artases, while her youngest son, Vard, for an unspecified reason remains in the
province of Tayk® with his tutors.** Both women play modest roles in the structure of
the entire narrative, for their agency is confined to the domestic sphere and has no
direct influence on the masculine world of politics in which Lazar is particularly
interested. Their representation nevertheless bears remarkable testimony to the duty of
noble women in fifth-century Armenia to provide education to the young members of
family.

After the disastrous effects of the battle of Avarayr most noble families were
left without a tanutér or other senior male family member. As a consequence, the
tantiknayk® — the senior women of each family — temporarily assumed additional
responsibilities until the legitimate heirs came of age.* In this respect, the passage in
which Juik and AnuSviam are introduced is highly revealing, for it highlights the

contribution of women to the instruction of the young:

The sons of those martyred with saint Vardan, of the same Mamikonean family or of
the Kamsarakan family or of other clans, were still in their youth. They were
instructed and taught and educated with great solicitude by the wives of the martyrs
and of the prisoners at court, despite their tribulation. These were not carefree and
frivolous women but like brave men they took care of the whole education of these
children in useful and noble accomplishments. The most notable was the wife of the
martyr Hmayeak Mamikonean, brother of saint Vardan, who was a renowned woman
and the most virtuous and the wisest of all the women in Armenia. She raised and
educated her own sons in Georgia, in the house of ASuSay, the bdeasx of Georgia.
These were the ones that ASuSay, bdeasx of Georgia, had requested from Yazkert
king of Persia, as we described above, and had restored to their mother, whose name
was Juik. For ASuSay, bdeasx of Georgia, had married Juik’s sister, who was called

43 £P, p. 158 [107].

44 |bid., p. 163 [111].

45 A similar pattern when the wife assumes additional authority in the absence of her husband
is observed in the case of Queen P‘aranjem (see below Chapter Vi, 4).
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AnuS$viam. So her children were brought up and educated here, made great progress,
and became famous.*®

Lazar explicitly mentions that noble women were involved in some aspects of
education (usuc ‘eal, xrateal), and hired tutors*’ for others (usuc ‘anel tueal). Even
though from this passage it is unclear what the “whole education” consisted of, it is
reasonable to surmise that it was all-round education which included inter alia moral
and religious edification along with thorough military preparation.*® This supposition
is supported by that part of the Letter, in which Lazar describes representatives of the
Armenian nobility: “These three men had a common upbringing and education,

spiritually and physically, and a knowledge of the orthodox faith from your blessed

46 £ P, pp. 162-163 [110-111]: «br qiGugkwy ghnkin b wguyopbwb houwlh qopgho Guhwnwlkingh pby
Llp]lllJ[i ‘meqmﬁm], H]lf Il EHJE lllIl}lliI: U‘mlil’ll.]llﬁtl’lqﬁ I:Il[i IZL I.]lllli Illl{ l’l mnhlﬂ: l‘]llllil_lllll'lllll{lllﬁlllgﬁ lTL llmd JU]J[
mqqlug, lllllﬁllljf ﬁm}lmmml{hlngﬁ llll'llllﬁg IZL llulll]lilnq I’l l}[llll[iﬁ, p]:uﬂ:m lTL Il ﬁl:rlanhmﬁ I:l'lﬁ, lllllllllli]ﬁ l’lLl_ll’ngkml IJL
lllllqnlli ]’lIlql’lIlIlLl’dhlllli[l nLllInglllElil anI:ml l?L ]U[llllmkllll‘ 112 Ilplllil C[lllﬁll’ll’l“’bll IZL qlllﬁllll’lmlllﬁ hmﬁmJu, lllJl Ilp]lhl
qflllgllli]llu‘ ([111111112]’11]111] qulnlll]lh[l thl’lllllllll[l }llllllllmﬁqll lilllﬁl.]lllﬁg[i hnqmghml lﬁﬂlllﬁ: bL lilllﬁlllllllﬁl} llllﬁ
ﬁmhmmml.]]lﬁ Zlilll]hl.]lll] U‘llllilll.lnﬁ]:ll lTI”!UIl upanﬁ “Llll]ll’l,ul[iul'], l’ll’l l?l’lhl l{l’lﬁ mﬁ[lllllﬁll IZL mnmthhml llll_“_’-ﬁlll.][i llllL
IJL limanp lillllllllli]lf .]luliliﬁlll‘]ﬁ llul[illl']ll l'l Zm']mummﬁ lllC]Ullllll'lllll. llll HEHJE I_TL ]Upmml:mg ([H]ll],l’lllﬁ l’lL]l JlllC]Ullllll’lllﬁ
Upug, b wwb Uenicwh Lpwg pykeph, qnpu ppbcpl Lpug Uenewy plgpbwg wupgbie bjupfugkG Nupehg
emqllhpml:, Ellul mnmgmqpl:lnqﬁ l{lllllqll, lTL mbhml hm qlilll]l]ﬁ I’lLllI]lllﬁg, IlIll’lLLi lllﬁIlLﬁ ':l’l Qﬂlllll. lllllLlﬁ ql’l qfll.]llﬁ
QELIIUJJ IILEI:II I’l llﬁﬂl]’dl?lllﬁ ]ll}hClUﬁ lLl]lllg uCIlLClllJ, npnui lllﬁHLﬁ ]:]l Uu[illLClll'llllli: bL llﬁﬂlgkml lllﬁl} lilllﬁl{nlﬁfﬁ IJL
niubuy junweunkdf Lhi juikGwyGh b hnswlunpf». There is a reference to the same events in the
Letter (ibid., p. 250 [188]), where tazar again extols the contributions made by Juik and
AnuSviam in the education of children, amongst whom was tazar himself: «ulinigulk dwypb akp
uphﬁkml kv UGnie-Ynwd pumn luphmﬁg }mql:ul'lpnlpkmﬁﬁ [ qlﬂ:q Eﬁq dhq‘ n]lu]]:u [ qdhq»; “your blessed
mother, then, and Anu$-Viam in their devotion raised me with you and in the same fashion.”
47 Cpuykulp» Or «quumpwpuly»; see, for instance, £P, p. 95 [56]. See also above Chapter Ill, 2.2.
48 |n this respect, the late Sasanian text “King Husrav and his Boy” (Unvala 1921; see also
above Chapter I, 4.1) is of great interest, for it supplies fine details about the type of education
that noblemen received in Iranian society. The boy claims that he has been instructed in
religious texts, literature, history and rhetoric (Unvala 1921, §§9-10), he has practised military
skills (§§11-12), played musical instruments (§13), he has studied astrology (§14), chess and
other board games (§15); he also demonstrates excellent knowledge of gastronomy (§§20-
59) and so on. Due to the conservative nature of education as a social institution and the
long-standing cultural ties between the Armenian and Persian nobility (see Chapter ), it is
likely that the system of education in Armenia had a similar structure, though a further
investigation into this is required.
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mother and your lordship.”*

In addition to mentioning the spiritual and physical
aspects of education, the narrator once again highlights the participation of the
Mamikonean tantikin in the process of religious edification of the noblemen.
Furthermore, Lazar informs us that when the Armenian naxarars feigned
apostasy at the court of Yazkert, the Persian king and his entourage “commanded that
in the three lands [Armenia, Georgia, and Albania] schools of deceit be established
and that everyone equally, men and women, be instructed in the teaching of the

% To this account Eli§é adds that the Persian officials banned priests from

magi.
entering the households and instructing people,”’ which may refer to the way women
would normally be educated. However, in Armenia “the nobles’ wives, whom the
magi had expected to instruct, abhorred even to set eyes on them and firmly
commanded tutors never to let their sons or daughters come near them.”*

These excerpts clearly demonstrate that women had access to religious

education and that they personally oversaw the instruction their children received. It is

also worth stressing that Lazar’s emphatic language reveals a certain degree of

49 ¢ P, p. 257 [195]: «bu nuhipb kpbfhwh wpfy quikbugb ublykwb ke ppunne dwub b ghpwhwbq hnghyba b
Ij‘lll]]l}‘[l‘lﬂll]bll, quﬁoanp]nLﬁu HLl’[l’llllllllllIl l’llllLlllml’lJ‘ JO]]}IEI][HJ b liD]ll:ﬁ fouddk ko l’l fEQ l’l wnhbun(k» (my Ita“CS)
50 |b|d, p. 93 [54] (([pmqluulpﬁ (nmpul'lg 8 mlﬂ:ﬁmﬂi iksuiksf qpluﬁﬁ 8 1ian] ulmmnd:p lﬂmjll[i‘ Jl:phu]lﬁ
JlllCllJlllll}ll_lﬁ [l’l ZmJll, Il l{I’l[lll lﬁl ']U\l'lHLlllﬁll] llm]lql]l qluulp]:anl:mﬁ l’pl“ll’lgll IZL HLHHLglllﬁIZl mn llmumpmll qpﬁmul,
qupu b qulwyu, qnuudniu dngnigh». The same is attested by Etisé (p. 103 [52]), according to
whom the chief-magus pronounces the orders of the king in front of his people saying that
“the wives of the [Armenian] princes shall receive the magi’s instruction. Sons and daughters
of the nobility and peasantry shall study the precepts of these same magi”; «ljwluf
ﬁlll]Ulll]llll[llllgﬁ llllllql’lﬁ qnumuiﬁ lllllllrl,ulllllilnnlplimﬁ Lil’lqlllg[i: nlulﬂhllf lTL qumlzpf ulqulmmg I_TL c]lﬁmllmﬁmq
l{pphllgl’lﬁ l’l hpmhmﬁqu ﬁngnLﬁ Linqmg».

51 |bid., p. 103 [52]: «Pwhwluyf d)' hopbughl h wnibu ppbwlg niunigubl; qdngudnipgu...»; “Priests
shall not be allowed to instruct the people in their own homes...”

52¢P, p. 101 [60]: «lubuwyf Gupwpwpugl, qupu LupdkhG dngf6 wewlbpnk’ wybf b wbowbl] whqud
qupekhl qlinuw, wy qnprhu hopbulg b quunkpe’ gunnchpbhG vaby guonhupougt’ swignigully kppkf wn
infof dom».
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authority that these women exercised in their household; the hostile welcome that was
extended to apostatised naxarars was the result of their agency.”

Other passages, too, point to women’s association with religious practices in
which the minors also participated. In the words attributed to Yazkert, for instance,
the king warns his soldiers to execute the Armenian priests in a place where their

bodies will not be found, for

those who belong to the erring sect of the Christians ... say about the bones of those
who die for their god, that if anyone has in his house even a small fragment of them
no harm or evil machination touches him or his house or his dear ones. ... their wives,
sons, and daughters, when brought by anyone ornaments of gold, silver, or pearls, if
the smallest piece of these dead men’s bones is given them, think this to be the most
estimable and precious. ... The wives of these Christians think nothing of taking off
and giving away the ornaments of their fathers and mothers made with great labour in
their memory, necklaces or strings of very valuable pearls, in order to buy fragments
of such people’s bones.”

The “wives, sons, and daughters” who display enormous devotion to the relics

of Christian saints, are mentioned here as one category of people within a naxarar

53 There are two other episodes that support this conclusion. First, when the apostatised
naxarars entered their households, their children fled from them “in consternation, thinking
them transformed; and not seeing the familiar figures they were terrified. Looking steadfastly
at the faces of their mothers, they saw them to be continually wailing and shedding torrents of
tears”; «unuyf whalnnf hb gplug hwpg prpbwbg yuwhnigbw f qwpskhl, jupdkin] wjuwhnpbwju pil, o ng
qﬁllJﬁll [il.lmull?lﬂll lll?lllllul]llllﬁll‘ qm]ll’lﬂllll:llﬁ, Llll’l':l]{ }lthlHL] l]h[ll?l_lu lilllllg[i, qnpu lnlilllllﬁl:l'lﬁ l{nlllll’l[llllql’lﬁll Lil'lClll hL
wpmoupmpnigfou. juququ opny ke p6fbwbf jupnwunie hopkwy wgef6 ...» (ibid., p. 95 [56]). The boys
subvert their fathers’ authority by avoiding them, and require reassurance from their mothers.
In addition to this, everyone refuses to share food with the apostatised fanutér. “neither wife
nor child, nor free-man, serf, or servant”; «ns h6, ny npgh, ny wqumn, ns Swnwy nf E ny vywuwnpf»
(ibid., p. 96 [56]), which implies a general revolt in the household most likely prompted by the
tantikin.

54 |b|d, p. 135 [88] «npf ]1 linlmp mqmﬁqﬁ kh fpllumnﬁl:]lg ... mukl, pl: nul.]l:pf mJﬁnghl.], n]lf Junuqu
Uulll_llIlLéll.]ﬁ I’lLIlhlllﬁg lil]lllll[illﬁ, IIL HI] Hf, lllll]:7 JIlLllIlLli u’llll[i[i HLEI’lgIl Ilﬁ} Lll[il_llll, ]’0]: I]L l}lﬂfll lUIllUIlI] Ilﬁ} Hlﬁll‘ Il
lllllm l’lﬁé IZL }Unllllllilllﬁll l’l ﬁlll I_TL l’l ﬁnpm anﬁu lﬁL Il Lll’llll?lllll H} lih]lélkﬁlll]: lllllﬁllljf ﬁngm, nLumI:pf lﬁL l]llmlillf,
hL qqllllll}ll Ill.ll{LllJ I_TL lllllélllpn.] liL lilllllqlll[lll’ll’l] U’llll[ll?ullf IleIlLf [illglll, ]’II: lllll]lll llmfp Ilﬁ} JHlllll_Tlllllg mJﬁ]l lil]lll?lng
U’llllJl’l ﬁngm‘ quJ[i lil?bm]lqn{] IIL llllllmlllllllllllﬁ hllllillll’ll’lﬁ: aes IZL ql’llllllq liL qlilll[lg qlll[ll}ll, C[Il]l JIIIEIILE ﬁngm 111]1111]11?111[
': lﬂibml mc]umumLphmlip, Ehmmllu IZL I.lmLi qmmllu l’lﬁé limpqmpmnj llm]ll’l liliélllqﬁll]‘ I.lmﬁmj{ fl’lllllulllﬁl:l’lgl]
shuwdwphl pbs hwbk) jubdwbg kv wwy b glkp hppwbe pbs jnulbpumg wybyhukugh». Such an attitude of
non-Christians to the cult of saints and their bones is widely attested in other contemporary
sources, too (see Brown 1981, pp. 6-9).
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household.” The devoutness of women is especially stressed, and the fact of their
involvement with children’s edification suggests that women would endeavour to
instil religious values into their children.

In the Epic Histories, as suggested by Pogossian,’ there is an episode which
also points to the involvement of mothers in the religious education of their children.
For the medieval compiler of the histories there is only one explanation of King Pap’s
iniquitous behaviour: “unrighteous” P‘aranjem, Pap’s mother, is accused of
consecrating him to the forces of evil, “and so he was filled with dews from
childhood.””’ The ‘consecration’ here must refer to the upbringing of Pap, in which
P‘aranjem had an active participation.

Another example comes from the Martyrdom of St Susanik. When the son of
bdeasx ASusay, Vazgen, returns from Persia to Georgia after having apostatised and
adopted Zoroastrianism, his wife Suganik, the daughter of the Armenian sparapet
Vardan Mamikonean, repudiates his renunciation of the Christian faith: “after many
laments and groans she rose and went to the church taking with her her children, for
she had three sons and one daughter.”® Suganik falls on her knees in front of the altar
and prays for the salvation of her children from the hands of the apostate.”® Although
this evidence is circumstantial and no direct reference to teaching is made, this

passage paints a picture of familial worship in which the children accompany their

5 As | have mentioned earlier (Chapter I, 2.2.1), in Armenian society, like in that of the
Sasanians, women and minors were indeed considered as one category which was legally in
the subordinate position to the adult male members of the family.

56 Pogossian 2003, p. 374.

57 EH, V.xxii: «éuﬁl:mg qﬁm 1}]1L1ug mﬁopl:ﬁ limJ]lﬁ q)mruuﬁdl:d, kv llmuﬁ llljﬁnlllll.l ll’l ]:p l}lllﬂf ]1 mr[mJanl:ﬁ]:
hipik». The same information is found earlier in EH IV xliv.

58 Muradyan 1996, p. 18 (”) «kn puqnud nppng kv hunwswblwg jupnighwy Eppuyp jElknkghl v qnpghub
pliy pup wulkp, qh G Gopu npghf Epbf b gnoonp dp» (My translation).

59 Ibid., pp. 18-20 (l1).
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mother into the church. Taking into account all the aforementioned examples, this
excerpt appears to represent a common rather than an isolated practice.®’

The last example that I would like to discuss in this respect comes from
Etise’s History. To describe the tribulations of Armenian women after the battle of
Avarayr, the fifth-century cleric uses an unusual simile by comparing the current
lifestyle of Armenian women to the death of the martyrs: “The wives of the prisoners
willingly chained the desires of the flesh and shared the torments of the holy
prisoners; in their lifetimes they resembled the valiant martyrs in their death ...” This
latter circumstance authorises them to become “consoling teachers for the
imprisoned.”®! Despite the use of hagiographic topoi in this account, the use of the
word ‘teacher’ (vardapet) in connection with women is compelling in itself, for
vardapet was an honorary title in the Church, primarily referring to a priest with
excellent theological education that entitled him to teach.’” Eti§&’s characterisation of
women by this title, which was to become solely men’s prerogative in the subsequent

centuries, is in agreement with our earlier observations.

60 Interestingly, there is a piece of evidence supporting our argument in the Syriac Life of
Peter the Iberian, attributed to John Rufus, an anti-Chalcedonian cleric (Horn and Phenix
2008, pp. Iviii-Ixiii), who was tazar’s contemporary. The description of Peter’s childhood years
vouchsafes remarkable details about the education he received in Georgia, which socially
and culturally shared many common elements with Armenia. Rufus writes that “[i]t was a holy
and famous woman, whose name was Zuzo, who raised Peter” (p. 11 (§9)). Zuzo’s piety is
corroborated by the description of her habit to pray at night (p. 21 (§17)). Peter was nurtured
and educated by Zuzo and her husband Khuranios together with their own children, and
Rufus is convinced that besides Peter’s noble and virtuous ancestry, his “holy root”, it was the
upbringing of his “God-fearing foster-parents” that set Peter on the path of righteousness (p.
23 (§20)). Thus, Rufus’ portrayal of Peter’s early years of life is consistent with the narratives
of Armenian authors about raising children.

61 E4i$6, p. 247 [202]: «Pul; Gubuwyf Luykingh Ludof Luwykghl qiwpdibwinp gublnphibu, b kgkG Ggnpy
éllll'léllllllllﬁlllg LlHLIlll llmu]l:lngﬁ. Il I.]lilll[ill I’lL[lIlelﬁg ﬁlilllﬁhgllﬁ {mg [illl]’llllmulllulgﬁ IIllll’lnLlllli[l, lﬁL Il l’llﬁlllllllllllllﬁl: k[lhﬁ
Juppuybnt dphpuphst pubnwpgt bugh».

62 A¢afyan 1971-1979, 4:319; see also Thomson 1962, p. 367.
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In Armenian vardapet was primarily used to render the Greek dddokarog: for
example, in Matt. 9:11,% in which it refers to Christ.** In patristic literature some
women saints are also deemed worthy of this title: for instance, in the fourth century
Gregory of Nyssa, whose works were among the earliest texts translated into
Armenian,® calls his sister Macrina 818dokalog in two of his works. Gregory
presents Macrina as an authoritative figure who elaborates on various theological and
eschatological issues.’® Similarly, in the fifth-century Life of Melania the Younger
Gerontius refers to Melania as fgdmvevotov Siddokarov®’ (divinely inspired teacher),
describing how she instructed and taught both women and men.®*

In Syriac tradition, too, there are women who receive the honorary title of
malpanitha (teacher), the feminine form of malpand, which was applied to such
important figures of Syriac Christianity as St Ephrem and Jacob of Serug.” It is
important to mention that malpand was “one of the most revered titles in Syriac
tradition, indicating not only the teaching of the Syriac language, but further, its
proper (doctrinal) understanding”.” Jacob of Serug employs the term malpdnyathd to

refer to members of the women’s choirs mentioned above, thus stressing their

significant role in the community.

63 ((I"pph ml:ul'lﬁ l}nupbul:ghfﬁ‘ wuk gmcmhl:]lmu ﬁnpm. [:ﬁl}]:oll EEI} Limfuluanu I Eﬁr} lﬂir[anpu nink
Juppuyknb akp»; “When the Pharisees saw this, they said to his disciples, ‘Why does your
teacher eat with tax collectors and sinners?”

64 For other uses, see Thomson 1962, pp. 369-370.

65 Thomson 1975, p. 464.

66 “Vita Sanctae Macrinae,” PG 46, pp. 959-1000; “Dialogus de anima et resurrectione,” PG
46, pp. 11-160. For Patricia Wilson-Kastner (1979, p.105) Gregory portrays Macrina “as the
ideal Christian teacher and philosopher, seeking God with her whole heart and mind”.
Elizabeth Clark (2004, p. 179), however, believes that Macrina’s character is merely “a tool
with which Gregory can reflect on various troubling intellectual and theological problems of his
day”.

67 Gerontius 1962, 64, p. 256.

68 |bid., 54, pp. 232-234.

69 Payne Smith 1903, p. 278.

70 Harvey 2005, p. 133.
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4. Glimpses of Everyday Life
The encomia of Ehse and Lazar dedicated to the wives and daughters of the naxarar
families provide unique insights into the everyday life of noble women in fifth-
century Armenia. EHS€’s praise is considerably longer than Lazar’s but they share the
same argument as far as the women are concerned. In the aftermath of the defeat at
Avarayr many naxarar families were left without their leading members, for they
either perished on the battlefield or were taken to Persia as captives. Their wives and
daughters witnessed the country’s devastation and had to experience severe
deprivation,”’ during which they displayed high moral qualities and an exemplary
behaviour. The enumeration of the amenities they lost and the mention of practices
they had to abandon enable us to reconstruct certain aspects of noble women’s
common habits and practices before the rebellion.

The representation of women'’s tribulations contains two layers of narrative —
hagiographic and factual, which are intertwined in such a way that it is not easy to
differentiate between them. The authors describe women and their experience in
terms that were commonly used in hagiographic texts, but at the same time they
provide important information about women’s everyday life. If we read beyond this
rhetorically embellished depiction, we may establish intriguing details of women’s
everyday life and catch a glimpse of the reality on the ground, in particular, in the

domestic sphere which commonly remained in the dark.

71 Evidence suggests that the standards of living indeed deteriorated after the revolt. Besides
the account of the impoverishment of the naxarar estates, both EtiSé (p. 234 [188]) and tazar
(pp- 156-157 [106]) stress the importance of Abraham the priest’'s charitable activity in
Northern Mesopotamia, by which he endeavoured to support financially the imprisoned
Armenian nobles. In order to raise funds, Abraham does not turn to their families but instead
for twelve years he has to rely on the donations provided by the local Christian population.
See also Chapter I, n. 59.
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In the initial part of the encomium E}is€’s account sounds quite realistic: by
the frequent use of negative words and particles Elis€ emphasises the lack of common

luxuries to which the women were accustomed.

For although they each had their domestic servants, none could be distinguished
among them as being mistress or maid. ... They had no confectioners for individual
delicacies nor separate bakers to serve them in accordance with their noble rank, but
they shared all they had. ... No one poured water over another’s hands; the younger
did not offer older towels. The delicate women did not use soap, nor were they
offered oil for merry feasting. Immaculate dishes were not set before them, nor plates
for jollity. No butler stood at their door, and no illustrious men were invited to their
homes. ... the vessels for their banquets were broken. ... Their flower gardens dried
up and turned to sand; the wine-bearing stocks of their vineyards were uprooted.”
This passage amply shows that within the household there was a specific
hierarchy which included not only mistress—servant relationships, but also a clear
ranking and distribution of responsibilities among the noblewomen depending on the
age and perhaps status in the family. Noble women, as one would expect, were
attended by a group of servants who carried out a variety of domestic chores. One
form of entertainment that they enjoyed was the visits of prominent men which were
most likely accompanied by banquets in their honour. The allusion to “their” (noc ‘a)

beautiful flower gardens and vineyards in this context may suggest that women would

normally oversee the process of cultivating plants and perhaps even winemaking.”

