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Abstract

From ancient times it has been the practice of humankind to build structures in which to
worship God. People built centres of various shapes and sizes in which different kinds of
worship were conducted. Within the Christian Church, even though the basic concept of
worship is the same, there are different doctrines and customs in different Church traditions.
In this thesis I attempt to shed some light on the consecration of churches in the tradition of
the Syrian Orthodox Church; this is a relatively uncharted field. It is prefaced by an overview
of dedication in the early Christian period and of the Jewish liturgical traditions on which the
worship was based. Next I consider some Syriac literary works, the importance of Syriac
literature and liturgy, and the liturgical books of the Syrian Orthodox Church. I then describe
house churches of the first centuries and their gradual development into today’s magnificent
and artistic churches.
An important part of my work focuses on the Holy ‘Myron’, which is an integral component
used in the consecration of Syrian churches. I discuss the importance accorded to 'Myron' in
the church and the different types of anointing involving Myron and other oils. The main part
of the thesis focuses on the construction of a church from its very beginning until its
consecration once it has been completed, referring to biblical and symbolic interpretations.
This includes a detailed description of the different tools and utensils used in the Syrian
Orthodox Church (some illustrated) with an explanation of their relevance and meaning.
The views of the church fathers such as Aphrahat, Ephrem, Moses Bar Kepha, Dionysius Bar
Salibi and Jacob of Serugh, and the references and allegories from the Acts of Thomas and
the Sugitho on the Church of Edessa are also included in my work.
The main sources for this study are my translations of the Vatican Borg. manuscript Syriac
57 and Paris manuscript Syriac 110. The official version of the church consecration used in
the Syrian Orthodox Church is a copy of Vatican manuscript 51. The Syriac texts with
translations are provided in chapter two.
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General Introduction

The tradition of setting aside buildings or special places for worship and ritual has a long
history. Pagans of all times delighted in erecting magnificent temples in honour of their gods.
The most primitive of heathen tribes considered their groves and grottos very sacred places
where they assembled to perform their superstitious rites and to pay homage to their idols.
Even before they reached the Promised Land God commanded Moses to erect a Tabernacle
for the Israelites when they were journeying across the desert; this later persuaded Solomon
to build a temple in Jerusalem.
The interpretation of the meaning and importance of a church building has its roots in the Old
Testament. In Genesis, Patriarch Jacob, while journeying through Canaan, lay down to sleep,
and saw in his dreams a ladder which reached up to heaven on which angels were ascending
and descending. In response, Jacob announced, “How awesome is this place! This is none
other than the house of God. And this is the gate of heaven” (Gen. 28:17). Through the ages
Christians have called their churches the “house of God”. This title describes a dwelling place
for God where we seek to meet Him. It describes a building constructed for the purpose of
coming into God’s presence, and which must be worthy of its owner.1
There is actually no reference in the theology of the New Testament to the consecration of a
church building. This is probably because the early Christians did not have church buildings
as we understand them. For the Apostles and other early Christians, the Temple of Jerusalem
still represented the house of God par excellence. Although they gradually distinguished
themselves as the Church, the New Israel, and usually met in a private house for worship, the
image of the temple still lingered in the back of their minds.
A distinctive Christianity, ascetic in outlook and strongly influenced by Jewish ways of
thought, emerged by the end of the first century. They met in whatever places suited the
occasion. In some places they might assemble in a Jewish place of worship, elsewhere in a
synagogue. But with the widening gap between old and new believers, such meetings became
increasingly difficult. Christians might assemble at a street corner, as St. Paul and his
listeners did in the market place (Acts 17:5f). Only rarely would they have been able to hire a

1

Stroik, (2012), The Church Building as a Sacred Place, 15.
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public hall, as the congregation at Ephesus did at the time of Paul’s visit (Acts 16:13; 19:9).
Later regular gatherings were held in private, in the house of one or other of the brethren,
‘breaking the bread from house to house’ (Acts 2:46). Such houses are known to us, if not
from the first and second centuries, at least from the fourth and fifth.
The style and outlook of Christianity changed after the middle of the second century. During
the second century the number of Christians increased substantially and controversies with
pagans and Jews as well as among themselves started. In the last years of the second century
and the first half of the third century men of wealth and rank rose among the Christian
leadership and the congregations became increasingly organised.2 Christians expanded their
activities of divine worship. Bishops, presbyters and deacons formed a hierarchy and each
one of them was assigned different spiritual and administrative functions. In the Syrian
church the seating of the congregation became formalised: the children were at the front,
while the men occupied one side of the room, women the other. This continued to be the
custom during later times.3
From about AD 250-260, persecutions, arrests and executions of Christian leaders in
Alexandria and Rome took place, as well as the prohibition of assembly by Christian
congregations, and confiscation of Christian property because Christians refused to take an
oath on the Emperor’s divinity.4 These persecutions ended in AD 260 when the Emperor
Gallienus restored the churches and their property, their buildings of worship and their right
of assembly.5 Christians established cemeteries outside the cities, where they marked the
tombs of the martyrs and built appropriate structures for memorial services, some of which
probably became churches later on.
One of the oldest house churches, at Dura-Europos, was destroyed with the neighbouring
Jewish synagogue and other houses when the town wall was reinforced in AD 275.6 House
churches were used for services even in the early 4th century, for example the house church at

2

Krautheimer, (1986), Early Christian and Byzantine Architecture, 25.

3

The arrangement and furniture of the assembly rooms in the early centuries can be gathered from scattered
references in the early fathers and from church orders. See Connolly, (1929), Didascalia Apostolorum, chapter
12, 120.
4

Krautheimer, (1986), Early Christian and Byzantine Architecture, 25.

5

Eusebius, Ecclesiastical History, VII, xiii.

6

See Kraeling, (1967), The Christian Building: The Excavations at Dura Europos 8.2.
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Capernaum7. The house church at Aquileia was converted to a cathedral prior to AD 319.
During Constantine’s reign (AD 313-337) Christianity was openly recognised and granted
official standing8 so that the political and social position of the Church changed radically.
Churches were built in various places under different patronages and Constantine himself
presided over Church Councils and settled their controversies over dogma, using the
machinery of government to implement decisions of the Councils.9
The church building used to be either a formal church or a house church rather than both. The
house churches were places for Christian celebration. They were not sacred monuments built
to give glory to God, nor were they simply gathering - places for the proclamation and study
of the scriptures. They were places where the assembled community experienced the mystery
of the Christian faith. Originally the house churches where Christians gathered were known
as “houses of the church” and only later, with the recognition of Christianity by the Roman
Empire, was the name converted into the “house of God”.
Earlier Studies of the West Syriac Liturgy
The West Syrian liturgical rite is sometimes called the Antiochene rite to distinguish it from
the East Syrian or Chaldean rite. It is a system of liturgical practices and discipline observed
by the Syrian Orthodox Church, the Indian Orthodox Church and three Eastern rite
communities, the Maronite Church, the Syrian Catholics and the Malankara (Roman)
Catholic Church. The West Syrian (or you could say ‘this system of’) liturgy, which was the
model for almost all Eastern rites, originated, as its name implies, in the patriarchate of
Antioch and later generated the Alexandrian and Byzantine rites. According to Brock,
“Although the West Syrian liturgical traditions had always included many texts translated
from Greek, this new influx of material of Greek origin led to the emergence of two slightly
difference Syrian Orthodox traditions, that of Antioch, incorporating these new elements, and
that of Tagrit, which did not. It was essentially the Tagrit rite that was introduced into South

7

See Corbo, (1969), The House of Saint Peter at Capharnaum, 49.

8

See Eusebius, Life of Constantine, Book 3 & 4.

9

Krautheimer, (1986), Early Christian and Byzantine Architecture, 39.
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India in the 18th and 19th century”.10 The characteristics of the “Tagrit rite”, used under the
Maphrianate of Tagrit11, have been described by Mouret12 and are not discussed further here.
Some texts relating to specific liturgical practices of ordination, baptism and the Eucharist
have been published at various different times, but the Church still lacks a comprehensive or
definitive document. Examples of such texts include the liturgy of ordination with a Latin
translation and notes which was published by Morin in 165513 and the text of the ordination
of priests published in 1896 by Graffin.14 More recently Smet published a French translation
of the consecration of bishops and patriarchs along with the notes by Gabriel KhourySarkis.15 In 1572 Guido Le Fèvre de la Boderie published the Syrian Orthodox baptismal
ordo attributed to Severus of Antioch (+536) under the somewhat misleading title D. Severi
Alexandrini Quondam Patriarchae De Ritibus Baptismi, Et Sacrae Synaxis Apud Syros
Christianos Receptis, Liber.16 The text (in Serto characters with rubrics in Estrangelo) is
printed in parallel with a Latin translation.17 Later, in the 18th century, Assemanus published
several West Syriac liturgical texts of baptism and Eucharist with a Latin translation.18
The Syrian Orthodox Church prides itself on having no less than eighty short and long
Eucharistic liturgies, which it is still using, although the anaphora of St. James is the principal
one. The fundamental parts of the St. James Eucharistic prayer have not changed since the
fourth century19 (though see below). The Liturgy of St. James existed in both Greek and
Syriac forms since church scholars in Syria were bilingual, using both Greek and Syriac.
However, through time and because of the theological disputes which dominated in the fourth

10

Brock, (2011), “Liturgy”, 249.

11

The Maphrianate or Catholicate of Tagrit was established the first half of the seventh century halfway
between the sites of the cities of Mosul and Bagdad. It became the centre of the Syrian Orthodox primate in the
Persian territory.
12

See Mouret, (1990), “Un Ritual d’ordination de Tagrit”.

13

See Morin, (1756), Commentarius de sacris Ecclesiæ Ordinatioibus.

14

See Graffin, (1896), “Ordination du prêtre dans le rite Syrien Jacobite”.

See Smet, (1963), “Le Rituel du sacre des évêques et des patriarches de I’Église Syrienne d’Antioche”.
Gabriel Khoury-Sarkis (1898-1968) was a Catholic priest of the West Syrian Rite and an editor of L’Orient
Syrien.
15

16

Latin translation was reprinted in 1610. See Duduc, F., et al., (1610), (eds.), Bibliotheca Patrum et Veterum
Auctorum Ecclesiasticorum.
17

Varghese, (2011), “West Syriac Liturgy: One hundred years of research”, 55.

18

See Assemanus, (1751), Codex Liturgicus Ecclesiaæ Universæ.

19

For details see Saka, (2009), Commentary on the Liturgy of the Syrian Orthodox Church of Antioch.
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and fifth centuries, the Liturgy of St. James suffered many changes; for example when
discussing theological development from the Apostolic Constitutions to the Liturgy of St.
James Bouyer notes: “If we look at the Eucharist of St. James as a whole, we are especially
struck by the clarity of its Trinitarian theology, which is expressed with much more exacting
precision in its structure than could be seen in the liturgy of the 8th book of the Apostolic
Constitutions. All the duplications and all the repetitions in thought have been definitively
and categorically removed”.20 We know that Jacob of Edessa (d.708) revised it and his
revision, except for minor and superfluous changes, is used by the Syrian Church today. In
the early eighteenth century Lebrun produced a French translation of the anaphora of St.
James and passages from the commentary of Jacob Edessa.21 A little before this Renaudot’s
publication of more than forty West Syriac anaphoras introduced the richness of the Syriac
liturgy with a Latin translation.22 Likewise an English translation of the West Syriac
Anaphoras was published by Howard23 in 1864 and Brightmann in 1896.24 In 1926 Fuchs
published one of the oldest Syrian Orthodox anaphoras attributed to John I (+648), Patriarch
of Antioch.25 A landmark in the study of the West Syriac Anaphora is Labourt’s Dionysius
Bar Salibi (+1172), Expositio Liturgicae 26 on the Eucharist and Two Commentaries on the
Jacobite Liturgy27 edited by Connolly and Codrington.
One of the main sources of information regarding the manuscripts of West Syriac liturgy is
Baumstark’s Geschichte der Syrischen Literatur published in 1922.28 His research on the
Lectionary,29 the Festal Breviary and the Liturgical Year30 were carried on after his death by

20

Bouyer, (1968), Eucharist: Theology and Spirituality of the Eucharistic Prayer, 279.

21

See Lebrun, (1726), Explication de la messe.

22

See Renaudot, E., (1716), Liturgiarum Orientalium Collectio.

23

See Howard, (1864), The Christians of St Thomas and their Liturgies.

24

See Brightman, (1896), Liturgies Eastern and Western.

25
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several scholars such as Burkitt31, Vööbus32, and Rouwhorst33. Baumstark’s study on the
West Syrian Liturgical year, however, still remains the only major work on the subject34.
Patriarch Barsoum’s book The Scattered Pearls: History of Syriac Literature and Sciences35,
shows historical and liturgical development as well as illustrating materials in the field of
Syriac literature, liturgy and sciences of the Syrian Orthodox traditions.
In 1972 Brock published an important study of the Syrian Orthodox baptismal liturgy36,
followed by a series of articles on the same subject which were widely acclaimed by scholars.
Indeed Brock’s numerous articles and books are important contributions to the history of
Syriac literature and liturgy. Syriac studies in general have advanced substantially in the last
40 or so years, but there are very few studies on the West Syriac liturgical tradition. We still
have little knowledge of the historical development of the West Syrian liturgy relating to
ordination, funerals, monastic tonsure, marriage, anointing of the sick, the consecration of the
Church, the daily offices and the liturgical year.37 The study of the two manuscripts dealt
with in this thesis makes a contribution to the understanding of the rite of consecration of
church and puts it on a firmer foundation.
Background of the Thesis
The Syrian/Syriac38 Orthodox Church39 declined to follow the Council of Chalcedon (AD
451) in its assertion of the presence of two natures in Christ. Those who repudiated this
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Burkitt, (1921), “The Early Syriac Lectionary System”.
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Vööbus, (1985), The Lectionary of the Monastery of Aziza’el in Tur ‘Abdin, Mesopotamia.
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Rouwhorst, (1996), “Les Lectionnaires Syriaques”.
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Brock, S. P. (1972), “Studies in the Early History of the Syrian Orthodox Baptismal Liturgy”.
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Varghese, (2011), “West Syriac Liturgy: One hundred years of research”, 72.
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Syriac ( )ܠܫܢܐ ܣܘܪܝܝܐis a dialect of Aramaic that was once spoken across much of the Fertile Crescent. Fertile
Crescent is a region in the Near East and Mesopotamia. Classical Syriac became a major literary language
throughout the Middle East from the 4th to the 8th centuries. Syriac had a fundamental, cultural and literary
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The Syrian Orthodox Church is one of the most ancient Christian Churches tracing its roots to the Church of
Antioch. The disciples were first called Christians in Antioch (Acts of the Apostles 11: 26). The Church is
known as Syrian because the people came from the Near East and Mesopotamia and they were commonly called
Syrians. Today the Church is known as Syrian/Syriac Orthodox Church of Antioch.
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dogma were subsequently misleadingly called Monophysites.40 During the early Christian
centuries, different rites emerged in Antioch and Alexandria which spread throughout the
Christian Orient. The Coptic and Ethiopian liturgies developed in Alexandria. The Syrian
Orthodox liturgy, however, stems from the primitive rite of Antioch, which is the parent of
three other liturgies, Nestorian, Armenian and Byzantine.
The language of the Syrian community was Syriac, a form of Aramic not far removed from
that spoken in first century Palestine. The main interest of this Community was with the
poetic and ascetical dimensions of the Christian experience rather than with its intellectual
formulation. Their modes of expression and Christian thought patterns were distinctively
Semitic and in close continuity with the spiritual and cultural context from which the Gospel
emerged. The richness of Syriac Christianity’s own Syriac Bible, literature, liturgy and
doctrines up until the seventh century meant that this period was described as the Golden
Age.41 Edessa, the small capital city of Osrhoene, east of the Euphrates, was its main spiritual
centre and contributed much to the spread of early Christianity. Syriac became the language
of the West Syrian42 and the East Syrian43 Churches. The history of Syriac liturgy is not very
clear before the end of fourth century. However, early Christians took up and developed
many Jewish practices and translated the biblical texts into their own languages.
The consecration of a Syrian Orthodox Church is a very attractive, meaningful and lengthy
rite. The consecration is also called “the anointing of a church with Myron”44 because during
this service a church building is anointed by using Myron. The service of consecration can on
the one hand simply be called the baptism of the church building but at the same time it refers
to the spiritual marriage between the communicants who worship there and the Son of God
Himself.