72 E/Iéé, pPp. 244-245 [200—201] «9]1 pl:u]l:m kv nLﬁHlﬁ q]upmfmﬁ}lup aknbwunch uumwuwLnpu, ns nf
IJIIITLI:II Il ﬁngmﬁ]:‘ ]’dl: Illll llll'lllllﬁﬁ Ilql: hL llmLi l’l’]l ﬁmc}bcmﬁ. aas n) ql’lJIl ﬁngm lﬂlllluﬂldllff mﬁHLlellﬂll lllIllllﬁélI’lﬁ[i,
hL 112 l’llllglllllm]lf HI]HCl?llll Il u]]:um llLlllllLIIlL Ellln mqmmmg I.]llll’lqll, mJl hluumpmllmg I:ll ass n} llf Hllﬂif QHLII l’l dl]llll
mpl{mﬁl:[l, lTL Hé l“lml.lkl’l{ lllllllqlllg I}mummnmllu lilllmlllglll[i]:l’lﬁ. éﬂlﬁllmL DCEU][I Il éll]l’lll ll'lmllll_lllllllllﬁ I.]lllﬁlllﬁg, I_TL Hé
lilllmnlgllll lﬁLl’l Il anlll[ll’dHLl’DllLﬁ }U[llll]Ul’lL]’UlTlllﬁ: Qlil'l,ﬂl[i 111111112]’1 lll’lL]l]l lll.lmlil'lf, l?L 112 lll[illﬂl[i pmdml{ml{mlf
JIlLIllll]UHLl?Il’lLﬁ. )H{mq HLIIHLf ﬁngm [il’llllllmll mn anpu, IIL Il} I.]Hél]glllﬁ llllllmlllllllllllﬁf Jllll’llllﬁg Il ullllﬁlllpll [il’lglll. ass
hL ]Umﬁqllllll]glllﬁ Lllllﬂ]llf l?]]mll]lllﬁlllg ﬁngm: gnpmqmﬁ lllqlllqliglllﬁ anpmummﬁf 6[111]111191119 [illglll, hL mlllCl.lllll}Ul’ll
hl]l:ﬁ nppf qllﬁhphp quhmg ﬁngm».

73 Cf. Prov. 31:16 about the ideal wife: “She considers a field and buys it; with the fruit of her
hands she plants a vineyard.”
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Amongst the lost attributes of a luxurious lifestyle ENS€ also mentions the
“chairs of honor in their [women’s] houses.””* Considering the fact that in naxarar
Armenia the word gah (throne, chair) also referred to the position and status of a
naxarar in the society, this reference may indicate the existence of a similar
stratification within the naxarar’s household, where the wife of the paterfamilias held
a respected position. The existence of the throne of honour of the materfamilias is
further supported by a passage in the Epic Histories, in which the wife of the sparapet
Vardan Mamikonean is portrayed “on her throne on the fortress up above” when she
hears “the mournful clamour” announcing her husband’s death.”

A similar account is presented by Lazar, who lists a number of worldly
pleasures of which noblewomen were deprived: “fine wheat flour [bread]”, “pure
wine”, “silken garments embroidered with gold”, “elaborate beds” and “perfume”.”®

Eli$e’s encomium also contains the first reference in Armenian literature to
women sponsoring memorials. According to the author, those who perished in the
battlefield or were held in the Persian prison “were recalled only by commemoration,
and no yearly festivals brought them back from afar. ... Many columns were set up in

9977

their memory, and the names of each one were inscribed thereon.”’’ This type of

social activity is better attested in later sources which testify to noblewomen’s

74 Etisé, p. 245 [201]: «ynpdullkgul pupépuquhf nwfupug Gnguy.

75 EH, IV .xviii: «bu llllﬁﬁ ﬁnpm [‘meqmﬁm]] JI]II I:[l, [ hmul:ml I:bﬁ anLpf éﬁﬁr}hmﬁ Iu[m']: Ubﬁ} ql:n Il lll:p ]1
plpihl Gunkp b qubngu popnud, Enke gngd wwunply. puly Gw pppke qéwyb gnidngb pukyp, Juqkp b quhnghg whnh,
8 Eﬁq L]mql:lﬁ Bﬁmﬁl:p qlimﬁnLl{ﬁ».

76 tP, p. 161 [109—110] ((llm[IMJf lllllll]’lnll.lf, quml:pf ﬁm]umpmpmgﬁ Y hmﬁme wiwqug, llmlumﬁml{ ﬁmcth
lnpkwl nunkhb, b hnpuwbwl qupg ghliny enip swihnd pdykhb. ¢n]umﬁml] LEpyuubkwy nuljbhnin qqkunnigh

]UHCI]II llplll?ﬂljll qqhﬁllLl’lﬁ, IZL lllll]Ulllﬁlllll pmqlimr}l’uﬂl ulﬁllnrlﬁngﬁ ll'llll'lllllli]l'llf I’l lllillluJ lTIll“lll qhmﬁmmm[lméf
\hGEhG». See also Chapter I, 2.5.2.

” E//ge_, p 247 [203] «Fﬁlllqpﬂ{ Jlllellllll{hglllﬁ ﬁnfm, lTL ll} lil'l moﬁf mm]ll:l{mﬁmg H} llléllﬁ qﬁ[ll_llll Il
l'll:lllllllllllllﬁl:. e quﬂld llllléllllﬁf Lllllﬁq[il?“ll ]:I'lﬁ Jlllﬁnlﬁ ﬁﬂglll, hL mﬁl’lllllﬁf Ilelllflll[iél’lL]l [iCUl[illllllTUll Il EIlllﬂl».
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involvement in the construction of monasteries and churches, as well as their

. . 78
sponsoring of manuscripts.

5. Conclusion
The reconstruction of women’s daily life from the extant sources reveals only certain
aspects of female agency and experience in early Christian Armenia. The image that
is created is incomplete, yet some general conclusions can nevertheless be drawn. On
the representation level women were portrayed positively, with the exception of
occasional references to women’s “natural weakness”.”” They were endowed with
active agency, could appear in public and have some influence on social processes.
One of the main roles that senior women in noble households would assume was that
of an educator which involved both some teaching and supervision of children’s
education.

Beyond this representation, however, we can perceive distinct hierarchical
relationships which limited the extent of female agency and experience primarily to
the domestic sphere. Women’s status within the family largely determined the
responsibilities they had in the household, as well as the spaces to which they had

access. The boundaries of these spaces were clearly defined, though under special

circumstances they could be crossed.

78 See Rapti 2014 (I would like to thank loanna Rapti for allowing me access to this article
prior to its publication).
79 See, for instance, Etisé, p. 246 [202] and £P, p. 161 [109] (Chapter Ill, 2.5.1 and 2.5.2).



Chapter V

Marriage in Early Christian Armenia

1. Introduction
One of the most characteristic features of marriage traditions and customs is
conservatism. The old rituals and customary practices do not usually fade away with
the emergence of a new socio-political reality but they are often modified to fit the
new ideological framework. The primary mechanisms include substitution of an old
ritual by its symbolic representation, and reinterpretation of the practice through the
discourse of the emerging power. Some of the customs, nevertheless, are deemed
unacceptable and therefore attempts are made to eradicate them.' The literary sources
of the fifth century contain depictions of these processes in early Christian Armenia,
the study of which will be conducive to our understanding of the institution of
marriage in Armenia before and after Christianisation.

This chapter will explore the existing scholarship on the topic and challenge
some of its current assumptions. In particular, I shall discuss Alessandro Orengo’s
classification of conjugal bonds in early Christian Armenia, for much of which the
author adduces are valid arguments, though more precise definitions of the types of
marriage are required. I shall also argue that the Armenian nobility followed primarily
Iranian marriage practices, while the lower classes preferred local customs.

Furthermore, as a case study, I will focus on the representation of Queen P‘aranjem’s

T For examples of these mechanisms applied in Armenian tradition throughout centuries, see
Samuélean 1904, pp. 51-68.
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marriages to Gnel ArSakuni and King ArSak, and will demonstrate that she entered
into her second marriage according to the Iranian s#izr practice, rather than in
accordance with marriage “for a definite period”, as Garsoian has recently suggested.
Finally, the representation of widowhood in the fifth-century sources will be

examined.

2. Different Traditions
After Armenia’s Christianisation the Church devoted considerable effort to prohibit
all the practices concerning marriage that did not comply with the Christian
teachings.” Most of these practices nevertheless were so deeply rooted in the customs
and traditions of the people that even harsh punishments imposed by the Church
authorities would not act as a deterrent. In order to understand the nature of these
practices I shall refer to the Iranian marriage models discussed in Chapter I, as well as
to those canons of the Council of Sahapivan (444),> which dealt with undesirable
practices.

Orengo has noted that some of the marriage practices condemned by the
canons of Sahapivan seem to have ancient roots, for they have also been attested
among different Indo-European peoples, whereas certain marriage patterns appear to
be of Iranian origin and are well-documented in the Sasanian law-code Matakdan ©
hazar dadastan (The Book of a Thousand Judgements).* I shall go one step further

and argue that the elite of the Armenian nobility primarily upheld the Iranian marriage

2 The first attested evidence is found in the Epic Histories, which recounts the reforms
introduced by St Nersés during his reign as patriarch of Greater Armenia in ca 353-373 (EH
IV.iv, V.xxi and xxxi).

3 For the Council of Sahapivan, see Hakobyan 1964, pp. 627-635; Arevshatian 1959, pp.
334-337; Akinean 1949, pp. 79-140.

4 Orengo 2009, p. 648.
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traditions, whereas local marriage customs were more popular among the general
population. My observation relies on the fact that fifth-century Armenian historians,’
predominantly writing for and about the nobles, allude to conjugal relationships of the
naxarars, which bear an unmistakable Iranian (Zoroastrian) trace. In contrast to it, on
the basis of the canons of Sahapivan it becomes clear that the azats and Sinakans
alongside certain Zoroastrian practices also followed local marriage customs which
were decried by the Church.®

Political, economic, and cultural factors lay behind this divergence of attitude.
The centuries-long political and cultural affiliations with the Persian court, the
constant need for preserving the old and forging new alliances, and sharing the same
religious beliefs were conducive to strengthening ties between the Armenian and
Iranian elite. However, with the establishment of the Sassanid dynasty in 224 CE in
Persia the process of political alienation of the Armenian nobility from the Persians
began, and with Armenia’s Christianisation at the beginning of the fourth century the
foundation for a cultural breach was laid. This was, undoubtedly, a slow process, and
in the fourth and fifth centuries we can still observe the manifestations of the Iranian
substratum of Armenian culture in the works of historians. As for the economic
significance of these ties, the Iranian system of agnatic family relationships enabled
the preservation of the dynastic property and ensured a family’s influential position in
the society.7 These factors, however, could not have had profound effect on the
lifestyle of the azats and Sinakans due to their lower status and insignificant political

weight in society.

5 An exception might be Xorenaci, if we place him in the fifth century, who relates the epic
story of the Armenian King Artasés and the Albanian Princess Sat'inik discussed below.

6 Orengo 2009, p. 648 and 2004, pp. 534-536.

7 For more details, see Chapter |, 2.2.1.
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In general, marriages attracted the attention of fifth-century Armenian
historians exclusively if they had major social and political consequences. Therefore,
it is not surprising that primarily information about the conjugal bonds of the elite has
been preserved. A close examination of extant sources, especially of the Epic
Histories, reveals many elements of Iranian types of marriage, which constitutes
another piece of evidence for the continuity of Iranian mentality in Armenia after
Christianisation. The strident criticism that some of the customs received in religious
and historical writing enables us today to research into practices that continued in the

new socio-political reality.

3. Local Customs
Based on his reading of Canons VI and VII of Sahapivan, Orengo points to three ways
in which one could get a wife: a) the future husband paid a “compenso” (fee,
compensation) to the girl’s family; b) “ottenere per ratto”, obtaining wife through
rape/abduction, and c) “unioni di fatto”, when a couple lived together without being
formally married.® This classification seems to reflect the actual situation in society,
yet more precise definitions of each type should be provided. Thus, Orengo’s first
type of conjugal bonds is well known to Armenian sources as marriage by
varjank‘ (payment, dowry), whereas the second type should be more accurately

referred to as ‘marriage by abduction,” rather than ‘by rape’.” Finally, the “unioni di

8 Orengo 2009, pp. 646-647.

9 The Italian word “ratto” can be rendered as both ‘abduction’ and ‘rape’, but Orengo in his
earlier English language study refers to this type of marriage as “by way of rape” (2004, p.
534). The Armenian «wnkiwbl; wnGhgki» from Canon VIl (see below), on which Orengo bases
his conclusion, signifies abduction rather than rape: according to NBHL (1:302) «unkiulig» or
«unkunll» renders Greek aptrayn, Latin rapina, raptus and means “seizing and fleeing,” as
well as “abducting a girl, or a stranger’'s wife.” Therefore, | believe that the canons of
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fatto” are most likely references to stiir marriages. A discussion of the representation
of each type of marriage in the literary texts and church canons enables us to
understand the basic structure of the institution of marriage in early Christian

Armenia.

3.1 Marriage by Varjank*

The most common and socially acceptable type of marriage was the one
achieved through mutual agreement of the families of future husband and wife,
accompanied by the symbolic payment of a bride price — varjank‘ — by the man’s
family to the family of the bride. It was legally a complete marriage corresponding to
the Iranian patixsayih type, which was usually negotiated between the man or his
father if he was alive, and the woman’s father or guardian. It was considered
unacceptable to force the girl to marry someone she did not want to.'® Yet, taking into
account the patriarchal nature of the Armenian family, we should not be too
optimistic about the alternatives that a woman had: it is more likely that, being under
absolute control of the tanutér and not having many options, she would eventually
give in to coercions.''

The events preceding the wedding are interesting by themselves for they

involved customs some of which have been preserved until our days. In order to

Sahapivan are seriously concerned with bride theft rather than rape. Another piece of
evidence that supports this view is found in the same canon, for it discusses different
attitudes to the marriage of the abductor and the abducted girl depending on whether “they
have fornicated earlier,” or not, which clearly implies that the abduction was not necessarily
accompanied by intercourse or rape. Arevshatian, too, translates «wnkiwll wnlhgki» into
Russian with the word ‘abduct’ — «Ecnu noxutar gesuuy» (1959, p. 342).

10 Perikhanian 1983a, p. 647. See also Canon XXVI/ attributed to St Sahak, which forbids the
marriage of young people if they have not seen each other before and/or if they are forced to
marry against their will (Hakobyan 1964, p. 382).

11 Cf. Treggiari 1982, discussing a similar situation in Roman society.
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arrange the union of two people, the family of the man would send a delegation to the
future bride’s house to negotiate the marriage. The Armenian word for bride, harsn, is
etymologically connected to the verb hartsnel, which means ‘to ask, inquire’.'* Thus,
the delegates would come to the girl’s house and ask for her hand,"” and a customary
ritual of refusal by the girl’s relatives and persuasion by the man’s representatives
would follow. Eventually, after having provided gifts and money (varjank®) to the
girl’s family, an agreement would be reached,'* which meant that the girl was
officially betrothed to the man. Soon, the wedding would be arranged and the couple
would go to the church to receive the nuptial blessings, after which the bride would
pass under the protection of her husband’s family that was now responsible for her
welfare."” This meant losing her position in her family and acquiring a new status in
the clan of her husband. It also entailed certain duties and responsibilities which
depended on the bride’s position in the family hierarchy.'®

The presents and money given to the bride’s family did not represent the price
of purchase of the girl, although it could have been the case originally, but a symbolic
gesture meant to prevent blood vengeance which would take place in the case of

abducting the girl without prior betrothal.'” Gift-giving had its benefits, for it would

2 See Martirosyan 2010, pp. 395-396, Mahé 2000, p. 694, Afaryan 1971-1979, 3:62-63,
and Hibschmann 1897, pp. 464-465.

3 In modern eastern Armenian this act is described by the phrase qlw; wnohly niqkne (literally,
‘go to ask for the girl’).

4 See Mahé 2000, pp. 694-695, quoting Xorenac'i, Darinsky, Lalayan and Charachidze.

15 For details of wedding customs in different Armenian communities, see Samuélean 1904,
pp. 51-62.

16 Also see Chapter I, 2.2.2 and Chapter IV, 2.2.

7 This is an observation made by Mahé based on Darinsky’s study of traditions and habits of
mountainous peoples of the Caucasus (Mahé 2000, p. 695 n. 92); see also Samuélean 1904,
pp. 64-68. This is how NBHL (2:796) explains varjank® «®epvr). Dos. d6pa, donum. dwpa
hwpuhl uwd hwpubnpkwl b hkewgk ke b wwGl Gepe»; “Payment towards the bride or marriage
provided by the bridegroom and his family” (my translation).
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have helped the man to bring his wife back, had she decided to run away from him."®
Thus, Canon VI of Sahapivan states that “[i]f the wife abandons her husband, let her
be seized and brought back to him, especially if she was taken by means of payment
[varjank ] and not like a harlot.”"

For the wedding, the bride’s family was obliged to provide a dowry, awzit,
which, depending on the socio-economic status of the family, could consist of
possessions from personal jewellery to tracts of land.”” However, this property was
inalienable and still belonged to the wife’s tohm in the case of divorce,”' which meant
that potentially the wife had some means at her disposal and could use them
independently.*

In the Iranian tradition divorce was normally achieved by mutual agreement,
but if the woman was barren or displayed deviant behaviour, primarily adultery, the
husband could dissolve the union by himself.”> The extant evidence suggests that the
situation was not different in Zoroastrian and early Christian Armenia. Xorenac‘i, for

instance, describes the separation of Gregory (St. Gregory the Illuminator) and his

wife Mariam in the following terms: “But when the child [Gregory] reached maturity,

8 Orengo 2009, p. 647.

19 Hakobyan 1964, p. 438: «bpl: Lht nf junbl Bwlhgk, Jught kv whypklh juyp pip wugkl, b dwbwiwby
qnp Jupdmbuif hgk Jupdkw) ke ny pnqupup» (My translation).

20 See below Canon V of éahapivan, where as a dowry “a maid, cattle, silver” are mentioned.
21 Mahé 2000, p. 695; Adoyan 1965, p. 55. For the inalienable property of the Iranian family,
see Pigulevskaya 1956, pp. 178-179, 181, 183-184. It is noteworthy that in contemporary
Armenia the concept of ‘inalienability’ of dowry still exists, for it should be returned to the
woman'’s family, if the couple gets divorced.

22 Although the fifth-century sources do not contain evidence of women’s freedom to manage
their own possessions, the financial support that women provided during the construction of
churches in a slightly later period (see Rapti 2014) points in that direction.

23 Perikhanian 1983a, p. 648.
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a certain Christian called David married him to his daughter Mariam. After the birth
of two sons in three years, they both willingly separated from each other.”**

Canon V of Sahapivan provides further insights into the divorce practice:

If one takes a wife who turns out to be barren, and the man leaves her because of her

infertility, the woman is entitled to take back all the belongings she has brought with

her to [her husband’s] house — a maid, cattle, garments, silver — and leave. And if
besides infertility, the woman has no other defects, the husband must also pay the

woman a fine for insult: if he is azat — 1200 dram; if he is Sinakan — 600.%

This canon seems to be congruous with the Iranian divorce law according to
which “when divorce occurred the woman took away with her, besides her dowry, her
personal possessions and her kapén (donatio propter nuptial)” *® In addition, it clearly
states that infertility was considered to be a defect (arat), albeit not a very serious one,
for the husband was obliged to repair the moral damage caused by the divorce
because of infertility.

To summarise, the marriage by varjank® was the most acceptable type of
marriage, approved by the communities and religious authorities. If no breach of

awrénk‘ was detected, the priest would marry the couple in the church and their

. . . 27
marriage would be perceived as a chaste union.

24 M)(, I.Ixxx: «FmJg Jmpanﬁu hmuml]]l llmuhml Limﬁl.lmﬁﬁ [q‘pl'lqnp]l]‘ llllium']mgnqum: huummmglzml il wyn,
HleLli Ul[illl[i I:Il {]'le'lp, I’l l’}HLleIl IlL[l U‘lll[llllllli. 11]1 Jhln l?[ll’l(] mﬁmq l?]ll.lnlg Il]ll}LIlg ll’lﬁl?lllj, I’l Llllllimg l:pl{nanﬁq
Skl Gk h dhdbwbg quunshb».

25 Hakobyan 1964, pp. 436-437: «bpk Lh6 nf wpup b wing wuwnwhbug, ke wph hwbglk qhw Juub
mLilIlLl’dl]lllﬁﬁ, ll[l I’lﬁ} l{ﬁll?ﬁ Lllll[llllul’l ]11?]1'3111[ ]: Il UIIILE, [D]: Ull’lul]l]llﬁ [D]: Ul[illllllllﬁ, hl’dl: l’llllﬁl]]:llel lﬁ]’d]: lllllblllp‘ lllrlﬁnll
l’lClUl?llgI: IIL qﬁlllJ: bL IZ]'HI: flllﬁ qmlilnl]’dl’llﬁﬁ m“ 111]11111]1 éanql: I’l [l{l’lﬁﬁ‘] lillllll}[i anqmﬁ lﬁLLl mulg]: l]ﬁﬂgﬁ, lllllll[i
whupqubugl, pk wqun £ (U gpud, b kpk chwluG N» (My translation).

26 Perikhanian 1983a, p. 648.

271 Cf. Hakobyan 1964, p. 432; the rendering of Heb. 13:4 in Canon Il of éahapivan:
«Nunmuwlub b winubnppl b wlopon wllnghGf, np wppmpkwdp qmgqhl»; “Honourable is the
marriage and undefiled is the bed [of those] who married in chastity.”
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3.2 Marriage by Abduction
The practice of abducting a girl for marriage purposes goes back to ancient times and
has been attested in many societies,” including the Armenian one. From the fifth
century onwards, the Armenian Church authorities made constant efforts to ban this
practice, but its survival until today clearly indicates that this ancient custom was very
much approved of by the general populace.

Recent anthropological studies have shown that the basic pattern of this
practice does not differ much from one society to another. Here is the brief summary

of its main features:

The would-be abductor gathers together male companions of his own age. The
raiding party may waylay the intended bride outside her home while she is going
about her daily chores, for instance at the well, or they may break into her house and
seize her. Often violence ensues. The girl's father and brothers will attempt to defend
her; the conflict may result in death, particularly for the abductor.

If the abduction is successful, the girl is taken to a place outside the village, perhaps
in the woods, where she cannot be found. She may then be raped by her prospective
husband, but not necessarily; what is important is that her reputation will be
irreversibly damaged, since it will be assumed by her family and by the community
that she is no longer a virgin. ... she knows she will not be able to make a good
marriage with anyone else after her reputation has been so compromised.

The girl's family will be very angry for a while, perhaps for as long as several years.
Event2119311y, however, there will be a reconciliation, particularly if the couple have a
baby.

In some cases, the girl has a prior agreement with her abductors and facilitates
her own abduction: in other words, she elopes with the man for whom she feels

affection. This usually happens because the girl’s family is against her marriage to the

28 See, for instance, the special issue of Anthropological Quarterly (47:3 (1974)) entitled
“Kidnapping and Elopement as Alternative Systems of Marriage.”

29 Evans-Grubbs 1989, p. 62. A similar pattern is described by Samuélean (1904, pp. 47-51),
who provides examples of this practice in various Armenian communities.
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specific person.’® Another reason for abducting a girl is her unwillingness to marry
that man, though after the abduction she is left with virtually no alternative.

Although we possess little information about the abduction practice in early
Christian Armenia, it is still sufficient to suggest that the Armenian pattern was not
different from the one described above. I shall limit myself to a discussion of two
references to kidnapping women: one — the condemnation of this practice in the
canons of Sahapivan, and the second — the fragment of an epic of Arta$gs and Sat‘inik

preserved in Xorenac‘i’s History.

3.2.1 Canon VII
The Sahapivan Canon VII provides valuable information about the practice of bride
theft, for it mentions all the parties involved in it and the punishment that will be

imposed on the offenders. Therefore, it is worth citing it in its entirety:

Let those who committed the abduction seize the woman and return her to her father
and mother, and pay a fine to them for insult: if [the abductor is] azat — 1200 dram, if
Sinakan — 600. And the gang that assisted the pseudo-bridegroom, each must pay a
fine of 100 dram, half of which will be given to the Church, and the other half to the
destitute. If the pseudo-bridegroom has committed fornication with the girl without
marrying her, he must pay 100 dram to the Church; for showing disrespect to the
nuptial blessing, he must live 3 years in repentance. If a priest married them without
the girl’s mother and father, let he be stripped off his priesthood and pay 100 dram to
the destitute, and the marriage must be considered invalid. And even if, after this
trouble and punishment, the girl and her parents reach an agreement [with the man],
their union must not be blessed if they have fornicated earlier, but it must be treated
as second marriage and [twigs of] willow must be put on their heads in the form of
the cross. But if they remained virgins, their marriage must be blessed according to
the law. This applies to both azats and Sinakans.”!