40

Monophysiticism is the Christological position that Christ has only one nature as opposed to the Chalcedonian
position that holds that Christ maintains two natures, one divine and one human.
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Brock, (2006), An Introduction to Syriac Studies, 13.

The West Syrian Church, known to many as ‘Jacobite’ (after Jacob Baradeus, the sixth-century reorganizer of
the West Syrian Church) and historically inherited the Semitic, Palestinian tradition of Christianity, though not
uninfluenced by the Hellenistic milieu in which they lived. See Davies (ed.), (1986), A New Dictionary of
Liturgy & Worship.
42
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The East Syrian Church is the Syrian Church of Antioch as it developed east of the frontiers of the RomanByzantine Empire.
44

The Myron is perfumed oil, which is used for anointing the churches during the consecration. For more details
see chapter three.
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This study describes the rituals of consecration with their biblical and patristic allusions. The
significance of the description in the rubrics and the anointing of the walls, altar and the
whole building with Myron is considered. For Syrians, the church building had always been
the centre of all religious activity, especially since the holy sacrifice of the Eucharist around
which the Syrian faith centres, is celebrated in the church building. Here I trace the
consecration of the churches in the early centuries of Christianity. It is clear that a new
church was not to be used as a place of worship before its dedication took place, unless great
necessity compelled the use of the building as a church.
Each new church was also given a title; the general rule regarding the naming of a church in
Roman Catholic Canon Law states that “Each church is to have its title which cannot be
changed after its dedication”45, similarly in the Syrian Orthodox tradition, once a church has
been named it may not be changed, although in some rare cases it has been changed by the
hierarchy. Parishes today are much more involved in the selection of a name or title for a
church than in the past. It seems to be a common practice to select several possibilities which
are then submitted to the bishop for final determination or confirmation. The choice of the
name for a church can also be an occasion for growth in understanding by the faithful of the
titles role of Mary, or the apostles, martyrs and saints.
The bishop, who as administrator of the diocese and shepherd of the local church, dedicates
churches in the diocese and presides over the celebration. If a diocese is divided into
geographical regions the Bishop in-charge of the particular region is usually the chief
celebrant. If that bishop is unable to preside, another bishop of the diocese may preside. The
celebration also involves readers, deacons and priests alongside the bishop. In the Roman
Catholic Church the directives indicate that the priests who celebrate the rite should be
chosen from those who are associated with the bishop and those who have the pastoral care
of the parish for which the church has been built,46 however in the Syrian tradition it is
usually senior priests who assist the bishop in the divine liturgy. The day chosen for the
dedication should be a convenient day when as many people as possible can participate.
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Coriden, Green, Heintschel, (eds.), (1985), The Code of Canon Law: A Text and Commentary, 848-849.
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Lysil, (1999), The Liturgical Documents: A Parish Resource, 325.

20

Consecration is an act by which a person or thing is dedicated to the service and worship of
God by prayers and ceremonies. According to the West Syriac tradition even though the Holy
Eucharist should not be celebrated in any place except a consecrated church, with an altar
stone or tablito,47 it can, if necessary, be celebrated in any suitable place. Once a church is
consecrated to Divine worship, it is forbidden to use it for common or profane purposes. The
act of solemn anointing of the church by the Bishop with Myron dedicates that building to the
service of God. Dedication helps to remove the malign influence of Satan, and makes it a
place in which favours are more graciously granted by God. Solomon’s dedication of the
Temple (1 Kings 8:63) provided the model for the consecration of churches by Christians, but
no special rite was devised at first. The dedication of the church of Tyre in AD 314 or 316,
described by Eusebius48, simply involved the celebration of the Eucharist.
The liturgical year begins in the West Syriac Churches at the end of October or on the first
Sunday after the 30th of October with the festival of the consecration of the church in which
the theology of the Church, as the bride of Christ, is unfolded. The liturgy is an on-going
catechesis of the Church and it includes both the content and action of faith. In the preChristian era the process of sanctification was carried out by the sprinkling of the atoning
blood of sacrifice on the persons as well as on the materials needed for worship (Exod.
29:21). In the New Testament sanctification is described as being carried out to separate men
and things for God (1 Cor. 1:30, 2 Thes. 2:13, 1 Pet. 1:2). The Church is understood as the
bride of Christ. The identity of the Church is based on her relationship to the incarnate Son.
She has been called to be with Christ and to be a dwelling place of God.
A major part of this study is devoted to drawing out the rich biblical imagery used for the
Church from both the Old and New Testaments. The church consecration manuscripts can
themselves be taken as an extended commentary on the relevant biblical material by the
Fathers of the Church in the West Syrian tradition. They resort to the typological
interpretation of the biblical text in order to create an abundance of images for the Church.
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Tablito is a wooden plank anointed with Myron (Holy Oil) and consecrated by the Bishop. It is usually 18
inches long, 9 inches broad and half an inch thick. Only persons in sacerdotal orders may handle it.
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In Eusebius Ecclesiastical History (10: 4, 12-72) he reproduces the full text of his address at the dedication of
the church of Tyre. See Schaff and Wace (eds.), (1999), Nicene and Post-Nicene Fathers, Vol. I; Quasten
(1983), Patrology, Vol.3, 343.
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Aims of the Thesis
From my early childhood I was very much interested in going to church and participating in
worship. I used to be thrilled to participate in and witness the consecration of new churches.
This service, laden with meaning, was celebrated by a Metropolitan with numerous priests
and deacons participating and it greatly attracted and impressed me. These childhood
impressions and images which were stamped on my mind might have been sufficient reason
for me to take up the subject of the consecration of church in the Syrian Orthodox tradition as
the theme of my research. Later, when I became aware that there were no studies concerning
the consecration of a church in the Syrian Orthodox Church tradition, I was more convinced
than ever to choose the subject.
In this thesis I will focus on the consecration texts of the Syrian Orthodox tradition only. The
aims of the study are to explain the content of the church consecration rite and to analyse its
biblical, liturgical and theological importance. Unlike Baptism, Eucharist and other services,
there are not many liturgical commentaries written on the rite of church consecration in the
Syrian Orthodox tradition. Even though a church consecration ceremony is not a sacrament in
the technical sense in the Syrian Orthodox Church, it is a beautiful ceremony of the Church.
Problems and Methodology
Unfortunately, there is no clear evidence as to how and when the ceremony of consecration in
the Syrian Orthodox Church tradition actually started. The earliest available West Syrian
manuscripts of church consecration are the Vatican Manuscripts which date back to the 12th
century and they indicate that this practice began before the time of Michael the Great, the
Patriarch of Antioch (d. 1199). They provide the foundation for my research.
The translation and arrangement of the manuscripts was in itself a challenging task. Some of
the folios are very difficult to read, requiring a disproportionate amount of time to decipher
the text in order to transcribe it.
Since there are no prior studies relating to the consecration of a church in the Syrian
Orthodox tradition and because within the Syrian Orthodox Church many texts are used for
the Consecration ceremony, the texts had to be collected from various sources. Fortunately
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the Syrian Orthodox Patriarch still uses an almost exact copy of the Vatican manuscript for
church consecration.
The method I use in my research is an explanatory and analytical one. It includes the editing
of the manuscripts together with a translation, I also highlight their theological content. I also
include various parts of the prayers from the rite of consecration of a church along with the
commentary of Moses Bar Kepha.
Structure of the Thesis
This thesis, “The Rite of Consecration of the Church according to the Syrian Orthodox
Tradition,” is divided into five chapters with a general introduction and conclusion.
The first chapter deals with early Syriac literature, the Syrian Orthodox Church liturgy and
the role played by other literary sources (e.g. Greek sources) in Syriac literature and its
remarkable growth. This chapter also includes a discussion of the origin and early
development of the liturgy, the main liturgical texts of the Syrian Orthodox Church of
Antioch and the origin and development of the rite of Consecration of a church. A brief
consideration of the manuscripts’ sources is also included in this chapter.
The manuscripts and their translation can be found in the second chapter. At the end of the
translation I have made a chart which summarises the main differences between the two
manuscripts.
The third chapter focuses on different types of anointing in the Syriac Orthodox tradition and
the use of Myron oil in the Eastern and Western Churches. It includes a description of the
Sacrament of the Holy Myron and biblical references to anointing with the Holy Oil; this is
followed by an explanation of the use of Myron in the Syriac tradition and an examination of
the teachings of the Church Fathers concerning the anointing of an altar with Myron.
The fourth chapter examines what is involved in the construction of a church building and the
importance of the cardinal point ‘East’ in the Syriac tradition. It describes the structure of a
Syrian church including the sanctuary, altar, nave (place for the faithful), the area between
the sanctuary and the nave for the choir and what they symbolise. It also includes the
important items inside the church building and the components necessary for the ceremony

23

associated with laying the foundation stone as well as a detailed explanation of the
consecration of the altar and the church building.
The last chapter demonstrates the significance and importance of the allegory of the Church
in respect of the consecration of a church and in the liturgical texts as well as in the writings
of Aphrahat, Ephrem, the Acts of Thomas, Jacob of Serugh and in the hymn on the church of
Edessa.
For biblical quotations, I have followed the New Revised Standard Version, unless otherwise
noted. Absolute consistency in transliterations has been impossible to maintain. In general, I
have used the most familiar forms of names and terms or the simplest methods of
transliterating phonetically. All the photographs and other illustrations are mine.
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Chapter One
Syriac Literature, Liturgy, and the Development of the Ritual of Consecration of a Church

1.1. Introduction
Worship in the early Church is hard to interpret, but it is clear that from the fourth century
onwards the liturgy went through a series of developments. Theological, political and social
changes helped to produce a rich liturgy. In Syrian Orthodoxy, the Eucharistic liturgy is the
source of all other meaning in life. Sunday worship is not merely a segment of life, it is
regarded as life united and offered with Christ as the living sacrifice of love.
The liturgy uses the Syriac language. Syriac is a form of Aramaic, a Semitic language that
was spoken by Syrian Christians in antiquity. It49 was the Aramaic dialect that was spoken
around Edessa.50 Aramaic originated in Mesopotamia and was spoken in the Middle East
from early in the first millennium BC, in the Assyrian and Persian administrations and
throughout the Roman period.51 Jews and others who lived in Edessa and the surroundings
also used the Syriac language. The Syrian Orthodox Church is one of the ancient churches
native to Syria, with the Syrian Orthodox people being largely from the Syrian and
Mesopotamian region.
This chapter gives a brief account of early Syriac literature, the liturgy of the Syrian
Orthodox Church and the development of the consecration of church buildings. In it I will
refer to the origins of Syriac literature and of the liturgy of the Syrian Orthodox Church.
Special mention is made of the contributions of Bardaisan and Ephrem to the Syriac language
and the role played by other literary sources to Syriac literature and its growth.
In terms of the development of the liturgy the Peshitta Bible and excerpts from the Psalms
played a vital role. This chapter also gives a brief overview of the contents of the liturgical
books that are used in the Syrian Church and also their origin in different monastic traditions.

Ancient writers use a variety of different terms for Syriac, the most precise being ‘Edessene’ and ‘the
language of Mesopotamia’. Brock, (1998), “Syriac Culture, 337-425”, 708.
49
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Brock, (1998), “Syriac Culture, 337-425”, 708.
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Howatson, (2011), “Aramaic”, 61.
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As the house churches developed larger church structures began to be constructed by
Christian communities who dedicated them to God with great ceremony and splendour. This
chapter explains the description of the word ‘Church’ which was given by Moses Bar Kepha,
one of the Syrian Church fathers. The dedication ceremony came to be known as a
consecration or dedication ceremony, reminiscent of the dedication of the Temple built by
King Solomon. This ceremony, which Christians adopted from other traditions, grew popular
among the Syrian Christians as well.
The details of the early Christian churches and the dates of consecration of some of them are
also included in this chapter. It is notable that the worship in a particular church commenced
only after it was consecrated. The manuscripts used for this research are described towards
the end of this chapter together with some of the prayers discussed in other chapters.
1.2. Early Syriac Literature and the Liturgy
All the Syriac churches of today trace their origins back to the Christian communities that
developed in Mesopotamia in the second and third centuries, especially to those that in this
period used some variety of Aramaic rather than Greek as their primary language. 52 It is only
towards the middle of the fourth century, however, that Syriac literature begins to emerge
from its initial period of obscurity.53 Rompay stated that: “Syriac literature is nourished
mainly by two cultural streams. One, linked with the Aramaic tradition of the Middle East,
has provided first and foremost the language, in a form already well suited for literary use.
The other, the Greek stream, is a direct result of the Greco-Roman domination in the Middle
East, and the Greek impact on early Christianity”. 54 The city of Edessa (in southeast Turkey)
became the meeting place of many cultures such as the Jewish and Christian cultures, and
Greek Philosophy and paganism.55 Both the Aramaic and the Greek traditions have been deep
rooted in the life and religious activities of the Syrian Christians. For centuries they have
managed to complement one another, either in harmony or in tension.56
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Murre-van den Berg, (2010) “Syriac Christianity”, 251.