30 Evans-Grubbs 1989, pp. 62-63.

31 Hakobyan 1964, pp. 439-440: «npf wnbiwbl wnbhgkl, jujght qihth kv whgkh wwgkl ghuyp kv gdwyp
hip b mniqub wwgkl hnpwbul wbupqubogh kpk uqun LU ppud, kpk chlhwlub E N b npf hpnub Eppluy
EhG wighwlubf unin lllliumjllﬁ‘ wn wypk a gpud wniqubkughl, b qhpnupl gpudb qlkub jEhEnkgh wugkh ko
qhkul jupunking: byu bkpk unin ikuwl phy wpolwhf ynnlblkgur wnwbg wuwl I}EEIHJ‘ jElEnkgh wniqub
lju ghl a ppud. qh quuull wiphbmpbwl wboupgbug, ¢ wiv juywcpupmpbub juggh: Uyu kpk kphgne nopndf
qunun wuwl kpkw) hgk, wnwbhg hwip b dwep wyeljubh, Epkglh qfwhwbwyniphiblh shepk ywewmk) ko a pund
nniquli jupghl ke jupuwinking wugkl b wuwl, qnp by, wijuikp (hght Gyw Epk jkn wyup pnndnipbub b
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The general pattern of how an abduction is organised appears virtually
identical to the one described above. It is clear that the bridegroom always acted with
a group of accomplices (hros), and there were priests who would marry the young
couple, regardless of whether a fornication had taken place or not.

Two allusions to extramarital intercourse suggest that it was a common
practice deeply troubling the Church authorities. The canon stresses that if the couple
had lost their virginity before the sacred ceremony, their marriage was treated as a
second one, which appears to have been socially inferior to the marriage of virgins.>>
It is further supported by Canon 11, which additionally discusses the case when only
one of the couple was a virgin, notably without discriminating whether it was the man
or the woman.”

Moreover, the mention of both parents of the girl, rather than only of the
father, bespeaks the active participation of the mother in the issues regarding her
daughter’s marriage.

Unfortunately, no particulars are provided concerning the agreement that
could be reached by the parties, but presumably the girl’s parents would demand

sufficient compensation for damaging their family’s reputation and might even refuse

mHqullﬁlllg, l}llll’ldlillll l’l ]’llllLUl[illL]’allLﬁ qlllﬁ I.lmLimL{ lllllgl.lmﬁﬁ liL éﬁnl’llllgﬁ, hL [D]: JlllIllllg Ll]IlIlﬁl{lillll IIE‘ ll]llllll.] Lil'l’
mLphﬁkugll, Ll.l]l Ilp]lhl ql?]ll{llll.ll’lﬁ nwn ullilllllﬁulq]lhllll l}l’l(]ll Il quLlU. Uﬂqm hp]: I.]IlLlllllﬁ l{lllgl]llllf ITE‘ Eum lllllll'lﬁll[i
wuuwly wiphGkugh: Bpk wqun b kpk chliwlul’ Gulnb wyy huggk» (My translation).

32 Cf. Hakobyan 1964, p. 432: Canon Il forbids the second marriage of widowed priest or his
wife.

33 |b|d, p. 434: «l:p]: nf Junwmy fwh qlulinLuﬁanluﬁﬁ b u]nnﬁl{anl:luﬁ quut ... ﬁb/ bp]th llnLumﬁmg ulumll
mLphﬁkuqu, 111Jl Ilplllil hl’ll.]llll.]llﬁ ml:mnﬁmqpl:uqhﬁ llll{ e U\ll]lll IJ]?I: lillﬁﬁ llnlllp llHLumﬁ kL Lil'lﬁ[i ll]IlIlﬁl{lillll‘
l{HLLllllﬁl'l[i Ilplllil llnLumﬁh mLphﬁkugll, hL ll]IlIlﬁl{lllglﬁlHJﬁ Hllll]l:ll li]ll{llll.ll’lﬁ‘ nLn lrllillll’l[illl(nll?l L]lllllﬁ Jllll’“?nll’bl]mﬁ
pelmiingi b qmu ghgh»; “if anyone fornicated before marriage ... their union must not be
blessed as that of virgins, but it must only be signed with the cross as in the second marriage.
... But if one [of the couple] is a chaste virgin and the other is not, the virgin must be blessed
as virgin, and the fornicator must be treated as marrying the second time and [branches of]
willow must be put on their head in the form of the cross as a sign of victory over the enemy”
(my translation).
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to provide their daughter with any dowry.>® It should also be noted that the canon
does not differentiate between the abduction without the girl’s consent and the girl’s
elopement, for in both cases the reputation of the girl and her family could suffer.

The fact that the canon does not impose any punishment on the girl is
particularly revealing, especially if we compare it with the Edict IX. 24. I of the
Emperor Constantine against bride theft.*> According to the latter, the girl shared
with the abductors the responsibility for her abduction, and she was to receive the
same punishment with them, which most probably was the death penalty.’® Only if the
girl could prove that she had indeed endeavoured to stop the offenders, would her
punishment include only loss of the right to legal succession to her parents.*’

The practice of bride theft has survived until today in a number of Armenian

communities, especially in rural areas. It still remains a criminal offence and is

34 According to Evans-Grubbs (1989, p. 63), “[iln societies where the bride in a properly
arranged marriage is expected to bring a substantial dowry to her husband, marriage by
abduction even has certain advantages for the girl's family, since no dowry can be demanded
by an abductor.” This observation relies on the evidence provided by Campbell (1974, p. 131),
who writes about the community of Greek Sarakatsan: “The bride’s family are extremely
angry at the time [after abduction] but their reputation is not unduly damaged; the original
assertion of their greater worth, which the refusal to give the girl implied, still carries some of
its force and there is considerable material compensation in the fact that no dowry need be
handed over.”

35|t dates back to 326 CE and was included in the Codex Theodosianus published on 15
February 438 (“Codex Theodosianus” 1991, p. 475).

36 Evans-Grubbs 1989, p. 64.

37 Ibid., pp. 59-60: “si voluntatis adsensio detegitur in virgine, eadem qua raptor severitate
plectatur, cum neque his impunitas praestanda sit, quae rapiuntur invitae, cum et domi se
usque ad coniunctionis diem servare potuerint et, si fores raptoris frangerentur audacia,
vicinorum opem clamoribus quaerere seque omnibus tueri conatibus. Sed his poenam
leviorem inponimus, solamque eis parentum negari successionem praecipimus”; “if voluntary
assent is revealed in the virgin, she shall be struck with the same severity as her abductor;
impunity shall not be offered to those girls who are abducted against their will either, since
they too could have kept themselves at home till their marriage day and, if the doors were
broken down by the abductor's audacity, they could have sought help from the neighbours by
their cries and could have defended themselves with all their efforts. But we impose a lighter
penalty on these girls, and order that only legal succession to their parents is to be denied
them.”
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persecuted under the Article 131 (“Kidnapping”) of the Penal Code of the Republic of

. 38
Armenia.

3.2.2 Artases and Sat‘inik
Although historical writings that can safely be dated back to the fifth century do not
contain any reference to marriage by abduction, the History of Movsés Xorenac‘i has
preserved an ancient epic tale of Artases and Sat ‘inik, which provides a beautiful
poetic account of bride theft. Xorenac‘i claims that the histories about King Artases
(2™ ¢. BCE) were related by minstrels in the region of Gott‘n, and that he intends to
explain them to the reader because they are allegories.>”

According to Xorenac‘i, in the reign of Artasés war breaks out between the
Armenians and the Alans (Caucasian Albanians), and the two armies, advancing
towards each other, camp on the opposite sides of the River Kura. Under unspecified
circumstances, the Armenians capture the young Albanian prince, and his sister,
Princess Sat‘inik, approaching the riverbank, through interpreters asks Artases to free

her brother:

I say to you, valiant Arta$es, that you have conquered the brave nation of the Alans.
Come, consent to the request of the beautiful-eyed Alan princess to give up the youth.
For it is not right for heroes to take the lives of the progeny of other heroes for the
sake of vengeance, or by subjecting them to keep them in the rank of slaves and
perpetuate eternal enmity between two brave nations.*’

38 “Glux 17: Anji Azatut'yan, Patvi ew Arzanapatvut'yan dem Ulvac Hanc‘agorcutiiwnners”
(Chapter 17: Crimes against Person’s Freedom, Honour and Dignity), 2011.

39 M)(, 11.49: «U.pmmc}m]n l“:pgﬁn] qnpbf‘ pmqnui bﬁ} Jm']mﬁb kG fl:q l’l l“lll]lllulllﬁmgﬁ, np lqmunillﬁ b (}‘m]pmﬁ
puyg jhownulbugnf ke dbf Lupfunowmpif, b quyupwbniphb Gedwpmbugnif»; “The deeds of the last
Artasés are mostly revealed to you from the tales told in Gott'n [...] But we too shall recall
them briefly and give the true meaning of the allegory.”

40 Ibld, ”50 «"P‘l?q mllhlj, mJ]l flllg U.pmmcl:u, // ﬂll er[pl:ql:p flllg llqullﬁ U\llllﬁlllg. // blll }llellﬁI]lll’g lllllﬁllg
m}mth]nJ Illlull?]lu U\llllﬁlllgl // Sllll qlllﬂllnlllﬁl’ll}. // 9[’1 lllllu[i III'[HJ fll[illl 112 I: Dlll:[i l’l,l’llgﬂlqlllﬁg‘ // 9111][119
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Artases, allured by the maiden’s wise words, comes closer to the riverside, and
upon seeing her beauty falls in love with her. What follows resembles the marriage
custom described above: a delegation of the Armenian king is sent to the Alans to ask
for Sat‘inik’s hand. The king of the Alans expresses doubts that “the brave Artases”
can “give a thousand thousands and a myriad myriads in return for the noble-born

9941

princess of the Alans.”” The narration here continues with Xorenac‘i quoting the

song of minstrels:

Noble King Artasés mounted a beautiful black horse,

and taking a strap of red leather with golden rings

and crossing the river like a swift-winged eagle

and throwing the strap of red leather with golden rings

he cast it around the waist of the Alan princess,

greatly paining the tender maiden’s waist;

and he quickly brought her to his camp.42

Due to his distrust of epic tales as historical sources, Xorenac‘i treats these

lines as an allegory, and explains that ‘red leather’ and ‘golden rings’ represent the
payment (varjank®) that Arta§és made for the bride.” Some scholars, on the other
hand, understand it literally as a description of bride theft.** It is beyond the scope of

this study to decide which interpretation is more accurate, but what matters here is

that both of them reflect the marriage customs which the Armenians observed, namely

l}l’llglllqmﬁg qlll[llillg ]lml'lﬁllll qllhﬁl}lllﬁllLl?l’lLE, // l]mli Blunmjl:gnLgmﬁlzlnll I’l um[ll.]mg l]lll[lqll H.]llll’llil, // bL
l’DCﬁlllliIlLl?I’lLE Jmllllllhﬁlﬂllﬂlﬁ // ]—‘ III:? l?lll{nqlllﬁq llqulllg flugmg }llllllllllllml]l».

41 |b|d, 11.50: «bv nLuml’l/J mlugl: fmgﬁ U.]luuuc]:u hmqmpu ]1 hmqul[mlg kv p]leu b prang EEI} fmgmqunJ lanu
oppnphu Ujulimg».

42 Ib'd ((Zl:buu llll'll'l Ul]lflllJ[i U\]lu’llllCI:Ll Il Lllillllﬁ ql?l’lhqllll, // bL }lul[iliml qnul.]]:orl Cl'llllllll'llll{ ll]lll[llllﬁﬁ, // bL
mﬁgl:ml l’ll’lll]l:ll qmpanl’l llpmpln Eﬁl} qhmﬁ, // bL élql]llll qnlllll:[lll Cl'llllllll'lnl_] H.]llllllllﬁ[i‘ // [:El{l:(] I’l III:?{ Ellllllllll}l’lﬁ
U.lmﬁmq, // bL cuwn glllLngl’ng qlit?{ ll’lml]lHLl{ Dl'lllnlll}l'lﬁ, // u[llllq hmunLgmﬁklnll Il plllﬁllll{[i l’lL]lh».

43 |bid.: ((ﬂp kv ﬁcﬁmpanpkmﬁp HLﬁl’l m.]uull:u: ‘P‘mﬁq]l ululanI:ml E wn U\llllﬁll 1inpp llmplihp‘ lmem cumn ki nul]]l
pmqnui anl:ml }1 11111[16111511‘ wnlint qmllllhﬁ opl'mpr}ﬁ Ump]nﬁl’ll.]: U.Ju k nul{l:or[ c]nlluu]mll u]ulpmﬁﬁ»; “The truth is
as follows. Because red leather is greatly prized among the Alans, he gave much lac and gold
as payment and received the maiden Sat‘inik — this is the strap of red leather with gold rings.”
44 Abetyan 1968, pp. 68-69, 301; Samuélean 1904, p. 43.
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marriage by mutual agreement accompanied by the payment made to the bride’s
family and by abduction of the bride.

Xorenac‘i also provides a compelling piece of information about the wedding
ceremony. He quotes the minstrels singing: “A shower of gold rained down at the
marriage of Artad@s; / it rained pearls at the wedding of Sat‘inik.”* The historian
explains that the Armenian “kings had the custom of going to the door of the palace at
a marriage and scattering gold coins like the Roman consuls. So too the queens
[scattered] pearls in the bridal chamber.”* Abetyan mentioned that a similar custom
was observed in his times: in the towns when the “queen” and the “king” (as the
Armenians are accustomed to call the bride and the groom on their wedding day)
came out of the church, people would throw minor coins in their direction, whereas in
the villages the coins were substituted by raisins, pieces of fruit and wheat.*’

The vivid description of bride theft in the epic tale Artasés and Sat ‘inik has
survived in the communal memory through the songs and stories of minstrels. The
fact that the tale glorifies the deeds of an Armenian king, who lived in the second
century BCE, may be an indication that the Armenians were acquainted with this
practice before the Christianisation. The Sahapivan Canon VII condemning it leaves
no doubt that in the fifth century bride theft was an observable phenomenon which

became a serious cause for concern to the Church authorities.

45 M)(, 11.50: «Sl:r[ nuljh wknuyp /Il b thkuwynipbwbh U.pmmcbu]l, 1 Sl:rlm']p dupqupfn /I b hwpulinipkub
Umpllﬁhmﬁﬁ».

46 |bid.: «llllllnllnll'dl'llﬁ l’ml] ]:p pmquunpmgﬁ lﬂipng, llll?llmJIlLl?hlllli]l ]1 I}HLnﬁ uuuﬁmpllﬁ hmumﬁl:l‘ qlllhl:llmﬁu
fwyunky hppkr qhpryunbwbb anim]kgulg. uwyku ki pugnihkugh Jmnmqmumllﬁ‘ dupquphwn).

47 Abetyan 1968, p. 69.
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3.2.3 Cohabitation without Formal Marriage: Stiir Marriage
An allusion to this type of conjugal bond is only found in Canon VI of the Sahapivan
collection of canons, which highlights how differently a woman married by
varjank should be treated as compared to the one married ‘like a harlot’ (hozabar).*®
Orengo believes that marriage ‘like a harlot’ refers to a cohabitation of two people
devoid of additional formalities,” but he does not explain why it is characterised in
such derogatory terms as bozabar. The extant sources, unfortunately, do not provide
sufficient information to help us understand the exact nature of this sort of union.
However, one passage in the Epic Histories may serve as a hint that the bozabar
marriage refers to stir type of marriage.

In a curious episode which describes the defence of the besieged fortress of
Artagers, when only P‘aranjem and two serving women have survived, what the
author calls, “divine blows”,”" the hayr mardpet’' enters the fortress through a secret
passage and, according to the compiler, shows disrespect towards the queen and

9952

deeply insults her “as though she were a harlot.””” Then, he continues by inveighing

against “the clan of ArSakuni for being men of ill-counsel and ill-repute, as well as

destroyers of the realm.”’

No reason or explanation for this action is provided.
In general, the representation of P‘afanjem throughout the Epic Histories is

not dispassionate and the compiler does not miss any opportunity to highlight her

48 See above n. 19.

49 Orengo 2009, p. 647.

50 EH, IV.Iv: «hwpmwdng’ np jUunnidng huupb».

51 The role of the hayr mardpetin the Armenian court is not quite clear, except for the fact that
he possessed a very high rank, which, presumably, would allow him to treat the queen with
disrespect. For more details and references, see ibid., pp. 542-543.

52 |bid., IV.IV: «poliuwiwbbug quplhGh dkdwgku hppl qpng dp».

53 Ib'd «Ul{l_lllll l}ﬁhl ]’dl}ﬁmlilllﬁll llqull[i m]lCllll{HLﬁlilllg, ql’l llmuml]unphnqlr}f l?ﬁ L]mmmﬁcmﬁf, llIl]lllLllI’lﬁ llll}lUllll’l]'lll
Eru».
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‘iniquity’,>* but only in this episode, in which P‘afanjem shows great courage and
virtue, is she compared to a ‘harlot.” Not a single reference can be found of P‘aranjem
displaying a promiscuous behaviour earlier in the narrative, which suggests that the
hayr mardpet’s attitude to P‘aranjem is most likely determined by her second
marriage. As I argue below,” after the death of P‘afanjem’s first husband Gnel, Arsak
makes her his wife according to the Iranian stir custom through cakarih marriage,’
which was vehemently condemned by the ecclesiastical authorities, for it involved
marriage of close relatives or in-laws.”’ Undoubtedly, the Church would not bless this
type of union and they would be perceived as concubinage’® rather than as marriage.
In this context the hayr mardpet’s harsh treatment of the queen becomes fairly
understandable, for thus he displays his personal disapproval of the ‘pagan’ customs
which the ArSakuni family, of which P‘aranjem had become a member, continued to
observe.

The stir marriages were indeed popular in pre-Christian and early Christian
Armenia, and were sustained through customary law. This claim is supported by the
fact that the Church issued several canons decrying practices such as marriages of in-
laws, incestuous, and consanguineous marriages which formed an integral part of stir

relationships. Therefore, we can now better understand why a cohabitation of two

54 See Zakarian 2013a, pp. 11-19.

55 See section 3.2.

56 As | have mentioned earlier (see Chapter I, 2.2.2), it was the legal, religious (Zoroastrian)
and customary obligation of the agnatic group to ensure the continuation of the line of its
members by means of stdr marriages, that is either through cakarih union or the marriage of
epikleros. Thus, should a man die without leaving an heir, the members of the agnatic group
will ensure that a boy be born by the deceased man’s widow, daughter or a woman appointed
by the agnates so that he will manage the deceased man’s property and preserve the
domestic cult of his ancestors (Perikhanian 1983b, pp. 82-83, and 94; for deviations from this
model, see ibid. p. 97).

57 For consanguineous marriages, see below section 3.1.

58 Markwart’'s suggestion that initially P‘aranjem was perhaps ArSak’s concubine (1932, p.
231) is noteworthy.
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people without formal blessings was represented in such derogatory terms and why

Queen P‘aranjem was treated like a harlot by the hayr mardpet.

4. The Marriage Patterns of the Armenian Elite
Not all marriage types discussed above are attested among the Armenian elite, and
there must have been objective reasons for it besides the ones mentioned earlier. For
instance, abducting a naxarar’s daughter from their fortified dwellings would have
been extremely dangerous, and even if successful, it could result in a full-scale
military confrontation and, more so, in the extermination of a whole clan because all
the major naxarar families had their own army. Marriage by payment, on the other
hand, was the most convenient and socially approved way of marrying someone, for
all the negotiations between the families prior to marriage would minimise the
chances of possible future disputes over property and the right to inherit one’s status.

In addition to the marriage by varjank‘, other conjugal relationships among
the members of the upper nobility are also attested. In this section I shall concentrate
on polygyny and consanguineous marriages, and shall also discuss the complicated
issue of Queen P‘aranjem’s marriages to Gnel ArSakuni and King ArSak II of
Armenia. The former is well attested in Iranian sources too, whereas the latter

provides significant insight into conjugal relationships through s#iir marriage.

4.1 Polygyny and Consanguineous Marriages
One of the first references to the practice of polygyny in ancient Armenia is
Plutarch’s claim that when Lucullus advanced against the city of Artaxata, there were

the young children and the wives of the Armenian King Tigranes the Great (reign ca
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95-55 BCE).” As mentioned earlier, the practice of consanguineous marriages is
attested by Tacitus in his description of the events just before the establishment of
Arsacid dynasty in Armenia.®’ Similar references, as we shall see below, are also
made by early Christian Armenian authors, though they are not too keen on talking
about it if it is related to a powerful naxarar family. This fact bespeaks a certain
continuity of these Zoroastrian customs in Christian Armenia, especially amongst the
nobility. The study of Armenian sources sheds some light on how widespread these
phenomena were and how they functioned in the emerging Christian society.

If we consider the Armenian sources in chronological order, the first allusion
to polygyny is found in Agat‘angetos’s History. The pagan King Trdat is informed
about the beauty of Hiip‘simé and expresses his desire to marry her,”' even though in
the ensuing episodes it is revealed that Trdat is married to A$x&n, who is the queen of
the realm. The author provides no comments on Trdat’s intention to take a second
wife primarily because he is more concerned with extolling Hrip‘simé’s
determination to preserve her chastity. One might also argue that this episode is an
indication of the heterogeneity of Agat‘angelos’s text, for a Christian author would
hardly miss such an opportunity to denounce this pagan practice.

The Epic Histories bears witness to several references to polygyny and

consanguineous marriages. In one episode the efforts of St Nersés to eradicate the

59 Plutarch 1914, Lucullus XXXI.2: «€mei &€ TTPOKAAOUNEVOG €iG HAXNV AUTOUG TTEPITAPPEUWY
TOV XApaka Kai TTopBwv &v OWel TRV xwpav oUK £KiVEl TTETTANYOTAG TTOAAAKIG, AvaoTag ERadIev
¢ Aptdgata 10 Tiypdvou Bagileiov, 6TToU Kai 1maides auTw ViTTIoN Kai YauETAl yuvaiKeSy;
“Then he challenged them to battle by encompassing their camp with a moat, and by
ravaging their territory before their eyes; but this did not move them, so often had they been
defeated. He therefore broke camp and marched against Artaxas, the royal residence of
Tigranes, where were his wives and young children” (my italics).

60 See Chapter 1, 2.2.2.

61 Ag §166: «fuligh [Sppumb] skv kp wkubu) qGw' pnphkgue §hG wnbk) qfw, Juub wyGnphl np yundkghGG
qidwbE Juul Juyk smpkwl qlgny Gepu»; “For he [Trdat] had not yet seen her, but planned to take
her to wife because of what they had told him about her wonderful beauty.”
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practice of incestuous marriages in fourth-century Armenia are described: the
compiler mentions Ners€s’s zeal to teach people that “above all [they ought] to refrain
from incestuous marriages with close family relations within the clan, especially from
intimacy with daughters-in-law or anything of the kind.”®* This seems to be another
direct reference to the practice of stir relationships. The same episode is also
described by Xorenac‘i, who adds a valuable detail to it: “These two things he [St
Nersés] abolished from the princely families: first, the marriage of close relatives,
which they practiced to restrict the noble class; and second, the crimes they

63 Thomson’s “to restrict

committed over the dead according to the heathen custom.
the noble class” does not fully render the Armenian vasn agaheloy sephakan
azatut ‘eann arneéin, which should be understood as ‘to restrict the noble class for the
sake of accumulating possessions.” This passage implies that these practices were
common specifically among the nobility and their main function was to maintain the
inalienability of the family property.®*

There are other, however somewhat equivocal, passages in the Epic Histories,
which might indicate the preservation of polygyny among the nobility in Armenia. In
III.xxi the following lines can be found: “And [the Persian king] made his [Tiran’s]

son ArSak king over the realm of Armenia at that time. And he returned from

captivity the king’s women and all the other prisoners, together with their treasures,

62 FH, IV.iv; «bi sk wilih h dkpownp b juqghf wnhdwlhg junGulnipbul winiGngpkGLG. b
lilllﬁmllllﬁl} l’l L“:pduunpmllmﬁ ]1 ﬁnLng, [ np qmlj lil’l meI (iiwmb lhml I:p bﬁz».

63 M)(, I.xx: «bv qkpl]num qluJunubll Jjuqqug ﬁm]umpmpmgﬁ plllnﬁm]. Lih qlﬂ:pduunpmg }uﬁmﬁanl’lLﬁ, qnp llmuﬁ
wquhbin) ubyhwhwl wqunnipbwblf wnbkhb. E lillLLl‘ np b Jkpwy dbnking qnpdkhh nhhpu pun hkpwlnuwhwh
unl]nanpkmﬁﬁ».

64 Orengo 2009, pp. 640 and 643.
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gifts, and possessions.”® Similarly, in V.xvi we are informed that “[h]e [the sparapet
Muset] captured the bdeasx of Aljnik*, killed his wives in front of him, and took their
children prisoner.” ® Garsoian, however, underlines the ambiguity in the two
meanings of the word kanayk ‘ used in these episodes: on the one hand, it can refer to
a noble’s wives, while on the other hand, to the women who lived in his household
and were under his protection.®’

The next Armenian author who touches upon this topic is E1is$€, who attributes

the following statement to the Persian King Yazkert II:

The laws of holy matrimony which they [the Armenians] received from their

forefathers according to Christian ritual shall be abrogated and abolished; instead of

one wife they shall take many, so that the Armenian nation may increase and multiply.

Daughters shall be [wives] for fathers, and sisters for brothers. Mothers shall not

withdraw from sons, and grandchildren shall ascend the couch of grandparents.68

This passage, as many others in Eli§&’s narrative, is built on opposing the
Persian way of life to the customs and traditions of the Armenian people. As it
appears, for the Armenian cleric polygamy and incestuous marriages were a
widespread phenomenon in Persia, whereas the ancestral Christian tradition of the
Armenians was contrary to it. This concurs with Xorenac‘i’s abovementioned
characterisation of this practice as “heathen”.

In the Martyrdom of St Susanik polygyny is also presented as a Persian

practice. Sudanik’s husband, the Georgian bdeasx Vazgen, apostatises and returns

65 EH, 11.xxi: «ijﬁﬁ dmlimﬁmh]n [mpfm]ﬁ (nmpubg] pmqunphgnLgmﬁkp qu\pcmh npr}b ﬁnpm [Shpmﬁ] ]1 llkpmJ
welyuphpl ZMJng. kv qlubwyu puquinppl kv quy ghphl wikbwyl, qubapef phdwypt b vnwgniwdnydf hwhykps,
8 lﬂlulﬁqlllliul‘]ﬁ qm]nd lllnﬁl:p lllliI:EMJﬁ ql:[mLpI:mﬁ».

66 |b|d, V. xvi: «thpmllml mpm]ll:ml [qopmllmpﬁ lrnLCI:q] qpr}l:mc]uﬁ U.r[dﬁl:mg, wn ﬁﬂl’lﬁ l]nmnpl:gbﬁ qllmﬁmJu,
kv ([Il]ll’l,l’lll ﬁngm ]1 ql:anpllLﬁ llllllll]gllﬁ».

67 For a full discussion, see ibid., p. 267 n. 24, p. 286 n. 40, and p. 316 n. 3.

68 £4i36, pp. 103-104 [52]: «Yupblughl ki wpglighl opkGf unipp winwuGnipbwl, qup nGLhG b GulGhug
pumn fupgh fphunnbknipbwbb. wy hnpwbwl pby Gine ﬂ]m]l puqnid julwju wpuugkb. qh whkgkw) puqiuughl
wqqf ZmJng: r}'uml:pf hwpubg 1hbhghl, ko fnpf‘ Enpupg. dwpf 1i]1’ Ejgkl jnpping, wy ki pnnnchf Ejgkh
Julﬁllnrl]lﬁu thnLg».
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from Persia with the second wife who happens to be the mother of the Persian king’s
wife.”” This episode demonstrates one of the main functions of such marriages —
establishment of political alliances.”’ In addition, it is entirely plausible that by taking
a second wife the newly converted person aspired to prove his devotion to Zoroastrian
religion.

As regards the issue of close relatives getting married, it was of a great
concern to the ecclesiastical authorities, for they earnestly strove to address this
problem through religious canons which imposed tough measures against offenders.
Thus, Canon XIII of Sahapivan reiterates the commandments condemning incestuous
relationships, which Moses had received from the Lord’' and enumerates several,
presumably most common, types of such practices in Armenian context: “one must
not marry his sister, or his maternal uncle’s daughter, or his brother’s daughter, or
paternal aunt, or anyone else from his clan within four degrees of consanguinity.””*
As seen in previous examples, these practices are characterised as “pagan” and “of

ungodly, unrighteous nations.””

The person who commits such a crime “will be
banished from the holy Church,”’* and the priest who “blesses this union or attends

the wedding will become their accomplice in the evil deed and must be removed from

69 Muradyan 1996, p. 18 (I).

70 A similar episode is described in the Epic Histories (IV.): «kpke (w [Ywhub UwiplnGkuG6]
mJﬁnth:ml:L Lll'l]ll]lll Cmu]}mj lllrlfllljl'l[i, hL lﬁlll ﬁlll I.ll’l[i ‘Lmhmﬁm] qn[lLil’qu}IlL}Uu’l {HJ[I l’lLIl. IZL Cﬁn]l}lkmg ﬁlilll pmpd hL
qlqmm}u‘ npn ﬁngnLﬁ lhml I:p ﬁm]uﬁl:mg, 8 lilllli]ll’lli l]ll:umJ wpuip qﬁm Ile pquanﬁ»; “he [Vahan
Mamikonean] became so dear to King Sapuh that he gave his sister Ormizduxt to Vahan in
marriage. He granted him the cushion and diadem that had formerly belonged to his
ancestors, and made him his trusted son-in-law.”

71 Lev. 18:6: “None of you shall approach anyone near of kin to uncover nakedness.” Deut.
27:20 and 22: “Cursed be anyone who lies with his father's wife, because he has violated his
father's rights,” and “Cursed be anyone who lies with his sister, whether the daughter of his
father or the daughter of his mother.”

72 Hakobyan 1964, p. 447 «qfnyp jud qfEnnpph qud qkppuipnpph jud qhuwpofngp jud quyp of juqgh
mﬁq ]upnuj 1ibﬁ§|n }1 snppnp 6ﬁnLﬁl}ﬁ llll[i qnf lill’ l’lc]ul:ugl: umﬁlzl».

73 |bid., p. 446: «pum unnpnipbwb hkpubnumg ke whunnniwd b wiyuphen wqqugh».

74 |bid., pp. 247-248: «kpk nof phgghdwgbny wiphfwgu b hwonwnbwy GuboGhe ... phy Goupl kyhgh b
pmd}lﬁ ﬁnpm 8 l’l uppnj thql:gLnJ mmepmgl:ml l:r[l'lg]l».
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his office.”” The canon continues with further measures of punishment for those who
have been involved, in one way or another, in such a practice.

Summing up it is safe to conclude that despite the fact that polygamy in
Armenia is attested in several sources, the presence of predominantly monogamous
relationships in the same sources’® suggests that monogamy was the main marriage
pattern followed by the Armenians. Polygamy, on the other hand, was a possible
marital pattern especially amongst the nobility, who would deploy this practice for
establishing alliances, in particular with the Persians. We can also assume that by the
second half of the fifth century this practice had virtually disappeared amongst
Christian Armenians, for there is no reference to it in the Sahapivan canons or other
official documents of the Armenian Church, which would otherwise attack
Zoroastrian practices that did not conform with Christian teachings.

The consanguineous marriages and marriages of in-laws, however, persisted,
and the Church felt obliged to intervene by introducing legislative measures. The fact
that one of the most prominent Armenian intellectual of the twelfth century,
Catholicos Nersgs Snorhali once again addresses this issue in his General Epistle and
restates the main concepts of the aforementioned canon of Sahapivan’’ is a strong

indication that the efforts of the Church were not completely effective.

75 |b|d, p. 248: «bpl: nf llljﬁllll'lulilllgﬁ 11]u1111{ mL[lhﬁkug]:, l{lllli l’l hlupumﬁbu h]npllgl:, llgnpr} lir[l’lgll émpl:mg
qnpbng ﬁngm‘ 8 I’l l]mpql:u]mcumum:bg hl:nmgl:ml l:r[l'lg]l».

76 For instance, only one wife of King Trdat — Queen ASxen - is attested (Aa §761, §§765-766,
and §791). In the Epic Histories King Pap is also presented as having only one wife — Queen
Zarmanduxt (EH, V.xxxvii); in the same source we find Garegin, lord of the district of R&tunik’,
married to Hamazaspuhi of the Mamikonean family (IV.lix).

77 Nersés Snorhali 1996, p. 63: “Let him [the priest] not marry relatives whose blood
relationship is close, but let them be a full four degrees removed from each other.” Snorhali
then continues by explaining the importance of “four degrees.”
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4.2. Queen P‘aranjem’s Marriages

A valuable source of information about marriage customs of the elite in early
Christian Armenia is the account of Queen P‘aranjem’s marriages to Gnel ArSakuni
and King ArSak. Three texts have preserved it in detail, albeit with variations. The
Epic Histories has a graphic description of these events embellished with legendary
motifs; Xorenac‘i’s interpretation does not differ significantly but it is devoid of the
embellishments of the Epic Histories; the Life of St Nersés'® seems to be a later
elaboration of the data provided by the Epic Histories but with some notable
differences.”” All three narratives are familiar with P‘afanjem’s two marriages, to
Gnel and to ArSak, and they also mention ArSak’s other wife, a Greek noble woman
called Otompi (Olympias). The Shakespearian—style intrigues and murders *°
accompanying these marriages have caused confusion over their order and have given

81 which attempts to

rise to various interpretations. Garsoian’s “Iranian hypothesis,
explain the complex situation discussed below by the continuity of Zoroastrian
mentality among the Armenian elite, appears to be the most plausible. However, as |

shall argue, it should be slightly modified owing to evidence that has so far gone

. 82
unnoticed.

78 Patmut’iwn Srboyn Nersisi Part'ewi Hayoc’ Hayrapeti (The Life of the Armenian Patriarch St
Nersés the Parthian), 1853.

79 The absence of a critical edition renders it difficult to date the source, but the text itself
suggests a fifth-century core heavily interpolated in the subsequent centuries. The earliest
manuscript to which the editors of Sop‘erk’refer is of the twelfth century (Life of St Nersés, p.
8), and the allusion to the Franks and the capture of Jerusalem by the Crusaders (ibid., p. 90)
indicate that the final redaction of the text took place in the twelfth century.

80 Orengo 2009, p. 649.

81 Garsoian 2013.

82| have already pointed at this evidence elsewhere (Zakarian 2013a, pp. 11-12, and 14)
without, however, elaborating on it.
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According to the Epic Histories, P‘aranjem, who was “renowned for her

beauty and her modesty;”*

was the daughter of Andovk, one of the naxarars of
Siwnik‘. She was given in marriage to Gnel, the son of King ArSak’s brother, but
because “[t]he fame of maiden’s loveliness spread about, and the renown of her
beauty grew, increased, and resounded,”® another nephew of the king, Tirit*, desired
Paranjem and slandered Gnel before King ArSak. The latter issued the order to
murder Gnel. At the funeral P‘afanjem mourned the death of her husband by
performing a pagan ritual: “rending her garments and loosening her hair, she lamented
with bosom bared among the mourners, she wailed aloud [and] made all weep by the

mournful tears of her grievous lament.”

This tantalising ‘performance’ had a great
effect on King ArSak, who decided to take P‘afanjem as his wife.
However, P‘aranjem soon rejected her new spouse’s love by claiming that

Arsak was “hairy of body and dark of color.”®

The king used this as a pretext for
seeking another wife in the land of the Greeks, and from there they brought for him “a
wife of the race of the imperial house” whose name was Otompi.”” Ardak did not

divorce P‘aranjem, who stayed at court along with the new queen. Before long,

however, “P‘afanjem nursed her resentment against Otompi and she planned to kill

83 EH, IV.xv: ((9.mJﬁnL dmﬁmﬁml{mL I:p nniump ljll ql:r[l:g]ll{ U.ﬁr}nllllml] HLI]HLIIE, ﬁb b ﬁm}umpmpmgﬁ ﬁmllmu]l:m]lﬁ
UhtGliwg, npnod winil ®wnwGald Ynskp. qupdl; Guph wnieGbug bp qlngkglnipbudp b wupllonnpludp».

8 |bid.: «hmlipml ql:r[l:glllupl:mﬁ mr[ﬁllmﬁﬁ EEI} lllllJ]lllﬁ u1111p11161:gmL, lu l’llllli]lllll ql:r[nJ ﬁnpm Jmﬁm]ul:ml
pluqlimﬁmjp I llﬁ}]:]l».

8 Ibid.: «Pulj GpG6 wyullinb Punwlabil qhulghpiul gunwnkug, qqhue wpéwlbwg, dplunpn b odbs
weppwpubht hodkp. dwyh wplubkind Gskp, jnppu wpnwuniwg junhngnpd qmdh wn hwewpul quikbkukwb
llllglnglllﬁ]:]l».

86 |bid.: «put k dwpilng, b pnifo k qoilingd».

87 Ibid.: «Uyw hppbe GGG b Gu ny julgnyg qipuu jocp, wnwfbug wpfuy Upewl jkphhpG Snilug, b plypbug
QLY lllﬁllll’l l{bﬁ }1 llmJlllTIlmllmﬁ nnhdkh mqqu, qb whnh I:p ﬁn]lm ﬂr[miu]b»; “Then, when he could in no
way win over his wife, King ArSak sent a request to the land of the Greeks and brought from
there a wife from the race of the imperial house, whose name was Otompi.”
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her”.® At this point the compiler inserts a remark on P‘afanjem giving birth to Pap,
and then reiterates her grudge against Olompi using virtually the same words as
before.*” This repetition can only be attributed to the compiler’s use of several sources
which differed in some detail, and the reference to Pap’s birth, as we shall see below,
is most likely an interpolation.

P‘aranjem managed to kill Otompi by bribing a priest called Mrjiwnik, who
poisoned the bread of the Eucharist and served it to the queen.”® There is no evidence
that P‘aranjem received any punishment for her deed. On the contrary, she remained
at court and when King ArSak and sparapet Vasak Mamikonean were imprisoned in
Persia,”’ P‘afanjem led the Armenian army against the Persian King Sapuh and
organised the defence of the fortress of Artagers. After a fourteen-month long siege
Artagers fell and P‘aranjem was taken to Persia, where she was condemned to a
gruesome death at the hands of the mob.”

The Life of St Nerses is less detailed but concurs with the Epic Histories that
ArSak married P‘aranjem after Gnel’s murder and took Otompi as his wife after
P‘afanjem rejected him.” It is worth noting that the Life of St Nersés mentions Pap’s

birth before Arsak’s marriage to Otompi.”* Xorenac‘i, on the other hand, presents

88 |bid., IV.XV: «ke §h66 ®unwbakd npwgue phy Nyndyht, ke jbgpkp wyuwbubl) qGw.

89 |bid.: ((I"ull Punubakih I dkS Gwpwbant b npnipbudp qhwyp phy ﬂr[miu]]lﬁn]ﬁ, kv plgpkp vyubwbl) qhw
glqnf»; “But P‘aranjem nourished a great jealousy and resentment against Otompinay, and
she sought to kill her by poison.”

90 |bid.: «wuyw gpub bpkg ndl wpfoih’ np bp h dwdwbuwlh jugh, npood whoh Uhopebhl, ... qGw p pubu
m]ll.llllﬁl:[l q)llll'lmﬁdliliﬁ lll[iOllI:ﬁ[i “ee [:[il’l, m]:anﬁmllmﬁ Llﬁl} LlHLll[l Eﬁl} 111111nanEsmllm[i IIlll]lLil’lﬁ[i Eﬁl’l, }1mqﬁ U[lllﬁmg
]Umllﬁl:l’lﬁ ql}lﬁl’lﬁ 11111mu11|ﬁmﬁ, l?]ll:qﬁ U‘]l?l’llﬁl’ll{ lllﬁIILE, mlllll’ll.] Jhllhl’llﬁqlngﬁ ﬂl’lnlill]lllll] ml’ll{ﬁngﬁ Ll[iéll]nlil qdm}mLﬁ
qnps, b uqububGkp»; “the iniquitous P'aranjem then persuaded a certain priest from the royal
court named Mrjiwnik ... A mortal poison was mixed into the holy and divine Body of the Lord,
into the bread of the Eucharist, and in the church the priest named Mrjiwnik gave [this] death-
dealing thing to Queen Otompi, and so killed her.”

91 Ibid., IV.liv.

92 |bid., IV.lv; see also below Chapter VI, 2.1.

93 Life of St Nersés, pp. 43-51.

9 |bid., p. 50.
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Otompi as ArSak’s first wife;” hence Pap was born after Ardak’s marriage to
P‘aranjem, who became his second wife.

Garsoian accurately characterises these accounts as a “medley.””® A brief
comparison of certain facts found in all three histories to Greco-Roman sources,
especially to Ammianus Marcellinus’ Rerum Gestarum (4™ ¢.), demonstrates that
there are several obvious anachronisms in these Armenian texts, which do not allow
us to establish an accurate chronology of events.”’ Garsoian has attempted to
reconstruct the sequence of events using all the available sources,” and concluded
that most likely ArSak married P‘afanjem at the beginning of his reign after which
Pap was born; then, he lent his wife to his nephew Gnel according to the Zoroastrian
tradition of spouse lending and married Otompi in 358; after Gnel’s death in 359 he
took P‘aranjem back and Ofompi’s assassination followed after her patron

Constantius’ death in 361.%

Unfortunately, this interpretation has several weak points
and needs to be revised.

I shall begin with the date of Gnel’s return from the Greek court where he was
kept as a hostage and of his subsequent murder, for the validity of Garsoian’s
hypothesis greatly depends on this. Thus, Garsoian believes that Gnel’s return is
related to St Nersés’ mission to the Greek Emperor and “should most likely be dated
in A.D. 358,”'% for this date fits well with Markwart’s claim that Gnel was murdered

on 29 August 359."”! However, to fix this date Markwart himself relies on the

incoherent narratives of the aforementioned Armenian sources which totally confuse

95 MX, Ill.xxi and xxiv.

9% Garsoian 2013, p. 61.

97 |bid., pp. 60-61.

98 |bid., pp. 60-65 and Garsoian 1969.

9 Garsoian 2013, p. 67.

100 |bid., p. 61.

101 Markwart 1932, pp. 174, 221, 231, and 233; Garsoian 2013, p. 61 and 1969, p. 156.
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the names of the Greek emperors and the dates of their reign, as well as disagree with
each other over certain details concerning the two Armenian missions to the Greek
court. Therefore, a much earlier date of Gnel’s return to Armenia and of his

192 should not be excluded

assassination, as suggested by the Life of St Nerses,
either.'”

Furthermore and more importantly, it is hard to believe that P‘aranjem first
married ArSak and then was ‘borrowed’ by Gnel, for none of the sources supports this
claim. On the contrary, P‘aranjem is introduced into the narrative by all three
Armenian sources just before her marriage to Gnel and the accounts of this episode
leave little doubt that we witness a proper marriage rather than a ‘lending’ ceremony.
Thus, the Epic Histories relates that “the young nephew of the king, Gnel, took her
[P‘atanjem] as his wife.”'® Similarly, in the Life of St Nersés we read: “After all this
there was a daughter of the prince of Siwnik® Andok, whose name was P‘aranjem,
and he [Andok] gave her in marriage to Gnel ArSakuni, the son of King ArSak’s

brother.”!®

The latter account clearly demonstrates that it is P‘afanjem’s father who
passes her to her husband, whereas in ‘lending’ it should be the present husband.
Xorenac‘i is even more illuminating, for he mentions a grandiose wedding ceremony:
“Gnel took as his wife a certain P‘afandzem of the Siuni family. He celebrated the

99106

marriage royally, giving presents to all the princes.” ™ Hardly would such a wedding

take place if it were a mere marriage by ‘lending.” Furthermore, the reference to

102 | jfe of St Nersés, pp. 43-53.

103 Manandyan (1978, p. 164) also suggests a possible earlier date for the Armenian mission
to the court of the emperor and the return of the princes from captivity.

104 EH, IV.XV: «%6k) wunwbbwlG bypopnpgh6 wpfughf bun qbw [q® wnwbékd] b §Gncphel pop».

105 [ jfe of St Nersés, p. 43: « 8k wjup wikbuybh gouwnp dp bp Uhgnlkuy UpGkug hopuwbhG, npnud whob
l{nél’up q)ummﬁélili, kv wniu JIIIIIHLIIHHLIDIILE (}‘ﬁhan ullcmllnLﬁnJ I:r“mpn[lrpnj lL]lcluhmJ lllpful']l'l» (my
stranslation).

106 M)(, I.xxXii: «wnfin. q‘ﬁl:l Ile llllﬁ qq)mnmﬁdhli mil Juqul:ﬁ Ul’uﬁkmg. Y pmquunpmull:u mpmphml hmpumﬁ]lu,
nuj 111n111mm11]|:11 qm]lthu uuihﬁlzgnLﬁ ﬁm]um[mlpmgﬁ».
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Paranjem as ‘a certain’ (omn) does not support Garsoian’s suggestion that she was
already the Queen of Armenia.

Garsoian’s statement that “the sources normally treat P‘afanjem as ArSak’s

107 95108 -

wife and the lady/queen (tikin) "' of Armenia” ™ is also problematic, for, on the

contrary, the sources amply demonstrate that P‘aranjem is referred to as ‘lady’ or
‘queen’ only when King Ardak has been imprisoned and died in Persia.'® The first

notable example is found in IV.xv of the Epic Histories: “But as much as King ArSak

59110

loved the woman, so much did the woman hate the king ...” = The asymmetry in the

parallel construction of the sentence (orcap “ ... noyncap ‘/ as much as ... so much) is

111 ¢

revealing: ~ ‘the king’ is juxtaposed not with ‘the queen’ but with ‘the woman’. In

contrast to this, the Greek Princess Otompi is called ‘queen’ after her marriage with
King Arak.''? Similarly, several episodes later P‘atanjem is referred to as “the king’s

5113

wife,” '~ although at the time she is ArSak’s only wife. Only when the Persian King

Sapuh imprisons King Ar3ak in the fortress of Anhus''*and it becomes clear that
Arsak will not return, does the compiler call P‘afanjem ‘queen’.'"

Xorenac‘i’s History''® and the Life of St Nersés''" display the same tendency.

Initially, they speak of P‘aranjem as of ArSak’s wife, whereas after the king’s

107 For the meaning of tikin as ‘lady’ and ‘queen’, see Chapter I, 4.2.

108 Garsoian 2013, p. 65.

109 Zakarian 2013a, p. 14.

10 EH, IV.XV: «bu npswih uppkp wpfugb Upewl qyhG6, GnyGswih winkwg GhG6 qupfuyb Upowl».
111 | would like to thank Prof. Theo van Lint for pointing out this asymmetry.

112 See above n. 90: «Nyniyhwy whlineh»; “t0 Queen (Lady) Otompi”.

13 EH, IV .xviii: «jh6 puquinphf».

14 |bid., IV.liv.

115 |bid., IV.Iv.

116 M)(, I.xxiv: «I"uh U;pcml{ ns qugmghml uuqmcle:mg, wy| mﬁmliuphml, mqluhlzlml ]1 qluﬁdu uu]ulﬁl:ln']ﬁ | ]1
c}mnmﬁanphLﬁ‘ JlllLlTl llll’l[iIILl ql{l’lﬁ [il’ll’lllﬁ q(bulllulﬁélkli Jn]llil: lil’[hl ll]lllmlﬂﬁll lil’l, 11[1 mﬁanﬁkgmL (nllllli: lLJll
O unwbakd gnpdkwg qubijnip b qublupkh swphu, b quupuuhdwb junqug wpdwbwinp; “However, Arshak
showed no repentance or contrition but shamelessly rifled the treasure and inheritance of the
dead man and even married his wife P‘arandzem. From her was born a son who was called
Pap. This P‘arandzem worked an unheard of and unimaginable crime worthy of inspiring
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imprisonment the Life of St Nersés is silent about P‘aranjem’s fate and Xorenac‘i calls

18 1t should also be mentioned that Ammianus

her dsxoy (queen) for the first time.
Marcellinus does not know the name of the Armenian wife of Arsak.""”

This evidence should suffice to reject Garsoian’s interpretation of King
ArSak’s polygyny. Yet, as we shall see below, her suggestion that the answers to this
complicated issue should be searched for in the Iranian marriage patterns is valid.

I believe there is considerable textual evidence to suggest that P‘aranjem’s
conjugal relationships and King ArSak’s polygyny reflect the Iranian cakarih
marriage practice. As I have mentioned earlier,'® it was the legal, religious
(Zoroastrian) and customary obligation of the agnatic group to ensure the continuation

of the line of its members by means of stiir marriages, that is either through cakarih

union or the marriage of epikleros. Thus, should a man die without leaving an heir,

horror in those who heard of it”; lll.xxxiv: «Uuwuw wjlnihbnke jnyd Gkgkwy Upowlj, jny Gudug kppuy wn
Cllllqnl}l, lTL Il l]{m}lhull’ll’l ll’lﬁll I’l ﬁdmﬁ}: IIL ]ll'l[iIlLl'dlilllli]l }1m]1|{an]1|:ml q]l':, ql’l q)lllnlllﬁdlili l]llﬁ ﬁnpm hl.]lillql: Il
yinlil [ Cuuan}l hpwdwylb wikbwyh dESwikdwgl, qph phy (bmnmﬁdhﬁmj ElEugkb»; “So then Arshak,
exceedingly hard pressed, unwillingly went to Shapuh and was imprisoned by him. He was
compelled to write that his wife P‘afandzem should come to the court. And Shapuh ordered
all the magnates to come with P‘arandzem.”

17 L ife of St Nersés, pp. 50-51: «bulj Punwbisbi wnkwy qUpounl puquinph ... b [Upowl] juykug pug
Eﬁll ﬁﬂm [nl‘[nlill]l'l], I]L lllIllllLkl lll'll’ll:ll qﬁm {mﬁ q(bullllllﬁélkli: bllll (bllllllllﬁélhli H]Ulllgl]llll Llﬁl} ﬂl’[nlill]ll lﬁL l’lﬁlllp]:]l
Inpmuowlly qGwy; “But P‘aranjem hated King ArSak ... and he [ArSak] gave her [Otompi] the
crown, and loved her more than P‘aranjem. And P‘aranjem nourished resentment at Otompi
and thought of eliminating her” (my translation).