53

Brock, (1998), “Syriac Culture, 337-425”, 709.

54

Rompay, (2000), “Past and Present Perceptions of Syriac Literary Tradition”, 74.

55

Drijvers, (1965), The Book of the Laws of Countries, 2.

56
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A large proportion of the Aramaic-speaking Christians adopted the local Aramaic dialect of
Edessa,57 known today as Syriac, as their literary language before the end of the second
century AD. According to Brock, “It is likely that Syriac had already been adopted as a
literary language by local Jews as well as by pagans before it was taken up by Aramaicspeaking Christians.”58 Brock points out that, “Early Syriac writers use a variety of terms to
refer to the language, but besides the more general terms ‘Aramaya’ (Aramaic) and ‘Suryaya’
(Syriac), a third term stands out, ‘Urhaya’, the dialect of Urhay/Edessa, or Edessene
(Aramaic)”.59 He claims that the existence of this term must indicate that the Syriac language,
which was initially the local Aramaic dialect of Edessa, later assumed popularity and became
the literary and cultural language of the Aramaic speaking Christians of the regions of the
eastern provinces of the Roman Empire and over the border in the Sassanid Empire.60
Syriac boasted writers like the author(s) of the Odes of Solomon61 (AD 125), Bardaisan62 and
the poet Ephrem (AD 306-373).63 Brock pointed out that “Around 200 AD the famous heretic
Bardaisan wrote in Syriac, and later in the third century Mani 64 propagated his remarkable
new religion in the same language, but virtually nothing of all this survives.”65 He claims
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The earliest Syriac literature is The Book of the Laws of Countries under Bardaisan’s name (AD 154 - 222/3)
but was written by his pupil, Philippus. There is only a single manuscript extant of the Book of the Laws of
Countries, British Manuscript Add. 14,658. See Drijvers, (1965), The Book of the Laws of Countries, 1 & 3.
62

63

Ephrem commonly called Ephrem the Syrian, was born in Nisibis, and was a prolific Syriac language
hymnographer (writer of hymns) of the 4th century. He is venerated by Christians throughout the world, and
especially among Syrian Christians, as a Saint. See McVey, (1989), Ephrem the Syrian; Wright, (1894), A Short
History of Syriac Literature.
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though that “Syriac must have already served as liturgical language in the time of Bardaisan,
since he composed hymns in that language”.66
Ephrem created a wealth of theological works in prose and creative poetry.67 His poetry may
be divided into homilies (Syriac - memre, i.e. discourses) and hymns (Syriac - madrashe, i.e.
instructions). The homilies are written in seven-syllable verses, often divided into two parts
of three and four syllables respectively. The hymns offer a greater variety in both style and
rhythm. Brock notes that they are “constructed on isosyllabic principles, and the isosyllabic
pattern can range from the very simple (e.g. five short lines of four syllables each to a stanza)
to the highly complex and diffuse patterns of the longer stanza models.”68 Elsewhere Brock
says, “in Edessa of the 370s, on the other hand, Ephrem’s liturgical poetry makes it clear that
Syriac was the language of the liturgy, and indeed it is likely that the oldest of all extant
anaphoras, that attributed to Addai and Mari, has its roots in Edessa”. 69 Ephrem’s poetry in
Syriac further reaffirms the fact that Syriac was the liturgical language in his time. Here it is
also worth mentioning the strong possibility of the oldest anaphoras attributed to Addai and
Mari having originated from Edessa, in Syriac. Gelston stated, “Several factors are suggestive
of a date around the beginning of the third century. If this is correct, the Anaphora of Addai
and Mari is almost certainly the oldest extant anaphora within the Syrian tradition, and very
probably the traditional Anaphora of Edessa”.70 Even if a specific date of the origin of
Anaphora of Addai and Mari is a debatable matter, it is an important text in liturgical history
and originated from Edessa. Gelston points out that, “The East Syrian Church’s name for the
Eucharistic Prayer of Addai and Mari is ‘The Sanctification/Consecration of the Apostles’”. 71
He argues that the apostle Addai and his disciple Mari are the traditional founders of the
Church at Edessa.72
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Another writing, The Doctrine of Addai,73 contains the fascinating legend of King Abgar, the
King of Edessa. Eusebius shows that some form of the Teaching of Addai already existed in
the early fourth century, and he had in his possession a text translated from a Syriac copy
reportedly found in the archives of Edessa.74 All the evidence points to the fact that Syriac
was the language of Edessa during the time of King Abgar.
The Acts of Thomas was composed in Syriac and dated to the early third century. It has often
been associated with Edessa75 and considered to be a major source for the knowledge of early
Syriac theology. Its various descriptions of baptisms with accompanying prayers are very
important for understanding the early Syriac baptismal tradition.76
Jews, Christians and pagans, all shaped Syriac literature in Mesopotamia, especially in and
around Edessa.77 The characteristics of the Syriac literature are biblical, ritualistic, polemical,
theological, historical and traditional.78 The Syriac literature of the first three centuries
consists mostly of anonymous texts whose date and origin cannot be clearly established. 79
However, almost all Syriac literature is of Christian and ecclesiastical origin. 80 It is the
intellectual work of clerical authors and learned men who were engaged in translating,
punctuating and commenting on the Bible, developing Syriac grammar, natural science,
astrology, civil and religious history and church music and so on. 81 In fact they covered the
commonly known fields of human learning without exception. The golden age of Syriac
literature, which extended from the fourth to the eighth centuries, produced a number of
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important figures82 and Ephrem stands as the pillar of the Syriac Christian literature and
culture.83
1.2.1. The Peshitta Bible
An important element of the common heritage of Syriac literature relevant to the liturgy is the
Peshitta Bible. The Peshitta version contains all the canonical books of the Old Testament
(except Chronicles), and was translated straight from Hebrew into Syriac. 84 The Old
Testament Peshitta dates from the second and early third centuries, whereas most of the New
Testament translation is supposed to have originated in the fourth and early fifth centuries.85
The word Peshitto, coming from the Syriac root  ܦܫܜmeans ‘simple’ or ‘common’ and
represents the Bible used daily by the Syriac-speaking people.86 The name Peshitta however,
was not used until the 9th century when the Syrian Church father Moses Bar Kepha used the
term in his commentary.87
There is specific evidence for the existence of fixed readings from the Peshitta for particular
occasions from the sixth century onwards in the surviving Syriac biblical manuscripts.88
Initially readings probably only covered the main liturgical feasts and particular occasions,
such as baptism, or the consecration of a church. The cycles of readings already included
Sundays and further feasts, as well as all the days of the weeks before and after the
Resurrection and the middle week of Lent by the sixth century.89
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Other example of the use of the Peshitta is by Dionysius Bar Salibi (d.1171) in his
commentaries. According to Rompay, for a number of books (Psalms, Proverbs, Song of
Songs, Jeremiah and Daniel), Bar Salibi based the factual commentary on the Peshitta, and
the spiritual one on the Septuagint.90 In his commentary, where Bar Salibi makes heavy use
of material from Greek sources, the Peshitta still plays a dominant role and held a special
place in the mind and liturgical life of Bar Salibi.91
In addition to Peshitta the Diatessaron92 is generally accepted as the earliest form of the
Gospels in Syriac. It is also called the Harmony of the Four Gospels, and is associated with
the name of Tatian (AD 120-180). It remained in use into the first half of the fifth century93
when it is use was abolished by Rabula (d. 435), Metropolitan of Edessa, to protect the
integrity of the Bible.94 The Syriac Diatessaron exercised a considerable influence on early
Syriac literature and a commentary on it is attributed to Ephrem.95
1.3. Syrian Orthodox Liturgy
The West Syrian liturgy is the traditional liturgy of the Syrian Orthodox, as well as of the
Syrian and Malankara Catholics, of which the East Syrian, Byzantine, Armenian and the
Maronite96 liturgies are the other members.97 The West Syrian tradition had its origin and
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development in and around the city of Antioch, whereas the centre98 of the East Syrian
tradition was Edessa.99
Syriac was divided into two dialects i.e., West Syriac and East Syriac, which are mainly
distinguished by their tradition of pronunciation (and also the different scripts). For example
‘o’ in West Syriac is pronounced ‘ā’ in East Syriac. (e.g., the name of God which in West
Syriac is Allōho, is pronounced Allāhā in East Syriac; in West Syriac malko, (“king”), while
in East Syriac malka). A further variation is found in connection with the type of script used;
the east Syrians (also known as the Chaldeans) use the form known as “Estrangelo”
(probably from Greek strongulos, “rounded”), whereas the Western Syrians employ the Serto
script (literally “a scratch, character”).100
The liturgical language of the Syrian Orthodox Church of Antioch, the Maronites and others
is West Syriac, whereas for the Church of East (often misleadingly called ‘Nestorian’) East
Syriac is the liturgical language. The history of the Syriac liturgy before the end of the fourth
century is not very clear because of the lack of references in contemporary literature. The
writings of Aphrahat101 and Ephrem are not of much use in reconstructing the early history.
The Syriac Churches have preserved more Jewish liturgical elements than Greek or Latin
speaking Christian communities. The West Syrian church lectionary system, 102 which
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appears in several manuscripts,103 and the Apostolic Constitutions104 attested to the custom of
reading the Bible in the Eucharistic service, with a reading taken from the Pentateuch and
another from the Books of the Prophets. Rouwhorst points out two explanations for the
existence of the Jewish liturgical traditions in early Syriac Christianity. He says: (a) The
Syriac Christians - or at least a great number among them - wanted to remain faithful to the
oldest ritual traditions they had received from the first missionaries. Eventually their
conservative attitude may have been occasioned or reinforced by a certain - though of course
not a total - isolation from the rest of the Christian world, which, in turn, might have
accounted for, among other things, their use of the Syriac language; (b) these Christians were
more acquainted and familiar with Jewish liturgical traditions than those living in other areas
and moreover, unlike the latter, they attached a particular importance to the maintenance of a
number of these traditions.105 He argues that “early Syriac Christianity retained traces of
‘Jewish’ architecture and liturgical traditions, including the presence of a bema106, regular
readings from both the Torah and the Prophets during the Eucharist, the language of the
Eucharistic prayer, and Quartodeciman traditions (of celebrating Easter on the date of the
Jewish Passover) until the fourth century Council of Nicaea”.107 The reason for adopting
Jewish liturgical traditions in Syriac churches was probably because a large number of the
first Christian communities in the Syriac area involved a large proportion of converts from
Judaism. Some of these communities will have continued keeping observances that may be
described as Jewish Christian.
The theological discussions of the fifth and sixth centuries certainly helped to reinforce the
Greek impact on the Syrian world. From then on, there were mainly two separate traditions:
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(a) one which adopted strict dyophysite theology108 and eventually became the East Syrian
tradition, and (b) one which emanated from the rejection of the Council of Chalcedon and
was subsequently known as the ‘Miaphysites,’109 Syrian Orthodox or West Syrian
tradition.110
According to Brock, “the Syrian Orthodox Church only gradually became separated from the
mainstream church in the course of the late fifth and the sixth century, and it was not until the
first half of the sixth century that a separate hierarchy developed as a result of the deposition,
by the emperor Justin, of the anti-Chalcedonian patriarch of Antioch, Severus”.111
Based on the Christological history of the Church, Syrian Orthodox liturgy places great
emphasis on the divine nature in Christ. The custom of addressing Christ as ‘our God’ and
not only addressing the Father through Jesus Christ, which is part of the Trinitarian doctrine,
is mostly derived from the Greek tradition and even uses Greek terms.112 Mary, as mother of
God, is given utmost importance as the one “who brought forth God” (Isa. 66: 7; Rev.12: 5).
This veneration and great devotion to the Virgin Mary is based on the fact that the person
whom Mary brought forth to this world was truly God.113 Deep Biblical and theological
devotion to the Virgin Mary grew up in the Church due to the belief in the incarnation and
that resulted in faith - filled poetic expressions like “in your arms you embraced the flames
and gave milk to the devouring fire; blessed is He, the infinite who was born of you".114
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The Syriac liturgy is also deeply rooted in its devotion to the Prophets, Apostles, Saints and
Martyrs. In Hebrews 13:7, the author exhorts the people to remember those who evangelised
them and hence the devotions in memory of them. They are considered as the members of the
Mystical Body of Christ to which the faithful are also considered members.
For example the Saints and Fathers of the Old Testament, like Abraham, Isaac and Jacob;
Moses, David and the Prophets, Job, Daniel and the three Holy young men in the furnace of
Babylon are placed along with the Apostles who lived with Christ and who are considered as
living witnesses to the Mystery of Christ. It is quite striking to see the reference in the book
of the Holy Eucharist to ‘our father Adam and our mother Eve’,115 which carries back the
mystery of salvation to the first man and first woman. In Christ’s descent to Sheol, (Eph. 4:711) the place of the dead,116 He proclaims the message of salvation to the dead, including
Adam and Eve, at the time of His resurrection.117 This concept of the dead awaiting
resurrection in Sheol at the glorious second coming of Christ leads us back to the early
Jewish Christian theology, from which the Syriac liturgy adopted many things. It also largely
helps to explain how the devotion to the departed was deep rooted and flourished in the early
church.118
Also we find that in the Syriac liturgy, the central theme is 'repentance' for sins committed.
Throughout the Syriac liturgy we can witness the sense of remorse for the sins. In the evening
prayer on Monday we read “the Lord will come and heal the broken-hearted; our heart was
broken by sin and Christ healed it by the waters of baptism, hallelujah, blessed is he who
heals it”.119
The Syriac liturgy in its poetic form has been said to reveal the expressions of the Christian
Spirit.120 It is the spontaneous overflow of powerful emotions revealing the mysteries of
Christian faith such as the trinity and incarnation, the cross and the redemption, the
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resurrection and the second coming, the Church as the bride of Christ, Mary the Mother of
God and the saints of the Old and New Testaments, and the dead in Sheol waiting to return to
paradise.121 Inspired poets, who were mostly monks, vividly depict these themes in poetic
form.122 It is believed that their profound theological insight and astonishing poetry were the
result of their deep meditation on the mysteries of faith. Their liturgies have long antiphons
known as qolos,123 boo’uoas,124 and short antiphons known as eqbos125 and enyonos.126 The
immense and rich poetic beauty of Syriac liturgy can be found in these long and short songs.
The Syrian Orthodox Church has set the number of times for prayer to seven each day,
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hours, today a merging of hours has reduced this to three times of prayer in a day, even in
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prayer are said together, and the midnight, the morning and the three and six o'clock prayers
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night.
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1.3.1. Psalms in the Liturgy
The Psalms became an important part of Christian liturgy. “For the early church, the book of
Psalms was daily bread”128 and the church was born in psalmic song, and the joyful character
of psalm singing was noted in the Pauline communities of Ephesus and Colossians.129
Music was deeply associated with pagan worship, and music also remained expressive of
Jewish and early Christian worship.130 Clement of Alexandria (AD 150-215), exhorted
Christians not to use pagan musical instruments, but instead, quoting from Psalm 150, to
“praise him in the psaltery”.131 The third-century Didascalia Apostolorum briefly instructed
Christians that “And if you wish for songs, you have the Psalms of David”. 132 The postNicene Church father Athanasius (AD 296-373), describes the Psalter as a unique and
marvellous garden of devotion, in his famous Letter to Marcellinus.133 It is a remarkable
document in providing a summary of the diverse forms and pastoral applications of the
Psalms134.
Egeria (AD 381-384) in her description of the daily service in Jerusalem describes the
scripture reading and the singing of psalms and hymns during the celebration of the liturgy as
wonderful.135 With regards to the daily service Egeria writes, “What I found most impressive
about all this was that the psalms and antiphons they use are always appropriate, whether at
night, in the early morning, at the day prayers at midday or three o’clock” (25.5). 136 Egeria
also gives a description of the liturgical ceremonies carried out each day, and more
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specifically those of Good Friday and the Easter Vigil.137 Here Egeria underlines the
relevance of psalms in the liturgical components of the ceremony of the fourth century
Christian community of Jerusalem.
The Psalms were widely used by Christians as prophetic texts and seem to have also been
used for family and private prayer throughout the second century.138 John Cassian, the ascetic
visiting the monastic communities in the desert of Scetis (Egypt), from around 380 to 399,
describes the psalmody there. He says that during prayer time, after each psalm, monks rose
and prayed in silence with arms outstretched sideways, palms up or in the orans position.139
By the end of the fourth century, Christian writers began to introduce the Psalms into the
liturgy as metrical hymns with special melodies,140 although they continued to write simple
supplications as well as metrical ones. By the end of the seventh century the great majority of
the rituals of the Syrian church were in their final form, with only a few additions introduced
in the following generations.141
Jacob of Edessa (AD 633-708) is one of the most significant figures of Syriac Christianity,
especially in the Syrian Orthodox Church. He is famous for his compilation of the liturgy of
the Church which is formed the basis of the present order of the liturgy.142 His work covered
canon law, biblical scholarship, liturgy, translations of ecclesiastical and philosophical work
from Greek to Syraic, the study of grammar, and the relationship of scientific knowledge to
the Bible.143 Jacob revised the current Order of Epiphany.144 He also wrote four pages on the
consecration of the Myron on Holy Thursday and on the difference between the Myron and
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the unction.145 Canons on the order of Baptism and consecration of water are also the work of
Jacob.146
1.4. Liturgical Development in the Syrian Orthodox Church
No liturgical uniformity was imposed in the Syrian Orthodox Church. In fact almost every
monastery and diocese followed its own liturgical books reflecting diverse liturgical
practices. The liturgical collections are of very varied dates and go back to at least the sixth
century. This diversity was regarded as a sign of spiritual vigour and a wealth of devotions.147
Patriarch Ignatius Aphram I Barsoum (d.1957) lists the present liturgical tradition of the
Syrian Orthodox Church for each main liturgical event and where it originated (See the chart
below).
Order of