118 MX, H.XXXV: «Lw b ns golunh Ounuwbakd glwg h lny wnll phipny, wy hwbpkps qubapf whlwe judniph
Upunuglphg»; “Likewise Queen P‘arandzem did not obey her husband’s summons, but with the
treasures took refuge in the castle of Artagerk".”

119 AM, XXVIl.xii.5: “Quibus ita studio nefando perfectis, Cylaci spadoni et Artabanni, quos
olim susceperat perfugas, commisit Armeniam (horum alter ante gentis praefectus, magister
alter fuisse dicebatur armorum) eisdemque mandarat, ut Artogerassam intentiore cura
exscinderent, oppidum muris et viribus validum, quod thesauros et uxorem cum filio tuebatur
Arsacis”; “After thus effecting these abominable designs, he entrusted Armenia to Cylaces, a
eunuch, and to Arrabannes, both of whom he had long before received as deserters — of
these the former was said to have been previously a governor in that nation, the latter, a
commander-in-chief-giving them orders to use all care to destroy Artogerassa, a powerful
town with strong walls, which guarded the treasury of Arsaces, as well as his son and his
wife.”

120 See Chapter I, 2.2.2.
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the members of the agnatic group would ensure that a boy be born by the deceased
man’s widow, daughter or a woman appointed by the agnates so that he will manage
the deceased man’s property and preserve the domestic cult of his ancestors.'*' A
close reading of the Epic Histories suggests that ArSak’s marriage to P‘aranjem was
the fulfilment of this obligation towards Gnel, who was ArSak’s nephew and belonged
to the Arsacid dynasty.

Although the compiler of the Epic Histories presents ArSak’s union with

221 am inclined to believe that ArSak

P‘aranjem as motivated by a strong desire,
primarily complied with the obligations which he had as the tanutér of the Arsacid
family. Thus, by marrying P‘afanjem, he was to ensure the continuation of Gnel’s
lineage. There is further evidence in the same source supporting this hypothesis: after
Gnel’s death Tirit® asks for ArSak’s (not Andovk’s) permission to marry widowed
P‘aranjem,'> which clearly indicates that P‘aranjem, as a widow of ArSakuni prince,
was under the guardianship of ArSak.

In this context the boy born from this union, namely the future King Pap, was
legally the heir of Gnel and not of his biological father ArSak. The fifth-century
sources do not comment on this issue and consider Pap as the legitimate heir to the
Armenian throne. This is not surprising because ArSak did not have other children and
the next ArSakuni in the line for succession was Pap.

Finally, a note should be made about P‘aranjem’s ascension to the queenship.

The Epic Histories presents her as “the queen of the realm of Armenia, the wife of

121 See above n. 56.

122 EH, IV .xv: «pmquunpﬁ U.pcmll l’l lmlh“ﬁ ml:umﬁl:p qlll'lﬁﬁ ulllmﬁl]llljﬁ, mml'll:p [ 11111[1 l’l,ﬁl:[l‘ mIlﬁHLl qﬁm lu]l
LinpkwG»; “when King ArSak saw the wife of the murdered man among the wailers he was
stricken with passion, and desired to take her as his wife.”

123 |bid.: «Ywd (hgl, wuk [Shphpl, fhq wpfugh, qp hpodwh wwgke q@unwbakd §he Fekiny pog wehg hha
LinpkwG»; “May it be,” he [Tirit] said, ‘your royal will, may you give the order allowing me to

take Gnel's wife P‘aranjem as my wife’.
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Arsak king of Armenia”'** for the first time in the episode when Ar$ak has been
arrested in Persia and Pap is to accede to the throne. Since P‘aranjem’s representation
unequivocally shows that during the reign of ArSak she does not hold the title of
queen, it is reasonable to assume that she acquires this right as the mother of the

future king and as the tantikin of the ArSakuni family.

5. Widowhood

In Zoroastrian communities widows, as well as orphaned minors, were under the
protection of the agnatic family,'* and, as discussed above, through them the lineage
of their deceased husband could be continued if no male offspring was left after the
man’s death. In the New Testament'?® and in early Christian texts, too, widows were
perceived as a vulnerable group that required special attention.'?” In the works of the
Church Fathers the institution of widowhood did not receive any negative evaluation,
but they attempted to impose a specific set of rules that would regulate the behaviour

3

. . . 128 . e g
of widows in society. =~ Thus, only widows who were “undisciplined” were to be

admonished.'”

124 |b|d, IV.lv: ((mlll{bﬁ mc]umphbﬁ Zm]ng llhﬁﬁ U.pcmllmJ pmquunp]lﬁ Zm]ng Punumbaki». It is nOteWOFthy
that in the same episode the compiler stresses P‘aranjem’s title of the queen several times.
125 Perikhanian 1983a, p. 634.

126 1 Tim. 5:3-16.
127 For instance, in Polycarp’s To the Philippians (6.1) we find the following lines: “Also the
presbyters must be compassionate, merciful to all, ... looking after the sick, not neglecting the

widow or orphan or one that is poor ...” (Miller 2005, p. 50). See also APGL, p. 1524: «xnpa»,
2.

128 See, for instance, John Chrysostom’s commentary on 1 Cor. 7 in De Virginitate, where he
discusses the issues concerning the marriage of widows, such as when a widow can marry
for the second time, and when she is discouraged to do so (PG 48, pp. 561-563); or,
Didascalia Apostolarum 3.1-11 and 4.5-8 (Miller 2005, pp. 51-61).

129 Miller 2005, p. 59.
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Armenian sources generally seem to share this approach. In the Epic Histories,
for instance, we are informed that St Ners€s, the Armenian patriarch, “gave relief and
maintenance to widows, orphans, and the indigent, and the poor daily rejoiced with

995130

him .. Furthermore, he had ‘“asylums-for-widows and for-orphans” built in

Bln his turn, Lazar extols the widows of martyred

various parts of the country.
nobles for their ability to suppress their bodily desires."’* About the same widows
E1i$€ remarks that by enduring all the deprivations and tribulations they became again
“brides of virtue, removing from themselves the opprorium [sic] of widowhood,”'*?
but he does not clarify what the ‘opprobrium of widowhood’ implies. In the absence
of any other evidence, I will suggest that Ei§€ here hints at the precarious social
position of a widow who had no son, therefore she was forced to enter into a cakarih
union with an agnate from her husband’s family. As we saw in the case of P‘aranjem

such practices were not welcomed by the ecclesiastical authorities, and ENS€’s

position is in line with it.

6. Women in the Sahapivan Canons: Additional Remarks
The Sahapivan canons are a unique testimony to how the Church perceived the
position of women in society. Thus, Canon III presents women as men’s partners'>*

and stresses that “the wife does not have authority over her own body, but the

130 EH, IV.iv: «U.']pl:mg [ nppng [ émenpmg hmﬁqhum % qm]llimﬁ mnﬁl:p, Y ulllfmmf quphmﬁmu]mq Eﬁr} him
anmlu l]nﬁkhﬁ».

131 |bid., V.xxxXi: «qujpklinguli kv qnppuwlinguli».

132 tP, p. 161 [109] «(l;nl]ﬁlql:u kv l{lllﬁllljf, npng ﬁmhmmmhkml ﬁlupml'l[mumg lllpfﬁ, ko wjng L]mﬁmﬁg, npng
l:l’lﬁ Il l]ullqmﬁu mpfﬁ Il ZIIIIL‘ ]llllqnlli lqmpl{lzcuuuu]:p lllIllllfIlﬁHLl’DlImLi]l lil’l qlillllll kllillill_l llll'lﬁ]:llﬁ, C[DIl UJIIIIEIHJE
Ghnwlkm] wikbuyl wpnhg»; “Likewise the women whose husbands had been martyred, and
other women whose husbands were imprisoned in Hrev, surpassed each other in purity and
virtue, dying every day to their bodily passions.”

133 E4i$€, p. 247 [202]: «Uyphf np h Gnuw bpG bgkh JkpunhG hwpunGf wnwfhGopbwl, ko pupdhb jubawbg
qﬁm]umm]lﬁu IIIJIIHL[DIImEE».

134 Cf. Gen. 2:18; “Then the Lord God said, ‘It is not good that the man should be alone; | will
make him a helper as his partner’.”
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husband does; likewise the husband does not have authority over his own body, but

the wife does.”!®

Not only does this biblical topos provide a legitimisation to the
canon, but it also stresses the general approach adopted by the Armenian
ecclesiastical authorities towards the relationships between men and women. For
instance, the same canon imposes equal punishments on women and men for
committing adultery."*® Moreover, according to Canon II the children of a priest,
irrespective of their gender, receive the same punishment for illicit sexual activities."’
Finally, Canons VIII-X forbid both men and women to practise witchcraft and sorcery,
or appeal to soothsayers for help. In the case of violation of the canons, they will

receive the same punishment.'*®

7. Conclusion
This discussion of the marriage practices of the Armenian people as described in early
Christian Armenian sources enables us to draw several conclusions. Firstly, two sets
of marriage customs can be singled out in pre- and early Christian Armenia: the local
traditions, primarily maintained by the Sinakans and azats, and the Zoroastrian
marriage practices predominantly followed by the elite of the society. The main
marriage pattern approved by the representatives of all social groups was marriage by
varjank‘, but bride theft and marriages of close relatives were also common. The
Church attempted to establish control over this important social institution and

imposed tight restrictions on the last two practices by issuing a set of canons, which

1351 Cor. 7:4. Hakobyan 1964, pp. 432-433.

136 Hakobyan 1964, p. 434: «bpk wyp bk kpk LG julnb wyy fuggk»; “whatever man or woman that
canon shall stand” (my translation).

137 Ibid., pp. 430-432.

138 |bid., pp. 440-442.
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does not seem to have been very effective. However, as far as divorce was concerned,
a significant aspect of the older (Zoroastrian) tradition, according to which the wife
was to keep all her possessions after the divorce, was preserved.

Another important conclusion reached in this chapter concerns the marriages
of Queen P‘aranjem. It appears that her marriage to King ArSak was according to the
Iranian stiir marriage, more specifically the cakarih type, which allowed a widow of a
childless man to marry the nearest agnate to bear a male heir for her late husband.
This practice was condemned by the clergy and was believed to be an immoral act.

The overall discourse of the ecclesiastical authorities on the institution of
marriage reveals a common tendency towards equal treatment of women and men,
which, if we put it into the wider context of fifth-century Armenian literature, concurs

with the general benevolent image of women that the writers endeavour to create.






Chapter VI

Queenship in Arsacid Armenia’

br puliughl phqiwbu qunuohl pwquinpugl Zugn wypm
P J qqtptq q o puq pug Jng qupubg
fuomg qupewlniling, bk punugnigubbhl h ghpniphil qnuljkpu
puquinpugh...

And they [the Persians] opened the tombs of the former
kings of Armenia, of the most valiant ArSakuni, and they
carried off into captivity the bones of the kings.

EH, IV xxiv

1. Introduction

Despite the fact that virtually nothing has survived on queenship in Arsacid
Armenia before the fourth century, there is compelling fifth-century evidence on this
institution in late Arsacid Armenia, which enables us to examine the extent of power
that queens could hold in the male-centred naxarar society. They also provide
remarkable insights into the conditions under which the queen’s authority was
exercised and on how differently her reign was perceived in comparison with the rule
of a male monarch.

In order to explore these issues one should in the first place turn to the Epic
Histories, which contains details of the reigns of the Armenian queens P‘aranjem and
her daughter-in-law Zarmanduxt. This source describes the circumstances which were
conducive to the rise of the queen to power and the degree of her authority in the

absence of the king. Furthermore, we possess a small number of references to Queen

1 This chapter is a slightly revised version of my earlier article “Women on the Throne and the
Symbolic Attributes of Authority” (Zakarian 2013b).
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Asxén in Agat‘angetos’s History, whose representation enhances, albeit to a lesser
degree, our understanding of the involvement of the queen in the political life of the
country.

The queen, as the consort of the king, derived her status and power from her
spouse. Therefore, the extant material on queens should be contextualised and
evaluated alongside our knowledge of the king’s authority in naxarar Armenia. The
juxtaposition of the two representations will make manifest the differences and
similarities, if any, between these social institutions.

Despite the fact that these representations were produced by clerics long after
Armenia’s Christianisation, the examination of the formulaic language portraying the
rule and extent of power of an Arsacid king reveals the pre-Christian roots of the
symbolic attributes of the king’s authority. There is a conspicuous absence of a
Christian interpretation of royal power, which indicates the shallow hold of
Christianity on the institution of kingship of which queenship was a derivative.

The sources that we have at our disposal indicate that in the mentality of the
Armenians the rule of a legitimate and righteous king was accompanied by
supernatural patronage of divinely bestowed glory (p ‘ark ), fortune (baxt), and valour
(k‘ajut iwn). The analysis of these concepts will further elucidate the way the royal
authority was perceived by contemporaries and will enable us to determine the
position of the queen in the paradigm of power relationships. In particular, it will be
demonstrated that the queen would normally assume authority in the absence of the
king or an adult son but only temporarily until her son came of age. Perhaps, due to
this temporariness, her rule, albeit legitimate, was perceived as lacking divine

endorsement.
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2. The Symbolic Attributes of Authority

2.1 The Three Main Components

For a twenty-first-century reader the epigram quoted from the Epic Histories may
sound odd at first glance, for why would the Persians carry off the bones of the
Armenian kings along with the vast treasures they found in the stronghold of Ani?
Even Xorenac‘i (or the editor of his History) does not understand the underlying
reason for this action.” However, there is another passage in the same chapter that

explains the symbolic meaning of this incident:

... and they [the Armenians] took away from them the bones of their own kings that the
Persians were carrying away into captivity to the Persian realm. For they said,
according to their heathen beliefs: “This is the reason why we are taking the bones of
the Armenian kings to our realm: that the glory of the kings and the fortune and the
valor of this realm might go from here with the bones of the kings and enter into our
realm.” Then Vasak freed all the captives of the realm of Armenia; and the bones of the
Armenian kings freed by Vasak were taken and buried in the inaccessible village
named Aljk* in the district of Ayrarat...’

As it appears from the words attributed to the Persian soldiers, the kings’ bones

2

symbolise “the glory [p‘ark‘] of the kings,” as well as “the fortune [baxt] and the
valor [k‘ajut iwn]” of the Armenian realm. The subsequent narrative demonstrates

that the Armenians were well aware of the symbolic meaning and significance of the

2 M)(, 1. xxvii: ((]"ul] uu]m[lum{hmﬁ (nmpubg H.lhm[ Il ZmJll‘ ]1 abnfinne l]nﬁhlnj ﬁmluulpmpmgﬁ wn finy qmlianﬁ
Uu[ill, lTL th’l]: quﬂ:ﬁmJﬁ qlllﬁélll m]lfIlLﬁll 11[1 Il ﬁlilll, UJJL hL ([Hllllkl’lll [Dlllqlllll’ll’llllg[i. Hé qul:li, l’dl: llulllﬁ ﬁm]umm]loﬁu
wnlbyny Upcuwljuy, kpk Juwuli hiwjhg hbs hkpubnuwlubugy; “When the Persian general arrived in
Armenia, with the help of the princes he captured the fortress of Ani and seized all the royal
treasures in it, even the bones of the kings. | do not know if this was to insult Arshak or for
some pagan incantations.”

3 EH, IV.xxiv: «kd [leljf] pmlll]:l'lﬁ l’l ﬁngmﬁl:ﬁ qnul{l:pu pmqluanmgﬁ ]upl:mﬁg, qnp (nmpubllf luuu]mgnLgl:ml
mlllﬁ]:l’lﬁ I’l ql?]ll’ll]?lllﬁ Jmc}umphﬁ (nllllll_lllg: 9[’1 mul:bﬁ El_lm IlL]llTUl[ig lll]]’dlllﬁnllnl]’dl]lllﬁﬁ Lll_ll'l D[lllﬁmgﬁ, p]: lllllll[i
mJlln]ll’lI_] plll]lélhml mmﬁl’uif qnul]l:]lu pmqun]lmgﬁ ZIHJHC] JlllCllJlll[l}lﬁ lili]l, qll l}lllll'lf pmquun]lmgﬁ I]L lllll]Uulfﬁ hL
flllgnll?l’llﬁ lllClllllll'll'llll_l llllllnl'l qﬁlllglillll Eﬁl’l, Ill.l[lli]lll pmquun]lmgﬁ‘ JlllClUllllI]’lﬁ l_“?ll l]l.ll]llql]ﬁ U\Ll]lll [Dllll]’ll:[l ‘Lmumll
qthlHLleLﬁﬁ mﬁhﬁm]ﬁ qZUlJlllleUl[i lllC]Ullllll'lllﬁ. lTL qnul]l:]lu ]’Ulllqlllllllllllgﬁ ZmJng, qlll’lll [Dllll]’ll]lllg l‘Lllllllllll, l’llllﬁlillll
pmrlligbﬁ JU]IIHLI] }1 qur[ﬁ‘ np U.qéfﬁ ulﬁnuuﬁbﬁ, ']U\.]pmpmm qumnI’lﬁ...».
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kings’ bones, for they chased after the tomb raiders and managed to retrieve this great
treasure.

In Agat‘angetos’s History the importance of royal ancestral glory is also
highlighted: “May there be health and prosperity by the help of the gods. ... May there
be wisdom of the Greeks to the province of the Caesars, protection from our heroic
Parthians, from the glory of [our] kings and ancestors.” This invocation made by
pagan Trdat corroborates the account of the Epic Histories that the royal glory of
valiant ancestors was perceived as the protective power of the realm.

The words p‘ark” and baxt are borrowings into Armenian from Parthian and
correspond to farr (Av. x*aranah, Sogd. farn, Bctr. far(r)o, and Khot. pharra — “fame,
brightness, glory, splendour”)’ and baxt (Av. baxta, Krd. baxt — “fortune, fate,
destiny”)° respectively. The etymology of the adjective/noun k‘aj and the abstract
noun k‘ajut ‘iwn is less clear, but the latter, as a concept, was used to refer to the
supernatural valour of a man and corresponded to the Greek Gpety or avdpeia.” In
Classical Armenian £ ‘aj, besides the meaning ‘valiant,” was also used to denote ‘the
one who is endowed with supernatural bravery,” or as an adverb ‘very’, and
sometimes in the meaning of ‘spirit, demon.’®

Early Christian Armenian sources abound with references to these concepts,

especially to k‘aj/k‘ajutiwn and p‘afk’, but a comprehensive study of these

4 Aa §127, «nqgnJﬁ hmuhml [ cbﬁanbLﬁ r}llgﬁ Uqﬁml{mﬁanhmlip, Inimuuuupluﬁ 8nLﬁmg hmug]:
juunullipnhy juyukpug, b podbp ghigwpunt Nupploeg huugl wygbynphel, o unwg pugquinpug ke o fup
Guwfslikmg» (My italics).

5 Gnoli 1999, p. 312; Gignoux 1972, pp. 22, 51; MacKenzie 1971, p. 96; A¢afyan 1971-1979,
4:482-483; Bartholomae 1904, pp. 1870-1873.

6 Gignoux 1972, p. 20; MacKenzie 1971, p. 17; Achafyan 1971-1979, 1:389-390;
Bartholomae 1904, p. 923.

7 Garsoian 1982, p. 157.

8 Martirosyan 2010, pp. 290 and 294; Achafyan 1971-1979, 4:555; Emin 1850, pp. 4445, p.
44 n. 59; NBHL 2:981.
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phenomena is yet to be undertaken. Garsoian is one of few scholars who has
addressed this topic in a number of her works. By emphasizing the Iranian
provenance of these notions, Garsoian mentions that the Arsacid dynasty of Armenia
being “deeply Iranized in ethos and manners” had adopted “the transcendental Iranian
virtues of p ‘ark‘, baxt, and k ‘ajut iwn, together with the formulaic epithet ‘k ‘aj aranc”,
most-valiant-of-men’.”” These qualities, still understood in fifth-century Christian
Armenia, were ascribed to the legitimate kings of the country, and it was widely
believed that they were bestowed upon the monarchs by the divine will.'® Garsoian
additionally draws our attention to the fact that in Christian times & ‘aj' was also used
in connection with God’s champions,'' which can be attributed to the common
practice of transferring certain concepts of the old religion to the new one. This
explains the fact that the epithet & ‘aj was also deployed by some authors to describe
their patrons’ valour, like in the Epic Histories, for instance, where many members of
the Mamikonean family are referred to as & ‘aj."?

Thus, the ethereal concepts of p ‘ark’, baxt, and k ‘ajut ‘iwn were perceived as the
symbols of legitimate authority. However, being a legitimate heir to the throne, did
not guarantee their automatic bestowal. Only virtuous leaders who were champions of
a righteous cause could be the recipients of divine endowment. As indicated by
Garsoian, ” this is strongly supported by the representation of King Pap of Armenia,

who appears to lack divine patronage owing to his “evil” character repeatedly

emphasised by the compiler of the histories. In a similar way, in Agat‘angetos’s

9 EH, p. 354.

10 |bid., pp. 515, 534-535, and 552.

11 Ibid., p. 534; Garsoian 1982, p. 157.
12 EH, p. 355; V.ii, V.iv, and V.xxxvii.
13 Garsoian 1981, p. 44.
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History King Trdat is deprived of the epithet & ‘aj while he persecutes the Christians,

. . . . . v14
but as soon as he is converted, he is again characterised as & ‘aj.

2.2 K‘ajut‘iwn (Valour)

Which deities of the pre-Christian Armenian pantheon bestowed these qualities on the
elect? The answer for the notion of k‘ajut iwn is provided by Agat‘angetos in the
words he attributes to King Trdat: “May there be ... valor from valiant Vahagn.”"
Vahagn was the Armenian name of the Zoroastrian deity of victory Vorefrayna,'® but
his cult had also preserved features from the Indo-European and Hurro-Urartian
religious heritage of the Armenians.'” Vahagn was identified with Heracles by some
Armenian authors,'® and it is noteworthy that on the reverse side of one of the coins of
Artaxiad Armenian King Tigranes II the image of Heracles or Vahagn “holding a club
in his right hand and lion’s skin in his left” is carved.'” With the king’s bust pictured
on the obverse side, it most likely served ideological and propagandistic functions, for

Vahagn was one of the most popular deities in Armenia® and traces of his cult are

attested in many sources.

4 See, e.g., Aa §17: «fwy wpulg Sppum wpfuy Zuyng dkdug»; “most valiant of men, Trdat, king of
Greater Armenia”; and in §892: «fuey wpulig Sppum»; “most valiant of men, Trdat”; while in §47,
for instance, he is merely referred to as «Spyumn wpfuwy Zuyng dkswg»; “Trdat, the king of Greater
Armenia”.

15 |bid., §127; «fwonippih huugk dkq h fuskl Luwhumghk».

16 See, e.g., HZ |, pp. 54 and 62-65.

17 Russell 1987, pp. 209-215; Petrosyan 2004, pp. 212-214. For more details on the cult of
Vahagn in Armenia, see Russell 1987, pp. 189-228.

8 See, e.g., Thomson 2010, p. 208.

19 Bedoukian 1968, pp. 41-69; see also Nercessian 2009, pp. 27-29.

20 |[n a similar manner, the Greek Hercules would be understandable to the population of the
conquered territories, such as Mesopotamia, Anatolia, Atropatene, and so on, where the
Hellenistic culture was wide-spread at the time.



QUEENSHIP IN ARSACID ARMENIA | 167

2.3 P‘ark‘ (Glory)

The importance of p ‘ark‘ (Av. x’aranah, Phl. farr) in the Iranian tradition has been
underscored by several recent studies,”' and some of their findings can help us
elucidate various aspects of the Armenian equivalent. Yasht 19 in the Younger Avesta
reveals many aspects of Zoroastrian x"aronah, which developed over the centuries and
took various shapes amongst peoples who either adopted it as a new concept and
added their discernible cultural elements to it, or absorbed it into a similar existing
concept under the pressure of the dominant culture. Originally, there were two kinds
of x"aranah — the Glory of the Kavyan royal dynasty and the Unappropriated Glory,*
both of which were created by Ahura Mazda — the supreme divinity of the Zoroastrian
religion. > Avoiding theological and dogmatic controversies surrounding the
interpretation of the two types of glory, I shall briefly focus on the main
characteristics of these concepts which will enhance our understanding of the
Armenian p ‘ark .