Origin of the Tradition

Nativity

Church of the Forty Martyrs in Mardin

Blessing of Palms

Rabban

Saliba

Khiron

(+1340)

and

Patriarch Michael the Great (+1199)
Good Friday

Church of the Forty Martyrs in Mardin

Presentation of our Lord in the Temple

Tradition of Mardin

Forgiveness for Lent and a second Order

Tradition of Mardin

Resurrection

St. Barsaumo and St. Hananya

A second Order of Good Friday and the St. Gabriel’s monastery in the Tur Abdin
Resurrection
Order of Lights

Tradition from Edessa

With regard to the liturgical differences in various places, the Church father Dionysius Bar
Salibi (d. 1171) claims that “the fact that people of every country pray differently, and have
something which singles them out from the rest, goes to their credit, first because it indicates
the wealth of their devotions and spiritual vigour, and secondly because it is a sign of the
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incomprehensibility of God, who wishes to be glorified in different ways in different
countries and towns”.148 The socio-political conditions of the Syrians made it rather difficult
to bring the dioceses and the monasteries under a centralised authority, as in the Latin or
Byzantine traditions. Instead the monasteries enjoyed considerable freedom in liturgical
matters and the people lived in close relationship with ascetics who always maintained a
simple faith and traditions of folk wisdom.149 There is no doubt that the monastic liturgical
system has played a vital role in influencing the liturgical and spiritual traditions of the
Syrian Orthodox Church.
The Syriac liturgical traditions are extremely rich in poetry. The main repositories are “the
large festal hymnaries, usually referred to today as the Fenqitho (‘small (!)’ volume, from
Greek pinakidion) in the Syrian Orthodox/Catholic and Maronite traditions, and as the Hudra
(‘Cycle’) in the Church of the East/Chaldean traditions.”150
The main liturgical texts of the Syrian Orthodox Church of Antioch are as follows:
1.4.1. Shehimo
The Syriac word Shehimo ) (ܫܚܝܡܐliterally means “simple” or “ordinary”. The regular service
book (or breviary for the weekly cycle – in Syriac shehimo151) is comprised of prayers and
songs. The Shehimo is the liturgical prayer of the hours for days other than feast days for the
entire year. This service book was most likely compiled at the end of the seventh century by
Jacob of Edessa152, and includes seven times of prayer, i.e. evening prayer, night prayers,
compline, morning prayers and the prayers at the third hour, sixth hour and ninth hour.153 Bar
Salibi comments that this compilation was prepared for chanting by simple worshippers and
ascetics. This is why its compilers chose simple verses which could immediately be
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assimilated by the mind and would move the heart.154 Today, the monks in the monasteries
chant these prayers only in the mornings and evenings.
1.4.2. Fenqitho
The West Syriac churches have been using Fenqitho )(ܦܢܩܬܝܐ155 for the yearly cycle from the
very early Middle Ages. The Fenqitho is a book gathering different hymns for Sundays and
feasts of the year and for selected saint’s days and it is here that the full depth of the theology
of the Syrian Church is displayed.156 The Fenqitho gives a detailed understanding of the true
meaning of the celebration of the Church’s prayer. It has magnificent offices for all the great
festivals of the Christian year,157 beginning with the festival of the consecration of the
church, in which the theology of the Church as the bride of Christ is unfolded.
1.4.3. Holy Eucharist Book Including Anaphoras
The Anaphora is the central part of the Eucharistic liturgy. The Greek word anaphora means
offering158 and also it signifies the celebration of the Eucharist159. The Eucharistic liturgy of
the Syrian Orthodox Church is perhaps the richest in all Christendom with more than eighty
anaphoras in existence.160 The West Syrian Church had adopted the Jerusalem Anaphora of
Saint James, its main anaphora, probably in the first half of the fifth century. 161 Most of the
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anaphoras and other liturgical writings were composed between the fifth and fourteenth
centuries.162
The Anaphora of St. James may be used on any occasion (unlike other anaphoras) but it is
obligatory on the occasions of all the festivals of the Church, at the ordination of deacons,
priests, the consecration of a new church, the consecration of a bishop and enthronement of a
patriarch. The Church rule stipulates that it must be used at the celebration of the Holy
Eucharist for the first time by a newly ordained priest and at the celebration of the Holy
Eucharist for the first time at any church163 because it is the first and foremost anaphora of
the Syrian Orthodox Church. A revision of the Syriac rendering of the Anaphora of St. James
is attributed to Jacob of Edessa.
The Syrian Church refers to the Eucharistic liturgy as the roze qadishe (the Holy Mysteries),
signifying the mystery of the bread and wine becoming the Body and Blood of Christ in a
manner that is not comprehensible to the external human senses.
The Eucharist itself consists of two basic parts, the order of offering and the anaphora proper.
The order of offering is composed of the liturgy of preparation and the liturgy of the Word
and concludes with the Creed. The Anaphora164 opens with the prayer of the kiss of peace
and ends with post-communion prayers.
1.4.4. Husoyo
The husoyo ) (ܚܘܣܝܐis a book of prayers, i.e. prose prayers recited at specific times. Husoye
are used for Sundays, feasts, Lent, Passion Week and other occasions. A husoyo prayer has
two parts: the promion ) (ܦܪܘܡܝܘܢor introductory prayer, usually brief, and the sedro, )(ܣܕܪܐ,
which contains the text of the prayer and is usually longer than the promion.165 The sedro is
recited jointly with a concluding prayer, a usage for which the Orthodox Church alone is
distinguished.166 There are many manuscripts167 of husoyo kept in different libraries.
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1.4.5. The Service Books for the Sacraments
The Syrian Orthodox Church has a service book containing prayers for the Order of the
Sacraments. The seven Sacraments are Baptism,168 Myron, Confession,169 Eucharist,
Marriage,170 Ordination (Priesthood)171 and the Anointing of the Sick.172 Of these seven, five
are compulsory for all Christians and two are optional, marriage and priesthood. The
sacrament of marriage is for those who desire it and priesthood is for those who are called
(Heb. 5:4).
The Syrian Orthodox Church developed several baptismal ordos, suggesting regional
differences. These are attributed to Severios of Antioch, Timothy of Alexandria and
Philoxenus of Mabbug.173 However, the baptismal rite now in use is that of Severios of
Antioch. The marriage rite has the usual eastern brief betrothal, with the joining of right
hands.
1.4.6. The Service Book of Feasts (M‛adh‛dhono)
The Syrians have a special service book ) (ܡܥܕܥܕܐܢfor the principal feasts called
M‛adh‛dhono.174 This book covers the special services to be conducted on the various Holy
days of the Lord, from the Nativity175 through to the Feast of the Holy Cross,176 including
special Lenten forgiveness rites as well as services for the various feasts of the Virgin Mary
and the other saints of the Church.
It contains the Orders for the Nativity of the Lord, the Order for the consecration of water at
Epiphany, the Order for the Monday of Lent called the Monday of Forgiveness, the Order for
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the mid-Lent Festival of the Cross, the Order for the consecration of branches on Palm
Sunday, the Order for the washing of feet on the Thursday of Passion Week, the burial
service of the Cross on Good Friday, the Order for peace on Easter morning, the Order for
Pentecost and the Order for the Feast of the Holy Cross.177
The difference between the Fenqitho and M‛adh‛dhono is that the Fenqitho contains the
proper hymns for the daily offices throughout the liturgical year, which are chanted as a
preparatory ritual for the Eucharist, whereas the M‛adh‛dhono contains the liturgical services
of Church festivals.
1.4.7. Funeral Books
Funeral rites are provided for males, females, children and clerics. The rite is known as the
tesko d’ oufoyo (Order of Enshrouding). The overall structure of each is similar, and consists
of four services for lay people and eight services for clergy. The Divine Liturgy is required
on the third, ninth, thirtieth and fortieth days and the first anniversary of a death.
1.4.8. The Books of Ordination and Consecration
These service books contain the prayers for various offices of ordination for both low and
high offices within the Church.178 The present ordination rites are attributed to the Patriarch,
Michael the Great.179 The rites are given for singer, reader, sub-deacon, deacon, priest, and
bishop as well as for the institution of an archdeacon, Cor-episcopos180, monk, nun,
Catholicos and Patriarch. In the churches of the Syriac tradition, women are not admitted to
the priesthood or higher ranks.
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The rites for the consecration of churches, new altars and altar tablito, the consecration of
baptismal oil181 and unction oil,182 the consecration of Myron,183 the order of installation of a
new bishop184 and so on are also included in this book.
1.4.9. Other Prayers
The Syrian Orthodox Church Fathers also wrote different prayers for the blessing of meals,
fruit, fields, crops, homes, children, and the sick as well as prayers for reconciliation, for the
driving away of harm, plagues, calamities, etc.185
1.5. The Consecration of a new Church
For many centuries, it has been customary to hold a service of consecreation for the
inauguration of a new church. The building becomes a holy place, not as a result of some
special ceremony, but from the moment that it is first used as a church, that is, once people
have assembled in it to pray. Prior to that time, the structure is not truly a sacred space.
Church buildings may be constructed according to a variety of architectural styles. There is
no requirement in Syrian Orthodox tradition that the church or its grounds assume a
particular pattern, but Syrian Orthodox Christians traditionally face the east when celebrating
the liturgy. It has become customary to place the altar against the eastern wall of the
sanctuary, so that worshippers face eastwards when they recite prayers. We will see more
details in chapter four.
In the Syrian Orthodox tradition, the diocesan bishop usually performs the consecration of a
new church, but if he is unable to perform the consecration he may ask another bishop to act
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on his behalf.186 All churches are consecrated to God but are also given names with reference
to a particular patron saint, e.g. St. Mary, St. Peter, St. Paul, etc.
1.5.1. The Reason for the Word ‘Church’
The Greek word ecclesia refers to ‘an assembly’ but is generally translated as ‘a small groups
of believers’. The word holds no essential connection with a building i.e., a temple, cathedral,
church etc. but only an assembly of people. In fact more precisely, it represents members of a
specific spiritual assembly. The term ecclesia is also used symbolically for the church,
portrayed as a community wedded to Christ and the object of his love and devotion (Eph. 5:
23f). According to Paul (1 Cor. 11: 17), the word ecclesia signifies the community of
believers gathered together in a specific place or house for worship. The apostles always
called their Christian gathering a church, to distinguish it from a gathering of the Jews.187
Following the New Testament understanding of ecclesia, the Syrians and the Byzantines saw
the Church primarily as a liturgical gathering.188
The Syrian Orthodox ecclesiology is essentially the same as the Syro-Antiochene
ecclesiology, as developed by the Byzantines.189 The relationship between the church and the
assembly was perhaps in the mind of Moses Bar Kepha190 (d. 903), when he referred to the
term ‘idto; he explains the word for the church as follows:
The reason for the name, Church: As in Syriac the name ‘idto, is derived from the
word ‘ido. According to old manuscripts, we observe that the name ‘idto is in the
feminine gender, while ‘ido is masculine. i.e. mor (sir) and as mortho (lady), again,
i.e. malko (king) and malktho (queen). The name ‘ido denotes “a gathering full of
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joy.” Thus ‘idto denotes the gathering of believers worthy of good deeds, an image of
the gathering of the heavenly Church.191
Moses Bar Kepha goes on to provide an explanation of the derivation of the word ‘Church’
and he includes a few points of what interpreters think of the word ‘ ܥܕܬܐidto. He says that
̈ knuyishwothe,
some of them believe it has Jewish roots. Since in Hebrew it is called ܟܢܘܝܫܘܬܗ
(literally means “gathering”,) while in Syriac it is ܟܢܘܫܬܐ, knushto, (church) and in Greek
ܰ ܰ ܐekklēsia, which in Syriac means  ܩܪܬܝܐqroyto (calling, invitation), as in the one that was
ܩܠܣܝܳܐ
called from peoples and nations.192 Yet he also explains that ‘Idto derives from ‘ ܥܐܕܐido and
from  ܨܘܒܐsawbo (assembly). Furthermore, he claims that knushto derives from  ܟܢܘܫܝܐknushyo
(gathering) and from sawbo. However, he emphasises that neither ‘idto and nor knushto
denote houses made of planks of wood or stones, rather it refers to the grouping of people
gathered in them.193
All churches are dedicated primarily to God alone. Sometimes for convenience we speak of
dedicating a church to a saint, but in reality the church is dedicated to God in memory of a
martyr, apostle or saint. St. Augustine of Hippo said, “To the saints we appoint no churches,
because they are not with us as gods, but as memorials as unto dead men, whose spirits with
God are still living.”194 The naming of the churches after saints, apostles and martyrs is either
because in their ministry they pleased God by displaying some rare effects of His power,195
or as a result of their martyrdom which they embraced due to their testimony to Jesus Christ.
The places where they died became venerable and so virtuous and godly people referred to
their names for the purpose of intercession and recommended them as role models.
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The consecration of a church building is a complex service filled with much profound
symbolism. Many Biblical elements taken from the Old Testament such as the consecration
of the Tabernacle (Exod. 11:1-11), of Solomon’s temple (I Kings 8; 2 Chron. 7, Jn. 10:22), of
the Temple under Zerubbabel (Ezra 6: 16-17), and of the building of the Temple and
rebuilding of the altar when Judas Maccabeus had driven out the Seleucids (1 Macc. 4; 2
Macc. 10) are employed in the consecration service.
1.6. Annual Feast of Dedication in the Syrian Orthodox Church
A dedication festival is the annual commemoration196 of the day of a church’s original
consecration (though not held on the actual date of consecration) and is therefore to be
distinguished from the patronal festival which is in honour of the patron saint.197 The
calendar of the Church starts with Qudosh ‘idto Sunday which means ‘dedication of the
church Sunday.’ According to the liturgical calendar, October 30th or 31st or the first Sunday
of November marks the beginning of the Syrian Orthodox Church liturgical year198 and the
feast of Qudosh ‘idto. Regarding the annual cycle in the Syrian Orthodox and the Chaldaean
traditions Cassingena-Trévedy says:
But the difference between the two cycles lies especially in their starting-point: while
the East Syrians have the year begin in December with the series of Advent Sundays,
the West Syrians make it begin in November with the Sundays of Dedication (which
the former place at the end of the cycle). The (Feast of) Dedication ... appears to be
the one great variation in the oriental cycles ...”199

In 2 Maccabees 10:5-6 says that, “They rededicated the Temple on the twenty-fifth day of the month of
Kislev, the same day of the same month on which the Temple had been desecrated by the Gentiles. And they
kept eight day celebration with joy, like the feast of tabernacles, in every year…...”. Kislev is the ninth month of
the ecclesiastical year on the Hebrew calendar.
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This feast is to be celebrated, strictly speaking, only in consecrated churches. The first
recorded observance of such a feast is that of the dedication of the Church of the Anastasis in
Jerusalem, described by Egeria200 who wrote:
The date when the church on Golgotha (called the Martyrium, or Holy Sepulchre) was
consecrated to God is called Encaenia,201 and on the same day the Holy Church of the
Anastasis was also consecrated, the place where the Lord rose again after His passion.
The Encaenia of these holy churches is a feast of special magnificence, since it is on
the very date when the Cross of the Lord was discovered. So they arranged that this
day should be observed with all possible joy by making the original dedication of
these holy churches coincide with the very day when the Cross had been found. You
will find in the Bible that the day of Encaenia was where the House of God was
consecrated, and Solomon stood in prayer before God’s altar, as we read in the Book
of Chronicles (2 Chron.6: 12).202
The Christian feast of the dedication of a church building may be a copy of the Jewish
festival of Ḥannūkah. This Feast of Dedication, once also called the ‘Feast of the
Maccabees’,203 was a Jewish festival observed for eight days from the 25th of Kislev (usually
in December, but occasionally late November, due to the luni-solar calendar).204 CassingenaTrévedy says:
The Syrian Dedication ... with its thematic and contrastive debt which attaches it to
the Jewish (Feast of) Ḥannūkah, gives especially to the cycle an ecclesiological
ballast and twist which has no parallel, it seems, in the other liturgical traditions:
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through the visible building and abstraction drawn from the original significance of
the Feast, there is a real celebration specifically of the mystery of the Church.205
Judas Maccabeus instituted this festival in the year 165 BC in commemoration of the reconsecration of the Temple in Jerusalem, after it had been desecrated in the persecution under
Antiochus Epiphanes (168 BC).206 Moses Bar Kepha describes this as follows:
When Antiochus vanquished the Jews, he killed forty thousands of them, and forty
thousand he exiled. The rest who remained, he forbade them from entering Jerusalem.
They remained out of Jerusalem three years. And they built for themselves towers
outside of Jerusalem. And a dense forest grew up in the Temple and other places.
Afterwards, the Maccabees made war and were victorious and they entered Jerusalem
and renewed the temple. And they made a festival for eight days and this they did
year after year.207
This eight day festival (also called Ḥannūkah or the Feast of Lights) celebrated the
rededication of the Temple in December 164 BC.208 Josephus refers to the festival in Greek
simply as “lights”. “And from that time to this we celebrate this festival, and call it ‘Lights’. I
suppose the reason was, because this liberty beyond our hopes appeared to us; and that thence
was the name given to that festival.”209
The Feast of Dedication is also referred to in John 10:22 which mentions Christ being present
at the Jerusalem Temple during the Feast of Dedication. Bar Kepha indicates:
That is the time when Jesus was there at the renewal of the temple, the day when the
temple construction was completed. When they returned from Nebuchadnezzar’s
exile, it was the same day on which the temple’s reconstruction was completed. It is
this holy day, many people gathered from many regions. This renewal was the day in
which the temple was completed. It was built after their return from Babylon. The
temple that Solomon built was destroyed. Thus this renewal of the city and temple
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happened after the destruction by King Antiochus and his return to Rome and the
Jews return from exile of the Macedonian kings. They again renewed the city and
temple. Henceforth, this day of triumph and reconstruction they called it the festival
of renewal. They affixed it on the twenty-fifth day of Konun Kadim. Because in it the
Maccabees were victorious. In which we also celebrate the birth of Christ.210
However, Bar Kepha appears to be slightly confused, making too clear a distinction between
the rebuilding after the exile and the re-dedication after Antiochus IV.
Jews gave importance to celebrating special occasions such as victories, as well as the times
when God protected them and saved them. A better example of such a celebration is when
Yahweh saved them during the time of Esther. During that time, they renewed and rededicated their relationship with God, and instituted a new festival, that of Purim. Jews
celebrate the Purim feast on the 14th and 15th of the 12th month (Adar) - during late February
or early March in commemoration of the re-dedication. Similarly, Christians re-dedicate their
churches as a day of renewal, submission, and dedication.
As part of the liturgical calendar, the Church celebrates Hudoth ‘idto on the Sunday
succeeding the Sunday of Qudosh ‘idto. The Syriac term Hudoth ‘idto means ‘The Renewal
of the Church’. Bar Kepha informs us about the reason of this celebration in his writing as
follows:
The evangelist John says that: The reason for the celebration of the consecration of
the church is because of the celebration of renewals in Jerusalem. It occurs in winter.
Thus, just as there are no fruits in winter, likewise, they [the Jews] lacked faith. And
just as winter existed, so did the renewals exist. And this is the reason for the
renewals.211
1.7. The Reason for the Celebration of the Consecration of a Church
The Syrian Orthodox liturgical texts present the Church as a liturgical assembly, a
community that prays. The Shehimo often says of the Church: ‘Behold she sings praise’. The
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theme is further developed in the offices of the Consecration of the Church. The Night prayer
of the Church speaks of the praying Church in vivid terms: “The Church is like a gathering of
chirping birds. With the mouth they sing praise, and with the tongue they offer
thanksgiving”.212 The Church offers true worship and invites the whole of humanity to be
united with her to worship God. It is through the liturgical gathering that the Church
manifests herself as the beloved of Christ, and she proclaims his good news to the world.
Bar Kepha stated that through the consecration of the church, the faithful receive a blessing
from God and they will all be spiritually renewed. By celebrating the consecration of the
church (Qudosh ‘idto) every year, the Church is expected to renew and rededicate itself as a
community bearing the beacon of light to the society around, which fumbles in the darkness
of evil. It is the time though prayer and hard work that the community strive to be as good as
Christ in rendering selfless service to fellow-beings and to live a holy life to the glory of God
and in tune with His statutes. Jesus Christ prayed to His Father to sanctify His disciples and
His Church: “Sanctify them in the truth; Your Word is truth. As you did send me into the
world, so I have sent them into the world. And for their sake I consecrate myself, and they
also may be consecrated in truth” (Jn. 17: 17-19). Thus, in Fenqitho, the evening prayer of
the dedication of the church is as follows:
Make to cease in your churches rivalries and disunity, that peace and tranquillity may
abound in them, in every place, Lord, and strengthen them by Your Cross, that in their
assemblies they may praise you with joy.213
The liturgy of consecration informs us that the feast day is to be a reminder, to be a day of
rest, to be an occasion of giving thanks, to be a time to repent, and to be a day of reading the
Scripture.214 On the consecration day, the clergy request the Lord to “protect her [the Church]
communities and guard her children; widen her borders and establish her foundation with the
supports of your firm knowledge”.215
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The liturgy of sanctification reminds and instructs the faithful to purify themselves, and to
reconfirm their relationship with God. The believer dedicates himself to inner renewal,
growing spiritually, as well as renewing relationships with his Christian brethren. That is to
say, the gifts of the Holy Spirit are used to develop our faith to love our fellow humans. 216
The gifts of the Spirit should not be abused for our own glory, but they are seen as building
blocks to construct the Kingdom of God.217
Again Bar Kepha says:
Spiritually, the church is like the soul, which should always be renewed with virtues.
Not just once a year, rather daily. This is why the church Fathers set this holy day of
consecration of church to be performed every year so that our salvation is renewed
always. The church is not in need of many consecrations every year. But rather by this
commemoration we will be spiritually renewed and consecrated by the divine grace
and holiness. When God commanded Moses to go down and make the tabernacle to
serve in the mystery of the church for a period of time. When He reckoned all its
colours, He told him, [make it] in the shape, I show you on Mount Sinai. That is to
say, Moses saw the church with his eyes, built and completed on the mountain, and he
descended and made it like it. He wanted an old custom for those who design
churches, and that they will be able to say something beneficial. They may go to the
centre to provide to the hearers, with wisdom and knowledge, which they possess.218
When the construction of a church was complete there were inauguration activities,
consecration, dedication and great public ceremonies. But it did not end there. The
inauguration of a church could also be re-enacted on an annual basis. According to the Syrian
Orthodox Church, the purpose of qudosh ‘idto is not only for the church building to be
sanctified, but also for the faithful, who are to maintain the sanctification by following the
Word of God, both by caring for individual and collective responsibilities.219
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Traditional theology says that the Church is the body of Christ and not merely an association
or incorporation of people. Christ sanctified her by His sacrifice and continues with the
sanctification process. On the qudosh ‘idto Sunday the faithful work together, by putting
away their differences to glorify His Name through words and deeds with the help of His
Holy Spirit.
1.8. The Development of the Ritual of the Consecration of a Church
Solomon’s dedication of the Temple (1 Kings 8:63) eventually provided the model for the
consecration of churches by Christians, but no special rite was developed at first. Gregorios
Bar Hebraeus explains the passage in 1 Kings 8:63 as “And they dedicated” (i.e., they
consecrated) “the House of the Lord, the King.”220 The Syriac verb he used for consecration
or dedication is  ܚܕܬwhich literally means ‘to renew.’ The sanctifying of the Tabernacle and its
furniture and ornaments (Exod. 40), the dedication of Solomon's Temple (1 Kings 8) and the
Second Temple by Zerubbabel (Ezra 6), its rededication by Judas Maccabaeus and the
dedication of the temple of Herod the Great221 are all examples of such dedication. It seems
likely then that the custom of dedicating or consecrating buildings for Christian worship are
of Jewish origin.222
There is no clear evidence as to how the consecration ceremony took place before the 11th
century. The only outstanding manuscript dates from the time of Michael the Great in the 12th
century. Due to lack of any other written records, it is uncertain what dedication ceremonies
and rites were carried out in the buildings of Christian worship in the early Christian era. In
the second and third centuries the Church was a comparatively private community and its
worship took place in private homes (Col. 4:15), markets and hired halls (Acts 20:8).
From a historical perspective we can see that the conversion of the Roman Emperor
Constantine the Great (reigned AD 306-337) marks a watershed in the patristic period.
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Eusebius recorded that in Constantine’s reign after the persecution of Diocletianic many
churches were built and also dedicated. He says:
After this was seen the sight which had been desired and prayed for by us all; feasts of
dedication in the cities and consecrations of the newly built houses of prayer took
place, bishops assembled, foreigners came together from abroad, mutual love was
exhibited between people and people, the members of Christ’s body were united in
complete harmony.223
From the second half of the fourth century onwards, the Church borrowed much from the
civil magistracy: the basilican building,224 the clothes, the processions, the lights, the
incense.225 Constantine’s declaration of religious tolerance throughout the empire greatly
increased the Christians’ need for larger churches. They could now build churches on a
grander scale to accommodate large numbers of Christians as well as make the churches
uniquely identifiable to the public. These churches now reflected the changed status of
Christianity.
Archaeologists and historians have noted a number of peculiarities in the construction and
particularly the ground-plan of a number of ancient churches in Mesopotamia and North
Syria,226 for example the two churches in North Syria, the Church of Julianos227 (dated AD
345 or later) and the Church of Masechos.228 Both had simple plans. The nave of the Church
of Julianos had ten bays, each of which was separated from the adjoining one by arches
which spanned seven metres and which were supported by piers that projected 75 metres
from the walls. The presbyterium was a semi-circular apse, almost as wide as the nave,
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separated from the nave by an arch, five metres wide, and carried by two deeply projecting
piers.229 The Church of Masechos had an undivided nave of six bays separated by arches
which had a span of over six metres and were carried on projecting wall piers. There was also
a deep-set semi-circular apse between long, narrow side chambers, and a colonnaded porch of
four bays, closed at one end and open at the other, making up the simple plan of the
church.230
In Constantine’s time, churches observed the memory of martyrs and celebrated seasonal
festivals.231 Churches were erected in many places and dedicated in the presence of bishops
and the Emperor. Eusebius232 describes the dedication of a Christian church at Tyre in AD
314. This is the earliest recorded instance of a dedication of a church. As Eusebius records,
“He (Constantine) rendered honour to the memory of the martyrs, and consecrated his city
church to the martyrs’ God.”233
Another source on consecration is the Clementine Recognitions234 which describes the use
and perhaps renovation of a house to a church. In 10.71, we read that “Theophilus, who was
more exalted than all the men of power in the city, with all eagerness of desire consecrated
the great palace of his house under the name of a church, and a chair was placed in it for the
Apostle Peter by all the people; and the whole multitude assembling daily to hear the word,
believed in the healthful doctrine which was avouched by the efficacy of cures”. 235 Rufinus
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(d. AD 411)236 indicates that up to about AD 400 Western churches had not yet developed
any special material process or sanctifying ritual to convert existing spaces into churches. 237
The Church of the Holy Sepulchre in Jerusalem, which Constantine built over Christ’s tomb,
was consecrated at a full synod of all the bishops of the East (AD 335).238 Eusebius gives an
account of the extensive sermons and dissertations delivered by the bishops during the
dedication and we know that the Church was formally dedicated with an oration by him.239
Egeria tells us that on the occasion of the dedication many bishops were present among the
visitors, a tradition perhaps going back to the assembly of bishops organized by Constantine
at the original dedication of the buildings at Golgotha.240 The church however was not
completed until a few years later.241
Eusebius’ contemporary, St. Athanasius I of Alexandria (AD 296-373), also known as the
“Pillar of the Church,” gives an account of the consecration of a Church in Antioch, called
Dominicum Aureum, in AD 341.242 Athanasius, defends himself in an apology to Constantius
after he had been charged with having used a building for public worship before it was
dedicated and consecrated by the emperor, on the grounds of necessity. 243 St. Athanasius says
he had celebrated the Holy Eucharist prior to its consecration.
According to Socrates’ Ecclesiastical History, a synod of bishops was assembled in AD 360,
for the purpose of dedicating the Church of St. Sophia in Constantinople.244 The church was
dedicated and was called “the Megali Ecclesia” or, in English, “the Great Church”. 245 The
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church did not stand for long and was burned to the ground in AD 404, by a mob protesting
the exile of John Chrysostom, archbishop of Constantinople.246
Another trait seen among the early Christians was their veneration of remains or relics of
martyrs and saints, some examples being the relics of St. Peter along with St. Paul at the
Basilica Romana of Milan, dedicated by St. Ambrose. This dedication has been dated to
before AD 386.247
A major contributor to the church’s growth in Ravenna was the Empress Galla Placidia, who
reigned after the death of the Emperor Honorius in AD 423. She built and consecrated three
churches, one dedicated to the Holy Cross, another a monastic church in honour of Zacharias,
and another dedicated in honour of John the Evangelist, in thanksgiving for her narrow
escape from death when crossing the Aegean.248
The separate rite for the consecration of altars is provided for by Canon 14 of the Council of
Agde in AD 506, and by Canon 26 of the Council of Epaone in AD 517, the latter containing
the first known reference to the practice of anointing the altar with chrism during the
consecration of the church.249 Columbanus, who died in AD 615, has been credited with the
first use of holy water and chrism in the consecration of a church.250
Roman architecture heavily influenced the newer church buildings from about AD 326. 251
The reason for this was that the traditional temple style buildings were reminiscent of pagan
worship with statues of gods and animals in the interior. Christians preferred large churches
because such structures were ideal places for the congregation to assemble in its open central
space as well as for the clergy to preach, pray and celebrate the Holy Eucharist at the front.
The symbolic raised platform for the altar was present at the end of the church, opposite to
the entrance doors of the long hall.