The Kavyan Glory, which in the Hellenistic period became representative of the
glory of a righteous and legitimate ruler,”* was in possession of the seven “Bounteous
Immortals” — Amasa Spentas.” Initially, it seems that these seven spirits of goodness
had the control of the royal x"aranah and could bestow it on the elect who deserved it
by their deeds, such as the Kavyan ruler HaoSyangha Paradata, “who slew two thirds
of the Mazainya daévas and the deceitful inhabitants of Varena.”*® At a later period,

the prerogative to protect and bestow x'aranah was transferred onto the water deity

21 See, e.g., Canepa 2009 and Soudavar 2003.

22 Humbach and Inchaporia 1998, p. 15.

23 |bid., see, e.g., pp- 30(§9), 42 (§45).

24 See Gnoli 1999, p. 315, referring to Cumont.

25 Humbach and Inchaporia 1998, p. 32 (§15). For Amasa Spentas, see HZ |, pp. 202-205.
26 Humbach and Inchaporia 1998, p. 35 (§26).
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Apam-Napat (subsequently this function passed onto Anahita, who was one of the
main deities worshipped in pre-Christian Armenia) and the sun-god Mithra.*” As for

the Unappropriated Glory, Ahura Mazda spoke thus to ZaraBustra and said,

Everyone of you mortals, ... should therefore strive for the Unappropriated Glory. ... he
should endeavor to win the luminous appreciation of his gifts to the priest. ... Reward
will accompany such a person, granting much comfort, endowed with abundance,
being rich in cattle and pasture. Steadfastness will accompany him, persisting all days,
(as well as) the (power of) striking down (the enemies) at the attack, persisting over
years...

In other words: on the one hand, x"aranah became a quality which was believed to
accompany rulers as a sign of divine guardianship, and on the other hand, it was a
quality which could be acquired through one’s deeds. In the Armenian context both
interpretations of glory are found, but of greater interest to the present study is the
p ‘ark‘ of righteous legitimate kings, which resided in their bones and protected the
land even after their death.

Garsoian has also pointed out™ that in the episode V.v of the Epic Histories
King ArSak’s p‘ark‘ is presented in accordance with the Iranian tradition as “a
separate entity” which accompanied the Armenian army in the battle against Sapuh II,
even though ArSak himself was in prison in Persia.’® The Armenian contingent

“attacked fiercely, valiantly [k ‘ajut ‘yamb] hurling their foes to the ground from their

steeds,” and “shouting out these words: ‘To Ar$ak the Brave! [k‘aj]’.”*' This episode

27 Soudavar 2003, pp. 52-59.

28 Humbach and Inchaporia 1998, p. 44 (§§53-54).

29 Garsoian 1981, pp. 44-45.

30 Garsoian refers to Karnamag-i Ardasir, in which xvarsnah, in the form of ram, follows and
eventually joins ArdaSir indicating that he is the legitimate ruler of Iran.

31 EH, V.v: ((qnlﬁl}f ﬁhqml.]uunpmgﬁ Jmpdmhhmlf ﬁnlhqﬁkmlf, fmglup[;uufp qul}un{]hmﬁu ]1 llhanum Jhp]lllmpmgﬁ
skpbihp Ynpdwblh jubnhiul puquinphf Nupuhg Twwhng. ke ply pGhkGny 6 ppapnyue punbught’ wugulbog
mL“IEIIIJE ([Olli’ﬁ llllllmlillmqlil'lllf lel]llg, }lmLiUlll qull pmﬁu lllLllill’lll‘ l?]’d]: wn U.pcmll Illllg 9[1 qllllil][illl]ﬁ llllunjhmﬁuﬁ,
qHIl Il ﬁllllllllll’lnlﬁ .]llli]ﬁ uu}mﬁmﬁ}:bﬁ, ﬁlilll ﬁnLI’ll’lI:llﬁ Illllhmﬁg 1[11.18[1 [z?lLIqHIIJI[I/I[I‘ UIICLLI[]HIJ. ql’l qlllliliﬁllll]ﬁ ([Il]l
wyubwbEpG, wukhG. Upewluy puquonphl dkpny qoh (hohp» (My italics).
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is indicative of the Iranised mentality of the author and his audience, though in the
second half of the fifth century, when the histories were written down, the concepts

k‘aj and p ‘ark  must have already been perceived as traditionally Armenian.

2.4 Baxt (Luck, Fortune)

The origin of baxt is largely obscure. It strongly resembles asi of pre-Zoroastrian Iran
that is believed “to represent the good fortune which any man might experience
through luck (and due sacrifices),” as compared to x"aronah, which “seems rather to
be a divine grace which descended on those favoured by the gods, endowing them
with exceptional power and prosperity.”*> Some scholars believe that baxt was closely
related to the Armenian god Tir, who was in charge of destiny among other functions
he performed; this opinion is based on the similarities between Tir and the Babylonian
god Nabii, who possessed, infer alia, an analogous ability to influence human
fortune.” Indeed, the likeness is strong, for Agat‘angelos describes Tir as “the
interpreter of dreams, the scribe of pagan learning, who was called the secretary of

99 6

Ormizd,”** and Nabu was considered to be “the god of writing,” “the patron of

scribes,” “Marduk’s scribe,” and “the writer of the tablets of destiny.”3 >

However,
there is no reference to Tir performing the function of a deity that affected one’s
destiny in one way or another, which is why other hypotheses of bax#’s origin should
also be examined.

There is no single yazata (a divinity that is worthy of worship) in

Zoroastrianism that is responsible for the allotment of baxt. It might be so because in

32 HZ1, p. 66.

33 See, e.g., Russell 1987, pp. 289-311, in particular, p. 306; Petrosyan 2004, p. 216.

% Aa §778; «phybuw b Gwlwyuphh bpuqugnyg kpuqubul yuenwdu Sphghg, quph ghunpbul fpdug,
mﬁnullﬁl:ml ']‘}umﬁ qp}b npliql}ll».

35 Frymer-Kensky 2005, p. 6390.
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Zoroaster’s teaching it is axiomatic that “each man is directly responsible for the fate
of his own soul,”® but numerous references to fortune or fate during the Parthian and
Sasanian periods point to its popularity. In the Hellenistic and Roman periods the cult
of the goddess Tyche (Gk. Toyn) is abundantly attested in various forms, such as in
sculptures, literature, and on coins.”’ For example, on the reverse side of tetradrachms
of Parthian kings a female figure is usually found: she is in the position of “handing a
diadem to the seated king” and is identified by David Sellwood with the goddess
Tyche.”® In general, Tyche, representing ‘good luck,’ is a common motif on Armenian
Artaxiad coins too, with an additional Antiochian detail, namely the river-god Orontes
swimming under the feet of Tyche®. It can be argued that the etymology of the word
baxt that encompasses the meanings ‘to allot,” “to divide’*, suggests that it is better
related to the goddess Moira (Moipa)*' than Tyche. Yet, the common use of Tyche as
one of the symbols of royal power renders it reasonable to assume that the kings
would embrace the concept of ‘good luck’ to be representative of their authority
rather than the unpredictable Moira.**

It is plausible that baxt, like Tyche®, was an ancient concept that slowly grew in
popularity and became perceived as a spirit or divinity** possessing supernatural

powers, capable of influencing the course of events in human life.

36 HZI, p. 321.

37 See Matheson 1994a.

38 Sellwood 1980, p. 11.

39 Bedoukian 1968, p. 131; Nercessian 2009, p. 25.

40 Eilers and Shaked 1989, p. 536.

41 See Bartholomae 1904, p. 923.

42 |t is noteworthy that the NBHL (1:424) also translates baxt into Greek as tyche, and in the
Armenian Scriptures we find baxt standing for tyche (see, e.g. Isa. 65.11).

43 Cf. Matheson 1994b, p. 19: “Only gradually did chance, a random force over which one had
no power, become a goddess who was something closer to Luck, which could be either bad
or good, but whose good side could be invoked by making the proper gestures, whether by
offering something to the goddess or by wearing her image or one’s lucky hat.”
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Another theory explains that the reverence for baxt in the Armenian Highland
was a result of the development of the cult of Huttuini, the Urartian god of fortune, to
whom king Menua erected a stele in TusSpa (Van) and whom he asked for “life,

happiness and greatness.”*

It has been suggested that the god’s name was translated
into Armenian by means of the word Grof (literally ‘writer’),* although Russell and
others relate this “supernatural being” to the Zoroastrian god Tir.*’ In the Middle
Ages Grol was substituted by the Angel Gabriel, which shows that Grof was
associated with the transferral of the souls of the deceased to heaven.” In modern
Armenian, however, it has assumed a negative meaning of ‘an imaginative evil spirit
that brings death to people, an angel that takes one’s soul’,* whereas baxt is mainly
understood as “good luck, chance”.”

On the basis of the extant evidence, it is problematic to draw any satisfactory
conclusion about the origins and development of baxt in the Armenian context.
Whatever its origins, it was undoubtedly an important concept, amongst others,
invoked in various forms to provide legitimacy and protection to a monarch’s rule.

To summarise, by the time the Epic Histories was compiled, Armenia had
already been Christian for over a century, but the pagan concepts of k ‘ajut ‘iwn, p ‘ark”,

and baxt still formed an important part of the ideological framework and discourse

through which power relations, legitimacy, and divine intervention in human lives

44 1t is worth mentioning that, according to the NBHL (1:424), one of the meanings of baxt, still
preserved in modern Armenian, is ‘a daemonic spirit’ («ngh hd6 ghowlu6»), which, as mentioned
earlier, appears to be one of the interpretations of k‘aj.

45 Hmayakyan 1990, p. 47; for the original inscription, see Harutiunyan 2001, p. 124, and
Melikishvili 1960, p. 195.

46 Hmayakyan 1990, p. 48.

47 See Russell 1987, p. 301.

48 |bid., pp. 302-303.

49 A’rayan 1976, 1264, «Epkrwluyulub swp ngp, np dupglwbg dwh £ pkpnud, hngkun hpkonulp».

50 Ibid., 1:162; «hwonynipynili, pupkyuunkh phpnud».
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were communicated. When applied to kings, these concepts were aimed at
highlighting their virtuous character and the divine support for their rule, but when
women rulers were described, as I shall demonstrate below on the examples of
P‘aranjem and Zarmanduxt, none of these attributes of legitimate power were

mentioned.

3. Queen ASxén
The first queen mentioned by name in the fifth-century sources is ASxén, the wife of
King Trdat. She appears in Agat‘angetos’s narrative by the side of her husband, and
her representation by the Armenian narrator, albeit brief, enables us to catch a glimpse
of the queen’s agency in Armenian society.

There is a reference to ASxeén’s direct involvement in the political affairs of the
country when Trdat chooses to summon his army in the presence of his queen and his
sister’' and includes her name in his putative letter to Leontius, Archbishop of
Caesarea;”” in an equally putative response of Leontius mention is made of the king

Trdat, fikin A$xén, and oriord mec Xosroviduxt® as well as of “all the general

51 Aa §791: «bul puquinph Spyunpnu hwnkpd dhwpwbnipkwdp §Gwe hopny Ukl whlGuy, b fkpp hupnd
lnupnypglonny, hpudwh b b dngny Ynsk) Shwpwblnpbudp wikbub qopmg hipng»; “Then king Tiridates,
with his wife, queen ASxén, and his sister Xosroviduxt, ordered a gathering to be summoned
of all his army.”

52 |b|d, §800 «Ywul lujunpllll 8 ﬁl:p mu]mummﬁ Iqu:ml Juqﬁmllmﬁan]lLﬁ Eﬁr}nL[ﬂ:lanhmﬁ mrlophg dkpng kv
Llp]llll]’alilllﬁl}, ‘lhlnﬁr}lmu m]lfl]ll]l’lllllllulllu l‘ll?umpru ITL llllil?ﬁmjﬁ HLlUlll fllll’llllﬁlll.]nll'dlilllﬁl} Ll[lpllJ lilll?l’ll]qln], l’lp mJIHl
':f, IIII{’ Jnl’ln[llilll]’dhﬁt Sl:mnﬁ mr[uprf dl][lnl.lf mngan lll’lgllJ[i, Splllllll’ll’lnll pmqun]l lllliliﬁllll]ﬁ qD]lOf kl’ll.“ll'lu ZmJIlg
ihdmg, b Ucpkl whhh6, ko ophnpy ks hnupnmpgmpon»; “Therefore, trusting in the support of your
acceptable and holy prayers, O Leontius Archbishop of Caesarea and all the priestly clergy of
your holy church there, by God’s mercy and through your prayers we send you greetings — |
king Tiridates with all the army of Greater Armenia, and queen ASxén and princess
Xosroviduxt.”

53 Literally, tikin — a married “great lady” or “queen” (for details, see Chapter I, 4.2) and oriord
mec — an unmarried “great young lady.”
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populace of Greater Armenia.”*

By the same title Agat‘angetos presents the queen in
§832, and once again we witness her participation in a very important socio-political
event when a large number of people including the royal family and many naxarars
are baptised, thus stimulating the process of Christianisation.

There is a noticeable tendency in the manner of presenting ASxén and the king’s
sister Xosroviduxt: the author follows a strict order of mentioning the names of these
characters — when mentioned together, Xosroviduxt’s name always (with only one
exception)’ appears after A§xén’s name, as if showing the queen’s superior position
to the king’s sister. A similar hierarchical order of reference can be observed in those
cases when Asxeén and Xosroviduxt are mentioned alongside Trdat, when the latter,
with no exceptions, is mentioned first. Only St Gregory is given higher priority in
relation to the king”® for his role as the one who converted the king and thereby saved

Armenia.”” Agat‘angelos thus follows the conventional understanding of hierarchical

relationships of his time, for it is supported by ample evidence that strict hierarchy

%4 Aag §820 «(}‘luﬁlzmlfr}‘ kv lupmmhmlfl}, hm[lnuubl:mlfr}‘ [ nqnfhmlfq, mulﬁgl:mlfrl‘ 8 ﬁnuuﬁl:mlfl},
l{n]lnllll?ullfll‘ liL qlllhllllfl}, lillll’ll’llillllfl}‘ liL I}llll’lélnlglillllfl}, Jmllﬁ llll'llillllfl}‘ hL Lll'l[ll?thlll{l], Shmnﬁ, S]lqmu1|:11
l’DUqulLHll lelJHg Lihélllg liL U\C]U':E lrll'lllllﬁ hL U[lllll]ll} lﬂ?b I\]Hulllll”’ll}llL}Uu’l, I]L mdkﬁllljﬁ l’l[lllll]{m]lulllf plllqlilllljpll]u
dnqnipyng np hgkl Zwyng Uksug»; “TO you who have been beaten and admonished, tormented
and calmed, tortured and subdued, lost and found, gone astray and converted, noticed and
beloved by the Lord, to Tiridates king of Greater Armenia and queen ASxén and princess
Xosroviduxt and all the general populace of greater Armenia.”

55 |b|d, §766 ((I"ﬁfﬁl’lﬁ pmquunpﬁ Slll}mlll fl:ppﬁ I\Jnupnl”’ll}]umm.] hmﬁql:pé % lLC]Ul:ﬁ m]nllﬁmL»; “King Trdat
himself and his sister Xosroviduxt and queen A3Sxén.” It is noteworthy that earlier in the same
paragraph the three of them are mentioned in the ‘right’ order: the king, the queen and the
king’s sister. So it might be assumed that for stylistic reasons Agat‘angetos chose to change
the order and avoid repeating the same structure.

56 We find St Gregory advising or giving orders to Trdat and other nobles on several
occasions: see, for instance, §§767, 773, 777, and 828-829.

57 The emphasis on St Gregory’'s primacy is also easily understandable in the light of the
historical situation contemporary to the text’s writing when Armenia did not have a monarch
and the church was attempting to become a supreme unifying institution amongst the
Armenians.
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was a characteristic feature of early medieval Armenian society and it was effectively
reflected in the works of early Armenian historians.”®

Asxén’s representation suggests the queen’s participation in social events,
although it is not clear whether Agat‘angetos’s account reflects the actual situation in
the ruling elite, or whether it is his intention to present an idealised female role model
for his audience. ASx&én appears to be the compliant spouse who supports her
husband’s initiatives, but the fact that Agat‘angetos stresses her and Xosroviduxt’s
presence in the public space where politically significant processes are taking place
indicates that the queenship was not a mere symbolic institution, but an important
element in the paradigm of power relations. The examination of P’aranjem and

Zarmanduxt’s rules additionally support this assumption.

4. Queen P‘aranjem
P‘afanjem’s ascension to the Armenian throne’’ happens under most adverse
conditions: the country is being ravished by the Persian forces; King ArSak is chained
in the fortress of Andmas; the sparapet of the Armenian army Vasak Mamikonean is
arrested and cruelly killed by order of Sapuh II;*° finally, the ArSakuni heir to the
Armenian throne, Pap, has been sent to the land of Greeks as a hostage.61 Under these
circumstances the Queen assumes the role of head of state and of commander-in-chief

and organises stiff resistance against the Persian army. As tradition has preserved it,

when the queen of the realm of Armenia P‘afanjem, the wife of ArSak king of Armenia,
saw that the army of the Persian king was coming and filling the realm of Armenia, she

58 Adontz 1970, p. 214.

59 On P‘aranjem, see also Chapter V, 3.2.3, 4.2, and Zakarian 2013a, pp. 9-19.
60 £H, IV .liv.

61 Ibid., IV.xv and IV.Iv.
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took with her some eleven thousand select armored, warlike azats, together with them

she avoided the Persian forces, sought [refuge] and entered the fortress of Artagers in
y o 62

the land of ArSakunik®.

This account explicitly shows that P‘aranjem possessed actual authority over the
army of nobles who obeyed her until every single men perished. As the compiler
informs us, for over thirteen months the atmosphere in Artagers was congenial, and
the fortress fell only when “[d]eath came down upon those who were in the fortress as
a punishment from the Lord.”® Taking into account the male-centred nature of
Armenian society in which noble women possessed power primarily within the
confines of their households,® it seems reasonable to assume that P‘aranjem’s
authority was not a mere product of her strong personality but rather that it was the
legitimate right of the queen to exert authority over the realm and the army in the
absence of the king and the commander-in-chief.

Paranjem’s legitimacy is further supported in the episode when the hayr-
mardpet enters Artagers during the siege, insults P‘aranjem and berates “the clan of
the ArSakuni for being men of ill-counsel and ill-repute, as well as destroyers of the
realm. ‘Justly,” he said ‘has all of this come upon you, and [also] that which shall

> 965

come’.””” These words suggest that P‘afanjem is perceived as one of the ArSakuni,

who were considered to be the only legitimate rulers of Armenia.*

62 Ibid., IV.Iv: «U.u]m Ippbe Bnbu wphhhb wepwphphb Zul‘]ng LGk U.[wmhm] puquinphl ZmJng G wnwbakd qqopu
puquinph (nmpubg, kpk Bkl (ghl qucpuphu Z“‘J“g’ wnkup ply fup dwpghly pppke dbnwowb huqup wquna
phwppe vyuwnwqkbn wuwnkpuqingu, ko hwhykpa Gofof ppikwg Ednmn b pkpgl U.pmmthbg‘ np h gkplpht
U.pchmLﬁhmg‘ Jl:phumg qupmgﬁ (nmpubg».

63 £H, «fwh whljue h Jlpuy Gngw’ npf b pkpgh LpG, qh b wbwnGh hupf quanchauf.

64 See Chapter 1, 2.2.2.

65 EH, IV.IV: «Uuqu ELG bdnun qugn b Ghpu b pbpgh Zugp dwpgybo GEpfhGhG, ke pebudwblug quplhGh
ikdwyku hppbe qpnq dp: Ul{uuu ylik pelwdwbu wqqhl U.pcmllnLﬁlimg, qh Juumwpnphmpyt kb Juunwbowhf,

LlH]lIlLllllﬁ qlllCllJlll[l}ll.l l?Lll. I’l]llllll'l lllﬁg Eﬁl’l, dl?q 111Jl'l,, IIL m“ qll lllﬁqq]:»
66 |bid., p. 517; see under bnak tér.
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The compiler of the Epic Histories provides no evaluation of P‘aranjem’s
queenship, and no reference is made to p ‘ark’, baxt, and k ‘ajut ‘iwn, even though she
was a member of ArSakuni family by her first marriage and was perceived as a
legitimate ruler; neither is her valiant defence of Artagers characterised as brave (k ‘aj).
There can be two possible explanations to this fact: either, as in the case of King Pap,
the compiler deemed P‘aranjem unworthy of the throne, thus she was deprived of the
supernatural paraphernalia of a legitimate and righteous ruler, or these attributes were

considered to be masculine traits and could not be applied to female monarchs.

5. Queen Zarmanduxt
To understand which of these two suggestions is more valid I shall turn to another
queen of Armenia, about whom the Epic Histories has preserved some information. |
am referring to Queen Zarmanduxt, the widow of King Pap and the mother of the
future king ArSak III. She comes to power with the help of the Mamikonean sparapet
Manugél at the time when her husband has been killed and her eldest son is still too
young to accede to the throne of Armenia. This is how the compiler presents the

political situation in the country after Pap’s assassination:

He [sparapet Manuél] wielded authority and gave orders to the realm in the place of
the king, and he kept the realm prosperous. He kept the wife of King Pap, Queen
Zarmanduxt, with her two ArSakuni sons in place of the king and took them around
with honor. ... he honored ... Zarmanduxt with the great pomp of a queen.67

67 |b|d, V.XXXVii: «bku [uu]m[lum{hmﬁ lrmﬁnLl:l] L]ulp]:]l qlle l’lc]umﬁanluﬁﬁ, kv muyp }ll’lllllilllﬁ mclumphll
thnpwbuwl puquinph. ko nilbkp quepuph b chlhnipkwb: b qlihbk (nmu]mj wpfugh qgllll’llilllﬁl}nllllm whljh,

l'llllﬁl}h]lél Illll}LllLlf lllClllLlHLﬁHllf, llll'll]llll qﬁnum‘ Il lﬂhllll ]'Hlllqlllln]ll’l I.lmlhllll Il l]]mlllllL cpgl:anqmm:p IZL e
qgmplimﬁl}nLlum I'l lihéll C{l’l lﬂl’lllﬁl’llphﬂlﬁ ulllllﬂﬂl':l’l».
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When the queen and the sparapet send a letter of submission to the Persian king,
the latter also recognises Zarmanduxt’s authority and the legitimacy of her rule: he
grants her “a crown, a robe-of-honor, and the royal standard,” and her children, ArSak

and Valar3ak, receive a crown.”® The following passages are further revealing:

And thereafter, the Armenian commander-in-chief Manuél together with his entire
contingent placed at their head Queen Zarmanduxt the wife of King Pap, and they
displayed her all around in place of the king.69

the sparapet and the commander-in-chief Manu&l went with the ArSakuni queen and
her two children, ArSak and ValarSak, to the district of Karin, together with the entire
Armenian army, the highest nobility and the naxarars, and all the tanutérs went with
them. The sparapet Manuél gave his daughter Vardanduxt in marriage to the young
ArSak ArSakuni and thus made him his son-in-law. ...

After this, all the men of the Armenian realm assembled once more together and

[Manuél] made the young ArSak king of the Armenian land, and his brother Vatar§ak
second to him.”

This information about Zarmanduxt’s queenship clearly shows that a widowed
queen with underage children would temporarily become the head of the state and
would be recognised by everyone as such. She would then act as a regent for the
future king, who would accede to the throne as soon as he came of age.

Deliberately or not, however, the compiler projects an image of a powerless
Zarmanduxt who lacks agency, in contrast to the sparapet who exercises ultimate

power. When important decisions regarding state affairs are to be made, the sparapet

68 |b|d, V. xxxviii: «bv Eﬁq [ mnmfl:[l Jh]lhh[lﬁ ZmJng qUan]:ﬁ ulmpubll ﬁb En]u kL ﬁmluulpmpmgﬁ lu]mg. Y
phy Gdw jphwg wwulh hwqup hkdkuju Junkwju wyunwqkbu, qp Epphgk Uanl:ﬁ jucjouphh Zm]ng h phlntbu
oghwlubnmpkwl qopwiuphk Ulllﬁnl}:lll, kv wuwhkp b pelwikwg quplhbh quplImﬁr}nLlum: br b puquinph
‘nmpuhg wuwlky b aknk UankﬁmJ pug kL wuwndnthulb, b qun puquinpuglh nhlihngh Qmpdmﬁr}]umnj, kL puqu
ﬁmﬁl{mﬁgﬁ n[qungﬁ h]ll.lngnLﬁg U:]lCllll{lllJ [ ‘{mr[mpcml{mjﬁ».

69 |b|d, V. xxxviii: «bv JmJﬁLi hkwuk qopml]mpﬁ ZmJng U‘mﬁnLl:l hmﬁthﬁ luliliﬁllljﬁ qﬁquuﬁ thl.]]lﬁ Qmpﬁmﬁl}nL]um
qlih6 puguinphb (nuuqu b quotfy wnbwy, powknh puquinpugh epokgnigubkh».