246

Xantheas, (1995), “Istanbul: Hagia Sophia”, 343.

247

Ambr., Ep. Xxii; Cf. Paulinus Vita Ambr., XXXIII.

Agnellus, Liber Pontificalis Ravennatis Ecclesiae, c. 79, The reliability of Agnellus’s account in this instance
is confirmed by an inscription from a wall in the Church of St. John the Evangelist. See Dessau, (ed.), (1892),
Inscriptiones Latinae Selectae, 818.1; Palardy, (2004). The Fathers of the Church: Selected Sermons, 4.
248

249

Strabo, Vita Sancti Galli, Lib.I., cap.6.

250

Strabo, Vita Sancti Galli, Lib.I., cap.6.

251

Boin, (2010), “Church Buildings”, 119.

58

There are unique and obvious differences between modern churches and churches from
earlier times. Modern churches are often made up of a single, freestanding structure. On the
other hand earlier churches, especially those dating from the fourth century, consisted of
extensive church compounds. These compounds contained buildings for various purposes, to
store clothing and grain for the poor, buildings for baptisms, residential buildings for the
clergy and the bishop as well as the church building for worship. Churches in Ravenna are
examples of this type of building. The Chaldean church compound in Erbil, Iraq, recently in
the news, provides a good contemporary example.
1.9. Manuscripts relating to the Consecration of a Church
A brief outline of the Syriac manuscripts related to the Consecration of the Church is
included below. The Vatican Library and the Bibliothèque Nationale de France have
provided some of these photocopies. The text and translation in the second chapter of this
thesis are based upon these copies.
1.9.1. Vatican Manuscripts
The Syriac manuscripts of the Biblioteca Apostolica Vaticana are a collection that extends to
over 850 manuscripts, including the collection of 181 formerly at the Borgian Museum.252
Vatican Syriac 51 was first dated 1572 by Assemani,253 but an earlier dating was
subsequently proposed. On the margin of folios 394 and 396 there is written:

“The

requirements [prayers] were completed by Behenam, the feeble. Whoever reads shall pray for
him in the name of the Lord. This collected book, which contains all the orders of the holy
Church arranged briefly, has been renewed and bound together. The writing is of the late
Monk Abu al-Faragh, who mentioned in it that he wrote it from the copy and order belonging
to the house of Saint Mor Michael the Great254, in the year of the Greeks 1483, for the
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treasury of books of the Patriarchal library, and his brother, least amongst bishops. May the
Lord spare the compiler, writer, and restorer”.255 The manuscript was, according to this,
written in the year AD 1172 by the Monk Abu al-Faragh.
However, the writing of the year number, 1483 (1483 - 311 = AD 1172), is ambiguous.256 It
could be 1883 (1883 - 311 = AD 1572). Against this later dating we may note that Michael
the Great was not alive in AD 1572. Also, on folio 80, the Syrian Jacobite (Orthodox) Bishop
Dionysius wrote in his own hand that he had ordained deacons and priests for the churches of
the island of Cyprus in the years of the Greeks 1765 and 1768, i.e. in the years AD 1455 and
1457. So this manuscript had already been produced before AD 1572. There is thus an error
in the Latin epigraph prefixed to the beginning of the manuscript, which reads as follows:
“The Pontifical or Book of Syrian Jacobite [Orthodox] ordinations, produced in the Syriac
language and script, in the year of Alexandar 1883, i.e., the year AD 1572, and it contains
besides the Ordinations, several Consecrations as well as Blessings according to the Rite of
the Jacobite Church”.257 It does in fact date to 1172, as Kaufhold (who produced additional
arguments) concludes.258 The manuscript contains forty liturgical services and various
prayers. It is damaged and the text is unreadable in many places.
The Vatican Borgia Syriac 57259 was copied from Vatican Syriac 51.260 Bishop Athanasius
Safar of Mardin and Nisibis261 noted in the Garshuni262 epigraph on folio one that this
manuscript is a copy of Manuscript 51 made for the Library of the College of Propaganda
Fidei in Rome in the year AD 1686: “I the humble Athanasius Safar Bishop of Mardin and
Nisibis have written out the whole exact copy of this manuscript, and I have deposited it in
the library of the Propaganda Fidei in Rome, in the year of the Greeks 1998, which
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corresponds to the year of Christ 1686”263. This copy is today Manuscript Borg. Syr. 57. I
referred to Vatican manuscript Borgia Syriac 57 in my research because of the great
difficulty in reading the Vatican manuscript Syriac 51.
1.9.2. Bibliothèque Nationale de France
At the Bibliothèque Nationale de France, the Paris Syriac manuscript 113, folios1-4
(incomplete) includes details of the consecration of a church and folios 6-16, the consecration
of a tablito.264 The catalogue265 says it is 15th century, or a little earlier. There is another fairly
early manuscript in Paris containing the services. Paris Syriac Manuscript 110 contains
among its many folios dealing with matters such as the rite of confession, the consecration of
an altar (ff. 249-74) and the consecration of a church (ff. 274-297).
1.9.3. Syrian Orthodox Patriarchate Manuscript
This is the Syrian Orthodox Pontifical which includes the consecration of the church. It was
compiled and edited by the late Metropolitan Yuhanon Dolabani of Mardin with completion
in 1947.266 The text consists of two sections: (1) the ordination of clergy from cantors to Corepiscopos (2) the consecration of Myron, the oil, the church, tablito, and the hierarchs. The
manuscript is now located at the Syrian Orthodox Archdiocese of the Netherlands, and used
for ordinations and consecration services in the Church.267

263

Assemanus, (1758), Bibliothecæ Apostolicæ Vaticanæ Codicum Manuscriptorum Catalogus, 327; Kaufhold,
(1993), “Ueber Datum und Schreiber der Handschrift Vaticanus Syriacus 51”, 273.
264

A wooden tablet consecrated by the bishop or patriarch on which the paten and chalice are placed on the
altar. The tablito is functionally equivalent to the Byzantine rite antimension and the Ethiopian tabot. The
modern Byzantine antimension is a lined oblong cloth imprinted with the image of Christ laid out for burial. The
antimension should contain relics, and is usually consecrated by being used to wipe the oil with which an altar is
anointed when it is consecrated. The bishop signs the antimension and issues it to a priest as his authority to
celebrate the Divine Liturgy. In current use, the chalice and paten are always placed on an antimension during
the liturgy. Essentially the antimension is a substitute altar, which allows celebration of the liturgy where no
consecrated altar exists. See Izzo, J.M., (1975), The Antimension in the Liturgical and Canonical Tradition of
the Byzantine and Latin Churches: An inter-Ritual Inter-Confessional Study.
265

Zotenberg, (1874), Catalogue des Manuscrits Syriaques et Sabéens de la Bibliothèque Nationale, 69.

266

Aydin, (2011), Comparing the Syriac Order of Monastic Profession with the Order of Baptism both in
External Structure and in Theological Themes, (Unpublished dissertation).
267

Aydin, (2011), Comparing the Syriac Order of Monastic Profession with the Order of Baptism both in
External Structure and in Theological Themes, Princeton, New Jersey. (Unpublished dissertation).

61

1.9.4. Knanaya Manuscripts
This manuscript, here called ‘The Knanaya268 manuscript’ is an ordination book of Mor
Severios.269 It contains Omologió,270 ordinations of samrono (singer), kooroyo (reader),
efidiyakno, (sub deacon), deacons, archdeacons, ordinations of priests, Cor-episcopos, monks
and nuns, consecration of churches, tablitho, etc. Father Geevarghese Mangachalil copied
this manuscript in the early twentieth century. It might have been copied from the book of
Patriarch Ignatius Abdulla,271 who stayed in India for almost two years in 1909-1911. It
contains more than 500 pages and the folio dimension is 8 1/2 X 6 1/2 inches.
1.10. Conclusion
Syriac literature played a vital role in the history of Syriac Christianity in its early period. It is
important to remember that Syriac literature served as an important channel for other
literature, and many great contributions were made to Syriac literature from the fourth
century onwards. The vast majority of the Jewish traditions attested in Syriac literature
reached Syriac writers before the end of the fourth century and these travelled by different
ways which became incorporated into the Peshitta, by way of the Psalms in liturgy, the
Apocrypha and so on.
Syriac literature covers all categories of writing, especially those of hymn writing,
commentaries, letters and inscriptions, astrology, science etc. The Syrians did not write much
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about natural history because their interest was directed to religious studies. The writing of
history constitutes an essential part of Syriac literature during this period. The main Syrian
historians should be considered trustworthy, especially because they mainly restricted
themselves to events that they themselves had witnessed. Early writings, such as the
‘Doctrine of Addai’ and the story of King Abgar, shed light on the beginnings of Christianity
in Edessa, even though many interpolations in their texts were made afterwards.
The tradition of two readings from the Bible during the Eucharistic celebration of the Syriac
liturgy have a similarity to the Jewish pattern and may have been adopted from the
synagogue liturgical system. The Anaphora of St. James the Apostle is a notable one because
it is the first and primary anaphora of the Syrian Orthodox Church. West Syrian liturgy gives
great importance to the daily prayers which are arranged in the form of seven hours of
prayers.
The early Christians in the first three centuries had house churches for worship. However,
because of the fear of persecution, the Christians refrained from exercising their acts of
worship in public. Many times during the persecutions house churches were confiscated, but
then later ordered to be restored. For example the Emperor Gallienus, in the year 260,
revoked an edict of his predecessor Valerian (AD 253-260) by ordering that all places
dedicated to divine worship by the Christians be restored to them.272 Christians happily
received the churches erected for them by the emperor Constantine. Constantine provided
public support for the church buildings, granted various immunities and privileges to the
clergy, strengthened church law and attempted to settle a theological dispute by summoning a
church council at Nicaea in AD 325.
Churches built over special sites or holy places were often marked by a unique architectural
shape. Justinian’s churches of saints Sergius and Bacchus, later to be followed by his
monumental Hagia Sophia also at Constantinople, used the idea of a cross - shaped - floor
plan set under a central dome.
The Consecration of a church is the service of sanctification and solemn dedication of a
building for use as a church. The Consecration ceremony was normally performed with a
great deal of religious solemnity, since before performing religious services in it, the church
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building had to be separated and dedicated to God. From the first three centuries no definite
document referring to the dedication of churches, or of the places used for worship survives.
However, there is no reason to deny that there was some sort of dedication of places used for
worship.
For Syrian Christians, the church building has always been the centre of all religious activity,
especially because the holy Eucharist is celebrated there. In the Syrian Christian church
buildings Christ lives and remains within the great sacrament of the Holy Eucharist.
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Chapter Two
Texts and Translations of the Manuscripts
2.1. Text of Bibloteca Apostolica Vaticana Mss Borg. 57, fol. 27A-36B
1

2

3

ܛܟܣܐ ܕܩܘܕܫ ܥܕܬܐ
][27A

ܬ
ܬܘܒ ܒܗ ܲ
ܠܐܗܝܐ܆ ܼ ܲ
ܲ
ܕܩܘܕܫ ܥܕܬܐ
ܕܥܘܕܪܐܢ
ܘܛܟܣܐ ܼ
ܡܫܪܝܢܢ ݀ܟܒܝܢܢ ܼ
ܒܣܒܪܐ ܼ ܲܫܪܝܪܐ ܼ
ܼ
ܼ