70 |b|d, V.xliv: ((Um]m JI:m wjup mlﬂiﬁmjﬁll qoq lllllmllhllll qu’llllllmIlﬁ u11]mpmu]l:mﬁ U‘mﬁnﬂ:l, hmﬁql:pé
wpowlnibh wpljlwel, kb dwbludpfh kpl]nfnuipf‘ U.pcml{mLﬁ kv ‘{mr[mpcml{uuﬁ, hwhpbpd wikbwyl pubwluck
ZmJng iESulks wiwquylingb bwpwpupef b Ehkw hwuwbkp b quiwnk llmpﬁn{]. Er wikbwyh wwlnunbwpt ply Gdw?
b muyp uyupupknb Umﬁnd:l quuiump fip ‘{mpqmﬁl}nL]um LhG U.pcml{mj dwllwbh wpowlnilny, ko hkuwy pop
wnlibp qhwl ... U.u]m sk wyunphly pupékug podh Jugp ook [U‘mﬁnll:l] quopuph wikbuwyb qiwpyhly Epliphb
ZmJng, kL puquinpkgnyg qiwbnll qupcmll Eplpht ZmJng, kv q‘[mr[mpcml] Epljpnpy GdpG».
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nevertheless seems to be obliged to consult the queen and to receive her consent
before acting. Thus, in V.xxxvii the compiler informs us that “when Manuél saw that
whatever he did ran counter to the orders of the king of the Greeks, he judged it fitting
to find one person at least to give him support. He then took counsel with the queen
and they decided to seek the support of the Persian king.”’" Similarly, in V.xxxviii
“Queen Zarmanduxt and the sparapet Manugl sent Garjoyl mafxaz with many
Armenian naxarars as well as letters-patent, gifts, and presents to the king of

. 72
Persia...”

This shows that the Queen of Armenia did not merely occupy an
honourable position in the society, but that she, in fact, possessed sufficient power to
influence the social processes in the country, for no serious decision is taken without
the queen.

As is the case with P‘aranjem, Queen Zarmanduxt’s representation does not
include any reference to p ‘ark’, baxt, and k‘ajut ‘iwn. This can only be attributed to
the incompatibility of these concepts with the institute of queenship and has nothing
to do with the personality of the queen, for, in contrast to P‘aranjem, Zarmanduxt’s
overall description reveals no traces of transgression and no negative evaluation or
comment is made about her by the compiler. In particular for this reason I am inclined

to assume that the supernatural paraphernalia of royal power were believed to be

masculine traits and could not be applied to an Arsacid queen of Armenia.

7 |b|d, V. XXXVii: ((andmli ml:uulﬁ]:p U‘mﬁnLl;lﬁ‘ qnp bﬁ} qnpbhmgﬁ LIEI}I}I:II I:[l hpmlimﬁmg pmquunpbﬁ BnLﬁmg,
wdbwy qlnu I’lLIlllll‘ pk wpdwh £ Gdw gkp qih nf phlnibu wnbk) Gdw, wyw pophbgul fpnphnipy ply whlhbnek,
ke fuidbgue phlnGu wnbly qupfuG Nupahgy (My italics).

72 EH, V. XXXViii: «U.lqm Jl:m mJunpbl] mnmfhg]lﬁ Qmpﬁmﬁl}ln}um ml’ll{]lﬁﬁ lelJng kv ulqmpum]l:mﬁ UmﬁnLl:l
qq'mpgnu U'mq]umq, kv phy Gdw qpugnuiu b Gwpwpupugh Zm‘]ng, hpnllmpmmllof‘ phawyphf bt ywnwpugof wn
pmqmlnpﬁ (nmpubg...»
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6. An Unnamed Queen of Greater Armenia
At the beginning of the Epic Histories' there is a brief mention of an unnamed
Armenian queen, who was the wife of the King Xosrov Kotak. Her representation is
another evidence of an active queen who interferes in the political life of the country.
Allegedly, the queen provides support to the rebellion of pagan Armenians who attack
the church where the Armenian high-priest Vrt‘anés was performing “the sacrifice of

™ The compiler explains that the queen attempts to kill the high-priest because

praise.
Vrt‘ands has rebuked her “for her secret adultery and dissolute ways.””> When the
rebellion fails and the rioters are captured, they confirm that they have been
“emboldened by the order and instigation of the queen of Greater Armenia.”’®

No other information is provided about the fate of the queen, but it seems

apparent that she possessed certain administrative levers at her disposal, which

allowed her to stage a rebellion against the ecclesiastical authorities.

7. Conclusion
The discussion of supernatural concepts of p‘ark‘, baxt, and k‘ajut ‘iwn within the
context of Armenian culture has revealed interesting aspects of these symbolic
notions. On the basis of currently available sources we may conclude that p ‘ark’, baxt,
and & ‘ajut iwn represented masculine virtues and would only accompany a legitimate

and, most importantly, a righteous king. As far as the institution of queenship is

73 |bid., IlL.iii.

74 According to Garsoian, “the sacrifice of praise” («quuuupugl ophGnipkub») refers to “the
9 p quuuuwpugh ophlintp

Buaia aivégewg of the Basilian Liturgy” (EH, n. 9, p. 246).

75 EH, I”l" «Fllng HLEI:I’[E lﬁL umllﬂlL lil’l ]Ul’lpl’lllllll’l, }lmlilll]ldulllﬂlpl?lllﬁ Il l][iﬂgl: pmqunpl:ﬁ‘ qlllJ[i ql’ll’léhl lllllll[i

ql’l Jlll[il}lllilllﬁl:ll qﬁlll llHLIlpﬁ lllllll[i qllllllnﬁll Cﬁnl]’dlﬁlllﬁ ql’lgllLl’dlilllﬁ pm]ln]llg ll]HIlﬁl{HLl’DhmE».

76 Ibld, «bllll ﬁngm ([llll’ll}llll'lﬁ llllulillll ]1]0]1'3[, ]Ul’lLllrlHL]lll[i ll’lﬁl:llﬁ‘ hl’.’ll: hl.]lllf qll llllhpl?llgnlf thq]lu, IZL qfl?q

ulqmﬁgan, l’lllllllilllﬁllll l’lllllim]ldllll{l]llll mllﬁlllll[ll?lnll lil]éllﬁ lelJHg mlll.lﬁll?ﬁ»
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concerned, the representation of ASxén, P‘aranjem, and Zarmanduxt explicitly shows
that the queenship in Arsacid Armenia was an integral part of the state mechanism.
When the king was alive and was leading the country, the queen would not exercise
any substantial authority, though her presence was conspicuous by the side of her
spouse. Whenever the king’s throne was empty, the queen would assume authority as
head of state, but only temporarily until the legitimate heir would accede to the throne.
The queen’s rule, though legitimate, was perceived as lacking supernatural patronage,
for in the mentality of the Armenian people the common symbolic attributes of

authority were not applicable to female monarchs.



Chapter VII

Women in the Theatre of War

1. Introduction

Violence, especially violence perpetrated against women, has been endemic to the
human race throughout world history. Early Christian sources contain a large number
of references to women who experienced different degrees of maltreatment and abuse
in both the domestic and public spheres. Hagiographic texts, in particular, abound
with lurid descriptions of blood and gore with women recurrently featuring as the
main object of violence. Furthermore, during conflicts captive women are often
portrayed as a tool in the hands of the captors, who would exploit them to dictate their
terms to the hostile party, or sometimes, aiming to humiliate and demoralise the
adversary, these women would be sexually abused and brutally killed.

Armenian literary sources of the fifth century are not different in this respect,
for besides hagiographic accounts there are also several compelling historical
narratives that feature high-ranking women who become victims of war or suffer its
negative consequences. These women are the focus of the present chapter. The
analysis of their representation will offer illuminating insights into the mentality of
the Armenian people and will reveal the stance of society on violence inflicted upon
women. In particular, I shall demonstrate that a man’s honour and dignity were
closely associated with his wife’s reputation, and an abuse of someone’s wife meant

an insult to her husband and his clan. Therefore, a woman’s body was often
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manipulated to exert pressure on her husband and to force him to act in compliance
with the captor’s will. However, there were certain unwritten rules, in the likeness of
the medieval chivalric code, which the conflicting sides observed. In any case, all
manipulations of woman’s chastity were fraught with danger and could lead to blood
feuds; for that reason, during the negotiation process the captors would often ensure
these women’s safety and special treatment appropriate to their rank to avoid serious
repercussions.

This sort of mentality developed around the concepts of honour and shame,
which were fundamental notions that ensured the social viability of an individual and
his family. In other words, honour was the key social and cultural constituent which
determined one’s respectability and consequently the status and position in society,
while loss of honour would seriously jeopardise it. The extant evidence suggests that
man’s honour was perceived to be dependent not only on his personal traits and deeds,
but also on the moral integrity and chastity of his wife, whom he was obliged to
defend from all dangers that could compromise her reputation. This social reality, as
we shall see, is clearly discernible in the accounts of the fifth-century Armenian

authors.

2. The Epic Histories
There are several passages in the Epic Histories that deal with the violent treatment of
women of high social status." Amongst the victims we find the Queen of Armenia
P‘atanjem, noble Hamazaspuhi Mamikonean and many unnamed Armenian

noblewomen. Interestingly, atrocities against them are described in more detail than

1 This section draws on my earlier analysis of the representation of female figures in the Epic
Histories (see Zakarian 2013a).
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any other act of violence in the histories. The most plausible explanation for such an
approach lies in the compiler’s intention to demonise the Persians and the Armenian
apostates in the eyes of his audience, for their aim is to undermine the Arsacid

statehood and its Christian faith.

2.1. P‘aranjem
The death of Queen P‘aranjem is recounted in the episode IV.lv. Having been
abandoned by everyone, P‘aranjem is compelled to surrender the besieged fortress of
Artagers after fourteen months of its heroic defence against the Persian army. She is

taken to Persia with other Armenian captives, where Sapuh, king of Persia,

ordered all of his troops, magnates, base-born, and all of the men of the realm under
his dominion assembled together, and he brought P‘aranjem the queen of Armenia
into this mob. And he ordered a device of debauchery erected in the public-square
and had the woman thrown into it. And he delivered Queen P‘afanjem to foul and
beastly copulation. And in this fashion they killed P‘aranjem the queen.2

The author explains that by abusing the Queen, “Sapuh wished to insult the
race of the realm and kingdom of Armenia.” It is entirely plausible that this was
indeed the underlying motive of Sapuh’s action, but it is more important to note that
the compiler himself interprets P‘aranjem’s gruesome death as an ‘insult’ to the
Armenian people. He does not, however, make the same evaluation of the death of

King ArSak, who commits a suicide after being kept in appalling conditions in the

2 EH, IV.V: b hpudw dnqndly quibkGuyl qqopu hup ke qibdwdkdu hup ke qhnfobu b quibGuyl dupghl
welyuphpl IleIlJ‘ np hGfG popkp, E p dky widpnphl wdk] quplhbh Zm]ng qq)ummﬁdl:dﬁ: bu hpwidwybug |
hpwyuwpulht pi6 wnbl] hpwynjpe dEfkGwhg, npnd hpuwdwjbwg qhhGh wpluwblk), b wpowlk] wphbneh
(bmnmﬁdklimj I puwnbwhomphih wynnblnipbwbl whoubololb wypdnipbwbb: U.Juuﬂ:u uwmulkghl quphhth
qq)mnmﬁdhli»

3 |b|d, IV.lv: «l{llllil]gllll.] pmquunpﬁ (nmpubg Cluanh pcﬁmﬂmﬁu mnﬁl:l mquﬁ 1111;]11111[1}1]1[1 ZmJng 8
pmqun[mLpl:mﬁﬁ».
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Persian prison;* nor does he do it in the case of sparapet Vasak Mamikonean, who is,
by Sapuh’s order, “flayed alive, his skin stripped off, filled with straw, and taken to
the same fortress of Andmas, [which is also] called Anus, where they were holding
King Ar$ak. Thus, the queen appears to represent the symbolic honour of the
country, and her dishonouring is perceived as the ultimate humiliation and total
disrespect for the country and its people.

I would argue that this is one of the main reasons why P‘aranjem’s role in
Armenian history is downplayed and obscured by other historians, and the details of
her death are altered. For instance, in The Life of St Nerses nothing is said about
P‘aranjem’s death. On the other hand, Xorenac‘i and Step‘anos Taronec‘i (also
known as Asolik, 10"-11" cc.) are silent about P‘afanjem’s rape and only mention
that the Persians killed her by impaling her body on a cart pole.” However, an incisive
comment is made by Mxit‘ar of Ani (13™ ¢.), who characterises P‘aranjem’s
assassination as an “ignominious death worth of oblivion” (naxatamah ew anyiseli)’.

It is noteworthy that in an earlier episode the compiler evaluates the capture of

the wives of Sapuh by the Greek emperor in similar terms®. After unsuccessful

4 1bid., V.vii.

5 |b|d, IV.liv: «ku hpullimﬁ pmquunpﬁ (nmpullg ﬁnpphl qqopllllllll[lﬁ Zm']ng ‘{muml.], kv qlinppﬁ l’llllﬁl]l 8 lﬁnll
lunmml, kv mmﬁkl Eﬁr} ﬁnJﬁ ]1]][11} ‘]U.ﬁrpiﬂcﬁ‘ np U\EJHLCE llnél:ﬁ, nip mpthhﬁ l'ml.] qpmqmuqlﬁ U.pcml{».

6 M)(, |”35 «anu ql:pl:ml hmﬁl}hpd qluﬁd]lLfﬁ 8 ll’ll'll.]ﬁllllﬁ G wnw ki luulqmgnlg]lﬁ ]1 Jll\unlll:ummﬁ. kv lll[il’l,
pliy wwyh ghg hwlkw' wwnwlhkghi»; “Taking them captive with the treasures and Queen
P‘arandzem they brought them to Assyria. And there they massacred them by impaling them
on wagon poles.” Asofik, I1.1: «b. wuwewpkw; Ukpnidwbiumy quinipl Upnuglkphg wnlne qfw b hwbk
qOunuwlakd, pun qupoljulwb nphlug” phy ghg wayh»; “And having besieged it, Meruzan seized the
fortress of Artager and according to the Persian custom impaled P‘aranjem on a cart pole”
(my translation).

7 Mxit‘ar of Ani 1879, xxiii, p. 31: «Lw [Ukhpmdub Upspmibhl] b qiuyp Nwyguy, q@unwbakd,
fwpwnudiwh kb whjhckh dwhnwip vwnwlk»; “He [Meruzan Arcruni] also puts P'afanjem, Pap’s
mother, to ignominious death worth of oblivion.” It is worthy of note that the compound
adjective naxatamah (naxat = ignominious, mah = death) is a hapax legomenon with a
repetition of the root mah.

8 This account contains many inconsistences in chronology and prosopography, and it is not
clear how accurately the historical events are reflected in it. Garsoian discusses the problems
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military operations Sapuh allegedly hastens to negotiate the terms of the truce “so that
he should at least free his wives from captivity and [so] release him from this
infamous and opprobrious shame™. This representation of the Persian king’s fears to
the fifth-century Armenian audience comes to confirm that in the mentality of these
people inability of a man to protect his wife and her honour was perceived as a sign of

weakness and could seriously damage his reputation.

2.2. The Armenian Noblewomen
After P‘atanjem’s brutal murder Sapuh continues to pursue his policy of intimidation
and demoralisation by abusing women. According to the compiler a large number of
the captive women were “impaled on carriage-poles” alongside their children.'® These
must have been the wives of the Sinakans rather than of the nobles, for a couple of

lines later the author stresses that

As for the wives of the azats and naxarars who had fled, he [Sapuh] ordered them
brought to the racecourse of the city of Zarehawan. And he ordered all these
noblewomen stripped naked and seated here and there on the racecourse. And King
Sapuh himself rode out on horseback, galloped among the women, and took for
himself one by one whichever of them caught his eye for foul copulation.11

related to this episode in the notes to lll.xxi (EH, pp. 264-267; see especially notes 1, 4, 16,
21, and 23).

9 |b|d, I.xxi: «bv l’lﬁfﬁ [Cuuqruh] Il qugnuiﬁ H.lhml llluuﬁ I'l[uugﬁ Izrllzlng, wujm mpdmlll:p ql’wlumﬁuﬁ
wumniwlubu hb hbwqubpniphh pugquympbwl Juub ghpbpupd wnbly b juyukpkb dhruwbqud, b wylnichbnbk
wnopwlbpu wpawlk; b hwenniphtlh punuynipbwh pouk) phy Yuyubpl, qh qnbhkwy qlubwyju pip wpowlkugk |
ql:]mLpl:ﬁl:ﬁ, 8 pmpdgl: ]1 dw bk quﬁml{ankmﬁgﬁ ql}u]lnllanhmﬁgﬁ ﬁmlummbﬁu».

10 |b|d, V. Iviii: Cwuyu hpmlimﬁ wnuyp pmqunpﬁ (nmpubg Cllllqnlll qllll“iﬁllljﬁ ql{bﬁ kv qliulﬁnLl.] llmﬁhl Eﬁq
ghg uwy hg».

" |b|d, V. lviii: «kv qllmﬁm']u mqmmmgﬁ [ ﬁm]umpmpmgﬁ ql}lmlunLgklngﬁ hpmdmﬁ nuyp mbhl Jmuu]mp];qﬁ‘ np ]:]1
h Qmphhllmﬁ funufh: [ hpwdwh wwyp hnjwhl] quikbw)f wquun juwbwbht, E Guonigwll] wunh whnp
wuyuphupb. ke pGfh Cmu]nLh wpfuwy hkdkw h ap, cwrwlph whgwlkp wn jubwbn]b. e op jull quyhl, dp dp b
ﬁngm[ﬂ: uir[él:ml b ]Ulunﬁmllrupluﬁ mm[ﬂ:p wn Ilﬁfﬁ».
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None of the women is named, and no specific information about their numbers
is provided. This gives the impression of being an exaggerated portrayal of an episode
from the devastating campaign of the Persian army to Armenia in ca 367, and it is
noteworthy that all the later Armenian authors, as in the case of P‘aranjem, prefer to
remain silent and omit the account of the sexual abuse of the noblewomen from their
narratives.

The physical abuse of some of the noblewomen appears to be only part of the

king’s strategy to coerce Armenian noblemen into submission to his authority, for

Sapuh king of Persia likewise ordered fortresses built in the most impregnable

localities of Armenia and he also ordered keepers installed there. And he apportioned

the noblewomen among these fortresses and there, so that if their husbands did not

come to serve him, the keeper-of-the-fortresses should kill the wives left with them.'?

Sapuh sends a clear message to the Armenian nobles whose spouses are held
captives: should they carry on their struggle against him, he will show no mercy to
their wives who may share the fate of the dishonoured women. It becomes evident
that the female body was thus exploited to derive political benefits for the side which
established control over the adversary’s women.

Episode V.ii further extends our knowledge of this topic. During a successful
military campaign the Armenian sparapet MuSet Mamikonean manages to capture the
harem of Sapuh along with the queen-of-queens and many Persian nobles. It is

remarkable that MuSet treats the captive men with total disrespect and has them killed

in the same way as they murdered his father Vasak'’, but he allows “no one to insult

12 |b|d, IV.lviii: «btv nuiyp hpmﬁmﬁ Cllllqnlll mpfmjﬁ (nmpullg qmlian mlIan ml:l]]luﬁ Zm]ng pl:prpl cbﬁl:l,
hpuwdwybwg kv phppuljwiue jugnigwbky: bu ququun julwlhb whykh '['1 phppbwll puwcplp i pnynyp. qph Epk ns
m]nf ﬁngm Hlkugliﬁ (w 'h bmnmJanhLﬁ, uu]ulﬁgl:ﬁ ql.lmﬁmjll ﬁngm phpr}ml]mlfﬁ‘ wn npu l:pnr[ qﬁnum».

13 |b|d, V.ii: «bu qmlﬂ:ﬁlujﬁ ﬁmcl]uumpqmﬁ b annﬁ 111[1].]111[1]:]1 Unu;hrl uulmpmullzmﬁ, [ quﬂ:ﬁmJﬁ luuuqmﬁbﬁ‘
wpu hppke kg l’llll[ll’lll’l‘ hpwdwykp dnppk) qopwyuph lel]ng U'nu‘,l:r[, kv (lny Jonwnny. Er wwyp pkpkp wn (nmul
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the wives of Sapuh king of Persia in any way” and sends “them all back to their
husband King Sapuh”'®. The Persian king appreciates the sparapet’s gesture, for
Musel has “inflicted no offence on him on account of his wives”'>, and even orders
that the portrait of Muset with his white steed be painted on one of his cups'®. Yet,
Sapuh is reported to make no comment on the death of his nobles.

This is obviously the compiler’s own interpretation and eloquent
representation of the events. It is, nevertheless, essential to note that this Christian
cleric perceives Musel’s killing of the Persian nobles as a justifiable act of revenge
not denounced by Sapuh, whereas if the sparapet mistreated the king’s women, that
would be considered an insult and would enrage the king of kings.

In most cases the compiler is keen on explaining the motives of his
protagonists, but in this episode we learn nothing about Musel’s incentive to spare
Sapuh’s wives. Garsoian believes that it “was a heroic gesture going back to the
chivalry of Alexander the Great vis-a-vis the wives of Darius III after the battle of
Issos (Plutarch, ‘Alexander,” xxi) and may well have become an epic cliché.”'’ I

would elaborate further on this interpretation and suggest that Muset acted according

to the unwritten code of honour, which is attested in a number of Persian sources'®.

wpfuyl Zuyng: Unlkp quyu pb Jpkdu hopl pipny Ywuwluy»; “The Armenian commander-in-chief MusSet
ordered their skins flayed off, stuffed with straw, and taken to Pap king of Armenia. And he
did this to avenge his father Vasak.”

4 |bid., V.ii: «Puyg qubwyul Cuyhny puquinphli Nwpuhg ny nudkf hhs pny; mugp Uniclky qopu]upl Zuyng
mﬁmpql:l l’lﬁé qﬁnum l’lLLihf. mJl C}lllﬁlllllll[lll mme [illglllﬁ l]lllql.“]l llllil?ﬁl]gnlﬁ, I]L l’llllﬁlillll m]lﬁmllk[l qmdl:ﬁl:ul:mﬁ
th:m wn ﬁngm Cmu]hnj ulpfmJ]l)).

15 |b|d, V.ii: ((I"ul.] pmquunpﬁ (nmpul'lg qmplimghml EEI} pluphpmanpluﬁﬁ Unwhrlll ko Eﬁr} fmganllLﬁﬁ kv Eﬁq
mqmanpl’lLﬁﬁ, qb ns wpup bﬁ} [ Junuqu llmﬁmﬁgﬁ pcﬁmﬁmﬁu».

16 |bid., V.ii: «kwn Gluwpk; quuen b qunlkp qUnicky fkpdulu6»; “he ordered a cup decorated with
the portrait of Muset with his white steed.”

17 1bid., p. 308, V.ii n. 8.

8 For the primary sources, see Shahbazi 1987, p. 498. Zakeri (1995, pp. 60, 67-68) also
discusses the existence of such a code in the Sasanian army, in particular among the elect
soldiers known as asbaran. There can be little doubt that the Armenian general and all the
military were fully acquainted with this code of conduct and the hierarchical relationships
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In his attack on the Persian camp and killing of the nobles the sparapet was
primarily driven by a desire for revenge for the death of his father, which seems to
have been perceived as legitimate by the compiler and, perhaps, by Sapuh himself.
The code of honour, however, only permitted killing of an adversary who was of the
same or of lower rank, which is why Musel could not maltreat the wives of Sapuh,
especially the queen-of-queens, because of their high position within the hierarchy of
power."” In fact, when accused of plotting against King Pap, Muset unequivocally
refers to this concept in the code by saying: “I have killed all of my equals, but those
who wear the crown are not my equals but yours. Go and kill yours, as I have killed
mine. But [ have never raised my hand against a man [who is] king, against one who
wears a crown.””’ The sparapet’s words contain a mild reproach of Pap’s failure to

revenge the murder of his parents, which could be yet another reason®' why Pap

acquired an unsavoury reputation among his contemporaries.

2.3. Hamazaspuhi Mamikonean’s Martyrdom
The Epic Histories features one more description of violence towards women, the

focus of which, however, is different from other accounts. This episode belongs to the

within the Iranian milieu, for not only were there several-centuries-long cultural and political
ties between the Armenians and Persians, but also by the fact that at the time the Armenian
cavalry still formed a highly esteemed part of the elite of the Sasanian army (Christensen
1944, p. 210).

19 Ammianus Marcellinus confirms that amongst the Persians prisoners were treated
differently depending on their social status: thus, he reports that when the Armenian King
Arsak was imprisoned by Sapuh, “after his eyes had been gouged out, he was bound in silver
chains, which among that people [i.e. the Persians] is regarded as a consolation, though an
empty one, for the punishment of men of rank ...”; “Dein per exquisitas periuriisque mixtas
illecebras, captum regem ipsum Arsacen, adhibitumque in convivium, iussit ad latentem trahi
posticam, eumque effossis oculis vinctum catenis argenteis, quod apud eos honoratis vanum
suppliciorum aestimatur esse solacium ...” (AM, XXVII.xii.3).