ܙܬܕܩ ܕܒܠܠܝܐ ܢܗܘܘܢ ܫܗܪܝܢ ܒܨܠܘܬܐܲ :
ܒܗ ܒܥܕܬܐ ܕܥܬܝܕܐ ܕܬܬܩܕܫ ..ܘܒܬܪ ܨܠܘܬܐ ܕܨܦܪܐ܆ ܲܠܒܫ
̄
̈
ܕܫܟܝܚ .ܘܩܬܝܡܝܢ ܒܡܕܒܚܐ ܚܕܪ ܦܬܘܪܐ.
ܘܩܫܝܫܐ ܘܡܫܡܫܢ̈ܐ ܠܒܫܝܢ ܛܟܣܐ ܟܡܐ
ܐܦܝܣ ܛܟܣܗ.
ܼ
ܘܡܫܪܐ ܐܦܝܣܩܘܦܐ ܨܠܘܬܐ ܕܫܘܪܝܐ .ܘܐܡܪܝܢ ܲ
ܥܢܝܢܐ ܲܪܚܡ ܥܠܝ ܲܗܘ ܕܩܘܕܫ ܥܕܬܐ .ܘܡܙܡܪܝܢ ܡܙܡܘ̈ܪܐ
ܠܿܟܗܝܢ ̈
̈
ܡܨܐܠ ܲ
ܲ
ܲ
ܨܠܘܬܐ ܗܠܝܢ.
ܕܬܠܬ ܫܥܝܢ .ܘܗܝܕܝܢ ܐܡܪܝܢ ܠܩܢܘܐܢ ܕܩܘܕܫ ܥܕܬܐ .ܐܦܝܣܩܘܦܐ ܼ

4

ܨܠܘܬܐ ܕܫܘܪܝܐ ܐܫܘܐ ܠܢ ܡܪܝܐ ܠܐܗܐ ܕܠܥܕܬܐ ܕܝܠܟ ܩܕܝܫܬܐ ܲܢܚܕܬ ܲ
̈
ܒܬܫܒܚܬܐ ̈ܪܘܚܢܬܝܐ.
ܘܢܣܬܬ
ܼ
ܼ
ܘܒܪܘܫܡܗ ܕܨܠܝܒܟ ܩܕܝܫܐ ܢܚܬܘܡ .ܘܒܒܣܝܡܘܬ ܪܝܚܐ ܕܡܘܪܘܢ ܕܝܠܟ ܠܐܗܝܐ ܢܡܫܘܚܲ .
ܘܒܩܕܝܫܘܬܐ
ܼ
ܼ
ܕܡܘܗܒܬܟ ܠܗ ܲ
̈
ܐܡܝܢܐܬܝ ܠܟ ܘܐܠܒܘܟ ܘܠܪܘܚܐ
ܢܩܕܫ.
ܼܲ
ܘܒܫܘܟܢܐ ܕܪܘܚܐ ܩܕܝܫܐ ܠܗ ܢܿܟܠ .ܘܒܗ ܼ
ܼ
ܕܝܠܟ ܼ ܲ
ܢܫܒܚ ܲܗܫܐ.

5

̇
ܠܫܘ̈ܪܝܗ 273ܕܨܗܝܘܢ
ܨܠܘܬܐ ܕܒܬܪ ܪܚܡ ܥܠܝ ܠܐܗܐ ܢܛܪ ܡܪܝܐ ܒܥܘܫܢܗ ܕܨܠܝܒܟ ̇ܙܟܝܐ.
ܕܚܝܠܘܬܐ ̈
ܙܒܝܢܬ ܒܕܡܐ ܕܝܠܟ ܲ ܼܝܩܝܪܐ .ܘܚܕܪ ̇
ܠܗ ܢܛܘܪܘܬܐ ܘܝܨܝܦܘܬܐ ̈
ܥܠܝܐ
ܡܬܝܕܥܢܬܝܐ ܥܕܬܐ ܩܕܝܫܬܐ ܼ
ܘܫܡܝܢܐ .ܐܝܟܢܐ ܕܟܕ ̇ܚܕܝܐ ܘܪܘܙܐ ܒܟܢܫܐ ܕܒܢ̈ ̇
ܝܗ :274ܬܙܡܪܝ ܠܟ ̄
̈
ܫܘ ܘܬܘܕܬܝܐ ܘܐܠܒܘܟ ܘܠܪܘܚܟ
̄
ܩܕ

6

ܨܠܘܬܐ 275ܕܒܝܢܬ ܡ̈ܪܡܬܝܐ ̈ܕܡ ̄
̈
̈
̈
̈
ܒܫܘܟܢܐ ܘ ܲ ܼܥܬܝܪ
ܕܩܢܘܐܢ ][27Bܝܡܐ ܫܦܝܥ
ܬܫܒܚܬܐ
ܙܡ ܘܒܝܢܬ
̈
̈
̇
̈
ܠܿܟܗ ܡܘܠܝܐ ܕܥܕܬܐ ܕܝܠܟ ܩܕܝܫܬܐ.
ܘܗܕܪ
ܒܡܘܗܒܬܐ 276ܛܒܬܐ ܐܠ ܡܬܡܠܠܢܬܝܐ ܡܪܝܐ .ܨܒܬ ܲ ܼ
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S. Sey.

273

S. Sey.

274

S. Sey.

275

S. Sey.

276

̈
̈
ܕܚܛܬܝܐ .ܢܣܩ ܠܟ ܥܬܝܪܐܬܝ
ܒܡܘܗܒܬܐ ܥܬܝ̈ܪܬܐ ܕܡܢܟ .ܐܝܟܢܐ ܕܕܐܠ ܛܘܠܫܐ
ܒܫܘܘܟܢܐ ܕܪܘܚܐ ܩܕܝܫܐ.
ܼ
̈
ܬܫܒܚܬܐ ܕܐܠ ܫܠܝܐ܆ ܲܗܫܐ..
7

8

9

10

ܣܡܘܟ ܼܲ
ܘܫܠܝܚܬܝܐ.
ܝܠܬܢܬܝܐ ܘܒܕܪܥܟ ܥܫܝܢܐ ܘܡܨܸܐ ܠܟ܆ ܠܥܕܬܟ ܩܕܝܫܬܐ ܲ ܼܩܐܬܘܠܝܩܝ
݂
ܒܝ ܼ
ܡܝܢܟ ܲ ܼܚ ܼ
̇ܗܝ ܕܩܢܬܝ ܵ
ܲ
ܠܩܘܒܠܗ ܐܠܝܠܝܢ ̇ܕܢܛܪܝܢ ̈ܕܚܠܬܐ ܣ̈ܪܝܩܬܐ
ܒܕܡܟ ܲܝܼܩܝܪܐ ܡܪܝܐ ܠܐܗܐ .ܘܠܛܩ ܘܐܘܒܕ ܡܢ
ܵ
ܐܘܟܬܝ ܫܐ ̈ܕܢܬܝܐ .ܘܗܒ ̇
ܒܦܘܪܩܢܟ ܘܬܣܩ ܠܟ ̄
ܫܘܒ ܘܐܠܒܘܟ..
ܠܗ ܕܬܚܕܐ ܘܬܕܘܨܝ
ܫܝܢܐ ܕܝܠܟ ܠܐܗܐ̇ .ܗܘ ܕܒܝܕ ܝܚܝܕܝܐ ܒܪܐ ܕܝܠܟ ܲܫܟܢܬ ܠܥܠܡܐ݂ .ܗܘ ܲܢܡܠܟ ܲ
̇
ܒܿܟܗ
ܘܢܟܪ
ܼ
ܼ ܸ
ܼ
ܲ
ܘܢܬܦܬܐ ̈
ܡܬ ܲ ܼܥܡܪܢܬܝܐ .ܘܒܿܟܗܘܢ ܼܲܣ ̈ܘ ̇
ܒܥܕܬܐ ܘܒܕܝ̈ܪܬܐ ܘܢܣܬܘܪ ܠܠܟ ܪܘܡܐ ܕܐܠ
ܦܝܗ .ܘܢܣܓ ܸܐ
ܼ
ܼܡܬܬܦܝܣܲ .
ܘܢܡܟܟ ܬܚܬܝ ̈ܪܓܐܠ :ܡܠܛ ܕܩܕܝܫ ܫܡܐ ܕܝܠܟ .ܥܡ ܕܝܚܝܕܝܐ ܒܪܐ ܕܝܠܟ ܘܪܘܚܟ ܩܕ
ܼ
ܲܗܫܐ..
ܕܚܘܩ ܡܪܝܐ ܠܐܗܐ ܡܢ ܥܕܬܐ ܕܝܠܟ ܩܕܝܫܬܐ .ܠܠܟ ܙܐܢ ܕܐܪܣܝܣ ܡܠܬܝ ̈ܚܒܐܠ ̈
ܘܕܘܘܕܐ .ܘܠܠܟ ܣܕܩܐ
ܘܒܝܕܥܬܐ ܼ ܲ
ܒܬܝܗ ܼ ܲ
̇
ܲ
ܡܫܡܠܬܝܐ ܕܬܠܬܝܝܘܬܐ
ܒܫܝܢܐ ܘܒܫܠܡܐ ܼ
ܘܫܓܝܫܘܬܐ ܘܣܬܘܪܝܐ ܚܢܦܝܐ ܐܠ ܠܐܗܝܐ .ܘܨ ܼ
ܼ ܲܫܘܬܝ ܒܐܘܣܝܐ ܗܫܐ..
ܚܘܒܐ ܼ ܲ
ܘܫܝܢܐ ܐܠ ܡܙܕܕܩܢܐ ܼܲܣܬܬ ̈
ܒܥܕܬܐ ܘܒܕܝ̈ܪܬܐ ܕܝܠܟ ܡܪܝܐ ܠܐܗܐ .ܟܕ ܡܪܝܡ ܐܢܬ ܡܢܗܝܢ ܠܠܟ ܼܙܐܢ
ܼ
ܕܐ̈ܪܣܝܣ ܘܕܦܠܝܓܘܬܐ .ܐܝܟܢܐ ܕܒܚܕܐ ܼ ܲܫܘܝܘܬ ܼ ܲ
ܢܫܡܬܐ ܕܗܝܡܢܘܬܐ ܬܪܝܨܬ ܬ ̄
ܫܘܒ ܘܕܐܠ ܡܘܡܐܼ ܲ .ܢܣܩ ܠܟ
̈
ܬܫܒܚܬܐ ܕܐܠ ܸܫܠܝܐ .ܡܪܢ ܘܠܐܗܢ..

11

12

13

̈
ܒܡܘܗܒܬܟ .ܘܠܥܢܐ ܕܡܪܥܬܝܟ ܒܙܡܝ̈ܪܬܐ ܕܪܘܚܐ
ܪܡܪܡ ܡܪܝܐ ܠܐܗܐ ܠܥܕܬܟ ܒܥܘܕ̈ܪܢܝܟ .ܘܠܥܡܟ
ܲ
ܵ
̇
ܲ
ܵ ܲ
ܲ
ܲ
ܕܝܠܟ ̄
ܓ ܵܐܙܐ
ܩܕ .ܐܝܟܢܐ ܕܟܕ ܡܦܬܟܐܬܝ ܡܫ ܼܬܒܚ ܐܢܬ ܒܗ ܒܝܘܡܐ ܗܐܢ ܕܩܘܕܫܗ .ܬܝܝܪܐܬܝ ܼܫܟܢ ܠܗ ܲ ܼ
̈
ܕܫܘܘܟܢܝܟ ܲܗܫܐ..
ܫܦܝܥܐ
ܕ̈ܪܚܡܝܟ ܘܥܘܬܪܐ ܼ
̈
ܣܬܘܪ ܘܒܠܛ ܡܢ ܥܕܬܟ ܘܡܪܥܬܝܟ ̈
̈
ܡܚܒܠܬܐ ܕܢܘܟ̈ܪܝܢ ܠܫܪܪܐ
ܕܦܠܓܘܬܐ ܘܠܟܗܝܢ ܐܪܣܝܣ
ܟܫܐܠ
̇
ܠܟܢܫܝܗ ܒܚܕܐ ܐܘܝܘܬܐ ܘܗܝܡܢܘܬܐ ܬܪܝܨܬ ܬ ̄
̈
ܫܘ ܟܕ ̈ܪܥܡܢ
ܕܦܘܩܕܢܝܟ ܠܐܗܝ̈ܐ .ܘܐܩܝܡ ܘܢܛܪ
ܓܘܕ ܲ
ܫܘ .ܬܣܩ ܠܟ ̄
ܘܗܝܡܢܘܬܐ ܬܪܝܨܬ ܬ ̄
̈
ܫܘ ܘܐܠܒܘܟ ܘܠܪܘܚܟ ̄
ܩܕ ܲܗܫܐ
ܝܗ ܒܚܕܐ ܐܘܝܘܬܐ ܲ ܼ
ܒܣܡܐ ܐܠܦܝܣܩܘܦܐ ܲ
ܡܫܡܠܝܢ ܲ
ܠܩܢܘܐܢ ܘܣܛܪ ܲܝܗܒ ܪܝܫ ̈ܡ ̄
̄
ܫܡ ̈
ܘܟܕ ܼ ܲ
ܘܐܦܝܣ
ܘܐܡܪ ܣܛܘܡܢܩܐܠܘܣ
ܼ
ܼ
̈
ܫܘܒ ܐܠܒܐ ܘܠܒܪܐ ܘܠܪܘܚܐ ܩܕܝܫܐ܆ ̇
̇ܣܐܡ ܣܕܪܐ ܒܝܕ ܦܪܘܡܝܘܢ ܗܐܢ̄ [28A] :
ܕܥܠܡܐ
ܡܚܕܬܐܢ
ܠܗܘ ܲ ܼ
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ܫܘܘܟܢܘܗܝ ܲ ܼܩ ̈
ܡܚܕܬ .ܘܒܝܕ ̈
ܓܡܝܪܐܬܝ ܲ
ܡܨ ܼܒܬ
ܕܝܫܐ
ܼ
ܕܠܥܕܬܐ ܕܝܠܗ ܩܕܝܫܬܐ ܒܛܝܒܘܬܐ ܕܝܠܗ ܐܡܝܢܐܬܝ ܲ ܼ
ܘܒܨܒܬܐ ̈ܪܘܚܢܝܐ ܲܢܨܝܚܐܬܝ ܲ
ܠܗ .ܘܒܗܕ̈ܪܐ ܠܐܗܝ̈ܐ ܼ ܲ
ܡܫܡܠܝܐܬܝ ܲ ܼܡܥܬܪ ̇
ܡܩܕܫ ̇
ܘܡܗܕܪ ̇
ܲ
ܠܗ̈ .
ܠܗ.
ܼ
ܼ ܼ
ܼ
ܲ
ܘܠܥܡܡܐ ̈
̈
̇
ܘܐܡܘܬܐ ܡ ܲ ܼܙܡܢ ̇
ܲ
̄
ܒܓܘܗ ܲ ܼܡܣܩܝܢ ܠܗ.
ܘܫܘ ܲ ܼܡܐܠܟܝܐ
ܠܥܘܒܗ.
ܡܟܢܫ
ܠܗ ܘܠܡܒܕ̈ܪܐ ܼ
̇
ܐܡܝܢܐܬܝ ̇
ܲ
ܕܡ ̇
ܦܪܩܗ ̇ܣܓܕܝܢ .ܘܠܪܘܚܐ
ܠܝܚܝܕܗ ̇ܡܣܩܝܢ .ܘܠܒܪܐ ܕܒܕܡܗ
ܟܪܗ
ܒܗ ܐܠܒܐ ܲ ܼ
ܘܩܘܠܣܐ ܼ
ܒܗ ܲ
ܡܗܠܠܝܢܲ .
̇ ܲ
ܕܫܪܐ ̇
ܲ ܼܚܝܐ ܘܩܕܝܫܐ ܲ
ܒܗܐܢ ܸܥܕܐܢ.
ܼ
ܘܡܩܕܫ ܠܗ ܼ
14