20 EH, V.iv: «9hd qpligkpuli quikGkubwl ku Ymnnpkgh. hulf np pugu nilkhG, Gofw hu plgkpf skhG, wy fn.
H.lliuglzu‘ n[lu]l:u ku qbliuﬁ uulmﬁb, nnL qfnJuﬁ. uj| l'ui Juyp puquinp nd éqkml aknlh Izppl:f nn pug nLﬁl’l».

21 For the summary of other reasons, see Garsoian’s comments in EH, pp. 397-398.
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genre of hagiography, and its protagonist, Hamazaspuhi Mamikonean, who is most
likely a historical figure, is killed as a Christian martyr for her refusal to convert to
Zoroastrianism. In contrast to the previously discussed passages the anonymous
narrator not only portrays the perpetrators as wicked and iniquitous traitors, but he
also wishes to glorify Hamazaspuhi and her dedication to Christian ideals.

Hamazaspuhi was from the Mamikonean house and was married to Garegin,
the lord of Ritunik‘. Garegin fled the Persian forces during Sapuh’s military
operations in Armenia, and Hamazaspuhi was left in the fortress of Van, which came
under the control of the Persian army. At the time the apostates Vahan Mamikonean
and Meruzan Arcruni “gave out an order to the fortresses to compel the women to
turn to the religion of the Mazdeans, and if they did not accept, to put all of them
cruelly to death.”** Hamazaspuhi disobeys the order and is put to death.

The author borrows images from hagiographic narratives and in beautiful,

poetic language creates the radiant image of a Christian martyr:

Since Hamazaspuhi would not agree to keep the Mazdean laws, they carried her to a
lofty tower that stood on a rocky height and looked in the direction of the lake on the
side of the river, stripped her naked as she had come from her mother’s [womb], tied
her feet with a rope, and hanged her head down from that high place. And thus she
died on the gallows. But her body was white and luminous to see, so that it remained
hanging like a marvellous apparition. Her body shone from on high with a whiteness
like snow, and day after day many people gathered to see it as a miraculous
manifestation in the realm.”

22 |bid., IV.lix: «quikbuyb Gubuy fufnigkngh qGupupupugt’ op poghG6 b qhughGl, wughf hpudwb |
phppbwll qph GEpkugkh qﬁnum‘ pupanigulikp jopklu Umqql:qmﬁg. Epk ny wnlngmb jwhal, wwnulkugklh
qlulil:ﬁl:uhmﬁ swpusup).

23 |bid., IV.lix: «]"ppln ns wnlnp jubah Zmﬁmqmuulluhh wuwhk] qopklu Umqqhqmﬁgﬁ, hwlGkhlE h pupap
mcmmpml]ﬁ‘ np juyp b JEpwy pupép quhnilh fwphb, np hwght b §ogdh dSndulhb b gknng hnoek. b dkplugnighl
qlw fppke [odopk. bv wplbuy) Yoy qnapgl, gohduyp jupkghh qbhw qpupankG ook, Beowybybe koo b
lufwnwph: b kp Gw wghwuwl dwpdbng, b gupdwun wkuwbkin. juyp jupboy jEpkngp wkupp Gowbwhp, ko
thunthwunkp dwpdhGlh b pupdnkh qnp ophlwl apel vyhnwhnpbwdph. b pugnud dwpghly dogndkpl wkuwbly op
puwn 0[1]:, qll hppln ufmﬁéhlll bﬁ} liphﬂ:]l ']luc}umphbﬁ».
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Although Hamazaspubhi is stripped naked and her body is displayed in public,
shame and dishonour are absent from this description. On the contrary, the gleaming
whiteness of the martyr’s body symbolising her purity becomes the sign of divine
visitation. As in Agat‘angelos’s representation of the martyrdom of the Hrip‘simian
virgins, violence against Hamazaspuhi is interpreted as a means to bring God’s grace

to the Armenian land.

3. The Kamsarakan Women in Lazar P‘arpec‘i’s History

A different war experience of noblewomen is related by Lazar P‘arpec‘i in the
account of the second Armenian revolt in 482-484 against the oppressive religious
policy of the Sasanian court. The episode of the captivity of women from the noble
Kamsarakan family provides further evidence on how the integrity of women’s body
and self was exploited to achieve one’s objectives. In addition, it testifies that the
military code of conduct was still followed at the end of the fifth century, and a
woman’s high status in the Armenian-Iranian milieu could ensure her safety while in
captivity.

In one of the episodes of military operations the Persian commander Zarmihr
Hazarawuxt, sent by King Peroz to suppress the rebellion, fortuitously captures the

two wives of the Kamsarakan brothers Nerseh, lord of Sirak, and Hrahat.** In contrast

24 tP, p 204 [145] «... mhrlhml.] mnmgﬁnpl}uf hmumﬁl:p [ZluqmmenL]um] Eﬁq wnmrowmnt i 61uq|:l: bL thml
mﬁq ]llllqlinll?l'll[i lllJl lilll[ll’l,llmﬁ, Eﬁl} IlllLl I}Illl]liglllﬁ liL l{lllﬁlll]f II[lllIILg l]mliulllllllll.llllﬁmgﬁ, lrllillll’l[i[i ‘Cl'l[lllllllllj
(lllilluli}lll hL Zl’lllll’llllmlll], anng l.]l?]lmJ lllﬁllliml Jmﬁqqmum qopmqﬁ (nmpubq‘ q[llllqnllill Il l'lllllil’ll_] Liul]ll],l{lllﬁl:ﬁ ZmJIlg
Lll]{mﬁulﬁl:l’lﬁ liL ql.lmﬁmjll Iilllllllg l]lllliulll[lllll{lllﬁlllgﬁ Iil'“lllll'lg, q(l;lillllkl'lll IZL qlpm}lmmmJ, Eli[lll[ihml ullll[i]:llﬁ Il
pubul6 Mupuhg»; “Led by guides he [Hazarawuxt] arrived at daybreak. He found there a great
number of other people, among whom happened to be also the wives of the two Kamsarakan,
Nerseh lord of Sirak and Hrahat. The Persian troops fell on the unwary Armenians and killed
many of the commoners. Seizing the wives of the two Kamsarakan brothers, Nerseh and
Hrahat, they took them to the Persian camp.”
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to the men, the Kamsarakan women are not named, even though tazar must have
known them personally, in view of the fact that in his youth he spent some time under
their roof.”> Hazarawuxt aspires to force the brothers to abandon the ranks of the
rebels, which will considerably weaken the Armenian resistance led by Vahan
Mamikonean.*®

Lazar ascribes the following thoughts to Hazarawuxt after the latter has

discovered who the captured women are:

Through them I shall surely be able to hunt down and capture Vahan. For they [the
princes Kamsarakan] have his heart and their solidarity is sure and devoted. Once
they are separated from him, and he is left alone without those men, either he will
submit to us, as we desire, or he will flee to a foreign land and perish all alone.”’

This retrospective view based on the interpretation of subsequent events
implies that the Kamsarakan women become an instrument of blackmail and
manipulation. Nevertheless, the Persians do not succeed in their plans, for King Peroz
soon perishes during his campaign against the Hephthalites®®, and the Armenian
rebellion comes to an end after the compromise reached by Vahan Mamikonean and
the Persian official VSnaspdat Nixor at Nuarsak (484)%.

Lazar is silent about the destiny of the two women, but we may assume that
they returned safe and sound to their families, for the last reference to them indicates

that the Persian commander of the Bolberd fortress, where they were kept, receives

25 Ib'd, p 250 [1 87‘188] «IZL l}l.ll]llll mﬁmh [Il lel’[nlill] l{lﬁqll un l‘]llllilllll[lllll.]lllﬁlll’l, Jlllliliﬁllljﬁ mlipn]\mﬁ u[ll}‘
qunuophl hEnyh hiny qupu wkp (thpqu kv mehmm ledulupmllmﬁ ghwk(»; “Returning thence [from
Roman territory] | lived with the Kamsarakans, all together ... So lords Hrahat and Nerseh
Kamsarakan are acquainted with the circumstances of my early life ...”

26 |bid., pp. 204-205 [145-146].

27 |bid., p. 204 [145-146]: «wpy Gnfof hwumuwin fupkd npuwy ke pdpnbkd Lwhwé. fulqh Gofw kG Gopo
Lll'l]llll lTL }mleumullql:u Lil’llllﬁélﬁllll]]':l_l Lil'lnll’blllﬁ. liL ]’dl: {mllml:ml ﬁnfm l’l ﬁlimﬁk ll’lﬁ]lﬁ qlllli li]l, l?L ﬁlll Lil'lm]ﬁ liﬁlllJ
mnmﬁg lllJﬁ mpmﬁg‘ I.lmli ﬁl’lLlllﬁlTllll }1ﬁmqmﬁr}b lﬂiq, ll[ll]]':l_l IJL llllllilllif, l?L I.lmli l]llll]UHLghllll JOmUlIl li]ll.ll’l[l‘ l]n]lﬁ}]l
thuwyl wnwhahG6».

28 |bid., p. 214 [155].

29 |bid., p. 220 [160].
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“strict orders that they [the Kamsarakan ladies] were to be kept with all care, and
especially unmolested in accordance with Christian practice™. Unlike King Sapuh’s
brutal treatment of Armenian noblewomen the Persian general Hazarawuxt and later
marzpan Shapuh Mihranean, treat the two women with the respect that their rank
requires’', or at least this is what the author wants us to believe.

The high status of the Kamsarakan family, their unswerving support for
Armenia’s religious freedom, the close collaboration and ties of kinship with the
Mamikoneans, and his personal attachment to the Kamsarakans explain Lazar’s zeal
to glorify the men of that clan for their bravery’> and to praise their women for their
high moral standards. Indeed, Lazar is genuinely concerned with providing a
convincing explanation for his claim that, while in captivity, the wives of the
Kamsarakan princes were not subjected to physical violence and mistreatment, and
remained pure in accordance with the Christian faith. It appears to be of utmost
importance for him to protect the reputation of these women in the eyes of his
audience, for it may otherwise have a detrimental effect upon the honour of the entire
clan. For this purpose he repeatedly emphasises that the Kamsarakan women were

»33

“guarded honourably and with all respect according to the Christian religion””, so

that they would preserve their physical and moral integrity.** It should also be noted

30 |b|d, p. 216 [1 57] «ijg qllmEMJll ledulupmllmﬁmgﬁ pnr[l:ml leqhn] lllﬁql:ﬁ Il FI]I’[]!IZ[]I}I’[‘ Jmﬁdﬁ lunﬁl:p
lll]]ll’l,ullllllll’l[i, 11u1|:11] ulllllnnll’ll’lhlnl]‘ llllquILli qqllLCnL]’alﬁlllli]l lqm}lhl liL lllIlllthlllllql:ll H[lpnlphllllip, Eum Dlll'l[ill
fphumnlkhg Lupgh». tazar mentions these same instructions given to YézatvSnasp, the
commander of the fortress Botberd, earlier in the narrative (see ibid., p. 205 [146]).

31 |b|d, p. 204 [146] «FmJg ql{mﬁmJu ﬁngm, h]nhnLg lhuliumpmllmﬁmgﬁ, h]lllllilll]':p [qum[uuLnL}um] puwn
ophlugh fphunnGthgl, npyku (nibw) bp hwunwnwyb, wuhl) wppopbwdp b wibkGo 6 qgnienipbudp»; “He
[Hazarawuxt] ordered the wives of the two Kamsarakan to be guarded honourably and with all
respect according to the Christian religion, as he had accurately heard.”

32 See, for instance, ibid., pp. 107 [65], 185 [129], 193 [135], and 211 [151].

33 |bid., pp. 204 [146]: «pun ophlimgh fphunnbkhgh ... wwhk uppnipkwdp by wikGuyb qgnienpbwdpy. For
other instances, see n. 27.

34 See nn. 30 and 39.
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that for Lazar purity is exclusively a Christian virtue, though it was also preached and
revered as a significant moral value by the Zoroastrians.>

The Persian attempt to blackmail Nerseh and Hrahat Kamsarakan fails. Lazar
uses this episode to extol the unquestioning faith which the two brothers manifest by
refusing to betray their religion and in that way save their spouses. They are said to
have fully relied on God’s grace and remained “inflexible in the faith.”* Yet, if we
disregard Lazar’s propagandistic intent according to which religious loyalty seems to
override honour, then how should we interpret this decision which in reality would
endanger both the women and their husbands’ reputation?

I believe that a number of objective factors determined the Kamsarakan
brothers’ refusal to cooperate with the Persians. First of all, the members of the
Kamsarakan dynasty, which was believed to have descended from one of the seven
great houses of Iran, namely the Karen Pahlav,”” were held in great respect in the
Persian court, which is why the Persian generals would hardly venture to harm the
Kamsarakan wives without direct royal command.® Furthermore, any violence
towards the members of a clan could have resulted in a blood feud. Lazar implicitly
hints at it by putting the following words into the mouth of the captive Kamsarakan
women: “But if they [our husbands] hear anything else about us, of outrage or shame
— let alone of sin or immorality in the eyes of our religion — they will rather risk death

and perish.”” Finally, considering the historical context in which the events unfold

35 See Chapter I, 4.2.

36 P, p. 206 [147]: «wlcupd hwunumbugf b huwiwnu».

37 Toumanoff 2011, p. 453, and 1963, pp. 206-207.

38 This is the case, as discussed above, in the Epic Histories: King éapuh himself orders the
abuse of Armenian noblewomen. Apparently, the Persian generals held a lower rank than the
Kamsarakans and they could not violate this order without consent from above.

39 tP, p. 205 [146] Kwujm p]: wj| l’lﬁ) lul:ﬁ [ulpuﬁ Lihp] llmuﬁ lﬂ?]l‘ l’l ﬁmlummmﬁmg Imh 8 deupng, pnn ]1
fiknug kL b qupenpkGE’ pun dkpng ophfiugh, wnwik) gGEG quiGahGu b dwh, apGshG».
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we should not exclude the literal rendering of Lazar’s words that Nerseh and Hrahat
Kamsarakan indeed put their faith in God.*

To sum up, Lazar’s discourse on the captured noblewomen evinces the
significance attached to the bodily and moral integrity of women in contemporary
Armenian society, which was apparently related to the notion of family honour and
was carefully guarded by all its members. Though implicitly, Lazar also alludes to the
existence of a moral code which was followed by both the Persians and the

Armenians, and which proscribed maltreatment of someone of a social higher rank.

4. Conclusion
The passages examined in the present chapter allow us to draw certain conclusions
regarding some of the elements of mentality of the people in fifth-century Armenia.
Honour and shame appear to have been essential moral concepts which defined the
social conduct of both men and women. As far as women were concerned, morality
was closely related to chastity, and it implied that the husband had absolute control of
his wife’s body and any mistreatment of that body was perceived as a grave offence
against the man’s honour. In the case of the queen, the abuse of bodily integrity was

considered to be an insult not only to the king, but also to the nation. This explains

40 |bid., pp. 206-207 [147]: «Uy; uub Gubwbgy dkpng muwdf dkq Gowb pGs, ko dkp fnpdbuy fus fGGEgEE.
ql’l lipl: llll’ll}lllpliL lil]{ ']llll'llllqu l’llllLllllJ’ll’lJﬁ, quIl ul’lphdf hL Illﬁlldf hmummmmull:u, lﬁL llllll_lﬁ mJﬁIl ulhﬁ}llllll .]HLLIH.]E hL
lllllllllllg[i l“ll?lif qull l“’llel7 lTL }lmﬁl’lJ I: qn[lbu I_“T]l ﬁClillllll’lll’l U-Lllﬂl’llbl’l] IZL E[il’l,nlﬁklll‘ qqu l]l]lllh Il ﬁlﬁl’llll]’dhﬁl:u, hL
ql]lllﬁlll]l.ll} Iili]l u]llll’l]: llll.ﬂ?ﬁmjﬁ l_lll[lIILl?hlllli[l lﬁL lJlU]J ql.“]q llllqm ]’U]: ll} llljrl,ull:u lllﬁl’l‘ Iilillﬂlli l’dh[lllll’llllllllll’lnlpl]mﬁ
fhquyplkugnif, k dh hls dkpnod pnlnpkwbly b vwonhg»; “But as for our wives, we give you a sign,
and do you test and examine it well. For if we really endure this tribulation for the faith, which
we love and hold firmly, and for that desirable hope and glory, and [if] our efforts are pleasing
and acceptable to the true God, he will rescue us from our tribulation, keep our wives
completely inviolate, and restore them to us. But if such does not occur, we shall blame our
own lack of faith and not your violence or threats.”
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considerable tensions which were created after noblewomen were captured by an
adversary.

Significantly, the fate of captive women did not entirely depend on the whim
of the captors, for there are unmistakable signs of an unwritten code of conduct by
which all the parties involved in the conflict had to abide. The social status was the
key element in these relationships: one had no right to endanger the life of a person
who occupied a higher social position than him, but he was permitted to ill-treat
anyone who held the same or lower rank in society. While it is difficult to establish
how closely this code was observed, the extant evidence suggests that retaliation and
revenge for any kind of violation of one’s honour was a common practice at the time.

What is more, the discourse of Christian authors evinces efforts expended to
redefine the concept of honour and relate it to the Christian system of values. The
historical context of constant conflicts between the Zoroastrian Persians and Christian
Armenians was conducive to undertaking this task. Thus, the exploitation of female
bodies which was aimed at deriving political benefits was primarily interpreted as
encroachment on the Christian beliefs of the Armenian people: the female body was
perceived as a symbolic battlefield where the true religion was fighting against

unrighteous pagan beliefs.






Conclusions

The aim of this study was to address a hitherto insufficiently researched area of
inquiry in the field of Armenian Studies and to make the first comprehensive analysis
of the representation of women in fifth-century literary works composed in Armenian.
It allowed us to gain an accurate understanding of the way in which early Christian
Armenian authors perceived and presented women’s agency, experience, identity, and
discourse in their ideologically charged narratives. The evidence that emerged from
the analysis was corroborated by additional sources, which enabled us to obtain
remarkable insights into the ways in which fifth-century Armenian authors perceived
the role and position of women in early Christian Armenian society. This study also
extended our knowledge of the social structure of Armenia by deconstructing the
ideologically charged narratives and by exploring the significance and extent of
women’s participation in the societal changes such as the transition from
Zoroastrianism to Christianity.

Besides its significance for the social, political, and cultural history of
Armenia, the present work also complements the extant scholarship on the
representation of women in early Christian Greek, Latin, and Syriac literature.

The examination of the sources has demonstrated several common themes on
which the fifth-century Armenian authors elaborate. The outcomes of the study have
therefore been presented according to a specific subject, in which the representations
of women in various narratives are collected and compared. It must be stressed,
however, that in the vast majority of cases women only of the upper class feature in
these narratives and not all aspects of their agency and experience could be

reconstructed. Thus, our perspective is limited to how much the medieval clerics
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could access and observe themselves, as well as to what they chose to depict in their
works.

Due to the education they received the Armenian clerics’ discourse was
considerably influenced by the religious teachings of the Greek and Syriac Church
Fathers. However, as far as the representation of women is concerned, the Greek
Fathers’ largely misogynistic discourse did not have a discernible effect on the
Armenian authors. On the contrary, the approach developed in early Christian
Armenian literature was congruous with the more liberal way of thinking of the
Syriac Fathers. Even more so, the Armenian authors showed a clear tendency towards
empowering women ideologically and providing them with prominent roles in a male-
centred society. This approach to the function of women in society seems to have
been rooted in the pre-Christian beliefs and the customary law of the Armenians, and
was adopted by the representatives of the Church to facilitate the dissemination of
Christianity.

The empowerment of women is conspicuous already in the narratives of
Christianisation. Despite the fact that men’s significance in the process of conversion
is foregrounded, the male narrators explicitly show that women’s agency is essential
for the entire process of the country’s evangelisation. No gender-based discrimination
features in both narratives and women are depicted as possessing multifaceted agency,
which is strongly encouraged.

With the strengthening of the position of the Church in society in the second
half of the fourth century the ecclesiastical authorities offered women the option of an
ascetic lifestyle. They authorised the building of special enclosed dwelling-places
where women of different ages could join together and devote themselves to Christian

practices. In the first half of the fifth century some ascetic women were also reported
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to be living in spiritual marriage with priests or other ascetics. However, female
asceticism in either form seems to have been incompatible with the local culture and
did not flourish in Armenia, apparently disappearing in the aftermath of the Battle of
Avarayr in 451.

Besides moralising women’s agency and experience within a religious context,
the medieval clerics also provided their perspective on specific aspects of women’s
social life. The image of the society projected by them suggests a rigid hierarchy not
only in the public but also in the domestic sphere where there was a distinct division
of responsibilities and roles. Depending on their status within the family women were
permitted to occupy certain spaces but on some special occasions they could cross the
boundary of the allocated space and have access to new experience. Within this social
structure the Armenian authors highlighted the importance of the role of women as
educators. They expressed no reservations about women preaching in public and
highly commended mothers who inculcated in their children Christian values.

The analysis of the institution of marriage has demonstrated that the Iranian
matrimonial practice including polygyny and consanguineous marriages was common
among the Armenian elite, whereas the members of the lower class predominantly
practised marriage by bride purchase or abduction. In spite of the fact that the Church
attempted to regulate this sphere of social life by promulgating canons condemning
and banning the practices that were at variance with the Christian beliefs, some of
them, nevertheless, such as bride theft and bride purchase, continued to be practised.

Some glimpses of the life in a noble household where women occupy a pre-
eminent position have also become available to us. Based on personal observations
the authors provide interesting details about a clearly hierarchical division among

women, which appears to have had the same structure as the naxarar society. The
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mistress of the house (fantikin) was at the head of the hierarchy and occupied a throne
of honour, while the other women’s position in the hierarchy depended on their
marital status and age. The extant sources, however, do not allow us to acquire
thorough understanding of these relationships, and in particular it is not clear how this
structure within the family functioned vis-a-vis the hierarchical divisions among men.
For instance, what was the division of authority between the fantikin and the younger
brothers of the paterfamilias? Or, to what extent did women participate in decision-
making within the extended family?

The fifth-century sources nonetheless provide some insights into the power
relationships between women and men within the public sphere. In particular,
information on the institution of queenship in Arsacid Armenia has been preserved,
and it allows us to draw certain conclusions about the extent of power that the Queen
of Armenia could exercise in the male-dominated public space. The surviving
representation suggests that whenever the king’s throne was empty, the queen would
assume authority as the head of state and army, but only temporarily until the
legitimate heir would officially accede to the throne. It was due to the fact that the
queen’s authority was believed to lack divine patronage, and she could not possess the
symbolic attributes of supreme (masculine) authority, namely heavenly glory (p ‘ark”),
fortune (baxt), and valour (k ‘ajut ‘iwn).

According to the fifth-century authors the Queen of Armenia nevertheless
represented the symbolic honour of the country, in the same way as a man’s wife was
perceived to represent the honour of her husband. This was a cultural characteristic
shared between the Armenians and the Persians, and was often exploited for deriving

political and strategic benefits. In particular, women’s bodily integrity was targeted by
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conflicting parties, especially during war, in order to disgrace or blackmail the
adversary.

The present study of the representation of women reveals specific constants
and variables in the organisation of early Christian society in Armenia. On the one
hand, the image that was promoted by the Christian authors shows a male-centred
society with clear divisions into spheres of influence: men effectively controlled the
public space, while women were in charge of the domestic sphere. Since the main
focus of all the texts is the public sphere, men’s agency, experience, identity, and
discourse were given priority and featured prominently in them. On the other hand,
the representation of the roles and responsibilities of women in the family and society
suggest that they could wield a profound influence on both social processes and
family life. With the exception of isolated utterances no mention of female inferiority
is made. On the contrary, women are portrayed as men’s partners in the struggle
against unrighteousness of pagan religions, though, ironically, this concept was
adapted from the pre-Christian religion of the Armenians. It is further corroborated by
the canons promulgated at the Council of Sahapivan that treated Armenian women as
equal to men in the legal sphere.

To conclude, the discourse of the fifth-century Armenian authors suggests that
the gender interactions within the early Christian Armenian society were built on a
hierarchy that implied a cooperation of its different layers rather than on domination
and submission. This understanding of roles and responsibilities was explicitly
reinforced, and yet, due to the inevitable limitations imposed by the literary nature
and ideological function of the discussed texts, it is hard to establish to what extent

this representation reflected the reality in which women lived.
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As an avenue for future research it would be interesting to investigate whether
this approach to the role of women in society changed in subsequent centuries. In
particular, the focus should be on how and to what extent Justinian’s reforms in the
sixth century and the Arab conquest of Armenia in the seventh century influenced the
exiting paradigm of relations. In addition, a study of fifth-century Armenian
translations of Greek and Syriac exegetical and apocryphal texts, with the focus on
the creative and adaptive elements introduced by Armenian translators, could provide
further insights into the issues related to women in early Christian Armenian society
and serve as a starting point for a comparative study of the representation of women

in the Eastern Christian tradition.
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