ܡܙܕ ܵ
ܣܕܪܐ ܠܟ ̄
ܐܘܟܬܝ ܟܐܦܐ ܕܫܪܪܐ ܘܐܠ ܰ
ܥܙܥܢܐ .ܕܥܠܘܗܝ
ܫܘ ܘܠܟ ܬܘܕܬܝܐ ܝܫܘܥ
ܡܫܝܚܐ ܫܘܥܐ ܼ
ܼ
ܲ
ܐܬܬܣܝܡܬܬ .ܐܐܠ ܥܠ ܟܐܦܐ ܒܚܝܪܬܐ ܕܪܝܫ
ܪܦܝܘܬܐ ܲܕܚܐܠ
ܐܬܩܒܥܬ ܬ ܥܕܬܐ ܲ ܼܩܕܝܫܬܐܲ .ܗܕܐ ܕ ܲ ܼܠܘ ܥܠ
ܼ
ܼ
ܼ
ܕܠܗ ܰ
ܡܘܫܬܝܐ .ܕܠܒܪ ܲ
ܵ
̇
ܡܢܗ ܐܪܕܬܝ ܬ ܬ̈ܪܥܣܪ ܢܗ̈ܪܘܬܐ ܠܫܩܝܗ
ܡܛܦܣܐ ܗܘܬ ܬ ܟܐܦܐ ̇ܗܝ
ܵܙܘܬܝܐܲ .ܗܕܐ
ܕܝܣܪܐܝܠ ܥܡܐ .ܠܗܕܐ ̈
ܲ
ܲ
ܬܐܦܐ ̈ܪܘܚܢܐ ̈
ܘܡܚܕܝܢ ܗܕܐ
ܕܝܘܠܦܢܐ ܬ̈ܪܝܨܐ ܒܙܡܝ̈ܪܬܐ ܕܪܘܚܐ ܼܩܕܝܫܐ ܼܡܠܦܝܢ ܲ ܼ
ܘܐܬܗܕܪܬ ܬ ܡܢ ܠܓܘ ܡܬ ܲܝ ܵ
̇
ܕܥܢܐܬܝ .ܠܘ ܐܝܟ ܲܗܘ ܲ ܼܡܫܟܢܐ
ܕܠܘܬܗ ܕܘܝܕ ܡܙܡܪ ܗܘܐ ܕܐܨܛܒܬܬ ܬ ܲܗܟܝܠ
ܼ
ܼܲ
ܢܡܘܣܝܐ ܘܛܐܠܢܝܐ ܕܒܝ̈ܪܥܬܐ ܕܣܥܪܐ ̈
ܫܒܝܚܬܐ
ܕܐܣܦܝܢܝܩܐ ܘܕܣܣܓܘܐܢ .ܐܐܠ ܒܐܣܛܐܠ
ܘܡܫܟܐ
ܼ
ܼ
ܲ
̈
̈
ܒܫܝܫܠܬܐ
ܘܕܚܘܪܬܝܐ .ܐܐܠ
ܘܒܡܥܡܘܕܬܝܐ ܲ ܼܩܕܝܫܬܐ ܘܪܐܙܢܬܝܐ .ܠܘ ܓܝܪ
ܼܲ
ܒܚܘܛܐ ܕܬܠܟܬܐ ܸ
ܘܡܠܟܬܝܐ܆ ܼ

̈
̈
̈
̈
̈
ܕܟܣܬܝܐ.
ܒܢܒܝܐ ̈ܚܙܝܐ
ܘܥܡܘܕܐ ܕܢܚܫܐ ܘܕܦܪܙܐܠ .ܐܐܠ
ܒܣܡܟܐ
ܘܒܢܨܚܢܐ ܕܪܘܚܐ ܲ ܼܩܕܝܫܐ .ܠܘ
̈ܪܘܚܝܢܬܝܐ
̈
ܡܫܝܚܬܐ .ܠܘ ܲ
̈
̈
ܘ ܲ ܼܒ ̈
ܒܡܕܒܚܐ ܛܸܐܠܢܝܐ :ܕܒܕܡܐ ܕܨܝܦ̈ܪܝܐ
ܒܥܩܒܬܐ
ܘܣܗܕܐ ̈ܪܕܝܝ
ܫܠܝܚܐ ܲ ܼܡܟ̈ܪܙܐܢ ܕܫ̈ܪܝܪܬܐ.
ܼ
ܵ
ܕܡܘܡܐ ܠܬܝ ܒܗ ܡܬ ܲ ܼܟܗܢ ܗܘܐ.
ܘܐܡ̈ܪܐ
ܡܬܪܣܣ ܗܘܐ .ܐܐܠ ܒܦܬܘܪܐ ܪܘܚܢܝܐ ܘܠܐܗܝܐ .ܕܒܕܡܐ ܼ
ܕܐܡܪܐ ܼ
ܸ
ܗܕܐ ܕܠܘ ܒܡܢܪܬܐ ̈
̈
ܘܒܟܘܟܒܝ ܼ ܲܫܦܪܐ ܼ ̈
ܢܦܝܚܝ
ܕܫܒܥܐ ܫ̈ܪܓܝܢ ܲ ܼܡܢܗܪܐ ܐܝܟ ܟܢܘܫܬܐ .ܐܐܠ ܒܫܡܐ ܕܙܕܝܩܘܬܐ.
ܡܚܘܝܢ ܗܘܘ .ܡܘܫܐ ܪܝܫܐ ܕܥܒ̈ܪܝܐ ܲ
ܘܚܙܝܐ ̇
ܕܢܒܝܐ ̇
ܠܗ ̇ܨܝܪܝܢ ܗܘܘ̈ .
̈
ܒܪܘܚܐ ̄
ܒܡܫܟܢܐ
ܩܕܲ .ܗܕܐ
ܼ
ܠܗ ܲ ܼ
̈
̇ ܲ
̇
ܲ
ܡܗܓܓ ܗܘܐ .ܐܫܥܝܐ ̇ܗܘ ܡܫܒܚܐ
ܼ
ܛܘܦܣܢܝܐ ܠܗ ܪܫܡ ܗܘܐ .ܘܫܠܝܡܘܢ ܗܘ ܝܡܐ ܕܚܟܡܬܐ ܠܗ ܼ
ܠܘܬܗ ܲ ܼܡܣܪܚ ܗܘܐ .ܘܐܝܩܪܗ ܕܡܪܝܐ ܰ
̇
̈
ܥܠܝܟܝ ] [28Bܢܕܢܚ ̇ܩܥܐ
ܒܢܒܝܐ .ܕܩܘܡܝ ܐܢܗܪܝ ܕܡܛܐ ܢܘܗܪܟܝ
ܗܘܐ .ܕܘܝܕ ܕܝܢ ܲ
ܕܥܛܝ ܠܥܡܟܝ ܼ ܲ
ܘܫܪܒܬܟܝ .ܘܫܒܘܩܝ ܠܒܬܝ ܐܒܘܟܝ ܠܥܙ ܗܘܐ .ܘܕܡܠܟܐ ̈ܕܡܠܟܐ
ܥܠܝܗ ̈
ܠܫܘܦܪܟܝ ܡܬܪܓܪܓ ܲ
̇
ܐܬܡܠܠܝܲ .277ܗܕܐ ܲܗܝ ܕ ܲ ܼܢܗܝܪ ܗܘ
ܡܣܠܟ ܗܘܐܲ .ܗܕܐ ܲܗܝ ܕܝܩܝ̈ܪܬܐ
ܼ
ܘܣܓܝܐܝܢ ̈
̇
ܲ
̇
ܥܝ ̇
̇
̈
ܦܪܨܘܦܗ ܘܙ̈ܪܓܢ ̈
ܐ̈ܪܕܝܿܟܝܗ .ܪܘ̈ܪܒܝܢ
ܟܝܡܝܢ
ܡܫ
ܠܒܘܫܗ.
ܢܝܗ .ܗܕܝܪ
ܘܚ ܼ
ܒܚܢܝܗܼ ܲ .
̇ ܲ
̈
̈
̇
ܒܢܝ ̇
ܡܟܝ ̇
ܓܢܝܙ ̇
ܡܝܗܝܢ ̈
̈
ܪܗ .ܝܘܚܢܢ
ܦܣܝܗ .ܘܣܬܝ̈ܪܢ
ܛܘ
ܘܟܣܝܢ
ܬܗ .ܡܪܗܘܢ ܕܥܠܡܐ ܼ
ܐ̈ܪܙܝܗܼ .ܬ ܼ
ܢܝܗܸ .

.ܐܬܡܠܠ The Manuscript reads
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̇
ܙܡܝ ̇
̇
̇
ܫܘܫܒܝ ̇
̈
ܣܗܕܐ ̈
̈
ܢܗ̈ .
ܘܓܝܗ279.
ܫܠܝܚܐ ̈
ܕܝܠܗ .ܠܘ
ܢܝܗ .ܘܗܝ ܡܟܝܪܘܬܐ
ܚܕ
ܡܝܟܗ.278
ܢܒܝܐ ̈ܣ
ܼ
ܡܫܬܒܗܪܐ ܒܒܪܐ .ܡܬ ܲ ܼܢܛܪܐ
ܫܘܟܐ ܘܒ ܼܲܥܡܛܢܐܼ ܲ .
ܐܬܡܟܪܬܬ܆ ܗܕܐ ܡܬܩܕܫܐ ܒܐܒܐܼ .
ܕܒܚ ܼ
ܐܝܟ ܕܒܪܬ ܬ ܥܒ̈ܪܝܐܸ :
ܒܪܘܚܐ ܩܕܝܫܐ .ܡܠܛܗܕܐ ̈
ܥܡܡܐ ̇
ܒܗ ܲܙܡܪܝܢ .ܕ ܲ ܼܥܡܗܘܢ ܐܦ ܚܢܢ ܢܙܥܩ ܘܢܐܡܪ .ܕܐܬܕܟܪ ܡܪܝܐ ܠܥܕܬܟ
ܒܗ ܫܝܢܐ ܐܡܝܢܐ .ܐܡܠܟ ̇
ܕܝܠܗ .ܐܣܓܐ ̇
̇
ܒܗ ܫܠܡܐ ܲ ܼܟܗܝܢܐ .ܟܕ ̇ܝܗܒ
̄ܩܕ .ܪܡܪܡ ܠܩܪܐܢ ܕܦܘܪܩܢܐ
ܛܘܒܬܐܢ ܥܝܪܘܬܐ .ܘܠܡܕܒ̈ܪܐܢ ܚܦܝܛܘܬܐ̈ .
̇
̈
ܘܠܕܝܢܐ
ܠܡܠܟܐ ܟܐܢܘܬܐ.
ܕܝܠܗ
ܐܢܬ ܒܛܝܒܘܬܟ .ܠ̈ܪܥܘܬܐ
̈ ܼ
ܬܪܝܨܘܬܐ̈ .
ܬܝܒܘܬܐ ܲ
̈
ܡܩܒܠܬܐ .ܘܠ ̈ܥܢܝܕܐ ̈
ܠܚܛܝܐ ܲ
̈
ܡܗܝܡܢܐ ܥܘܗܕܐܢ
ܙܗܝܘܬܐ.
ܘܠܡܫ ̄ܡ
ܠܟܗܐܢ ܐܘܝܘܬܐ.
ܼ
ܼ
ܛܒܐ ܕܚܣܝܘܬܐ .ܐܝܟܢܐ ܕܡܢ ܠܟ ܬܫ ܲ ܼܬܒܚ .ܥܡ ܐܒܘܟ ܘܪܘܚܟ ̄
ܩܕ .ܗܫܐ.
15

̇
ܘܐܡܪܝܢ ܩܐܠ ܡܢ ܛܟܣܐ ܕܩܘܕܫ ܥܕܬܐ ܘܡܨܐܠ ܨܠܘܬܐ ܗܕܐ ܕܒܬܪ ܦܝܪܡܐ ܲ ܼܩܒܠ ܡܪܝܐ ܠܐܗܐ ܠܥܛܪܐ ܲܗܐܢ
ܲ
ܵ
ܕܗ̈ܪܘܡܐ ܕܐܬܩܪܒ ܠܟ ܡܢ ܒܨ ܼܝܪܘܬܢܼܲ .
ܕܩܘܕܫܐ ܐܘܟܬܝ ܚܘܕܬܐ ܕܥܕܬܐ ܕܝܠܟ
ܒܝܘܡܐ ܗܐܢ
ܘܪ ܼܝܚܐ ܼܒܣܝܡܐ ܸ

ܩܕܝܫܬܐ̇ .
ܠܚܛܝ ̇
ܠܝ ̇
̄
̈
ܕܬܚܕܐ ̈
ܝܗ ܒܫܘܒܩܢܐ .ܘܗܒ
ܠܕܝܗ ܒܦܘܪܩܢܐ .ܘܐܦܨܚ
ܘܒܥܝܢܢ ܡܢ
ܡܪܚܡܢܘܼ ܲ .
ܝܝܩܝ ܸܠܒܐ ܒܘܝܵܐܝܐ .ܘ ܲ ܼܒܠܛ ̇
ܘܐܠܠܝܨܐ ܘ ܲ ܼܥ ̈
̈
ܵ
̈
ܡܢܗ ܠܠܟ
ܡܬܦܢܝܢܘܬܐ.
ܘܥܛܝܐ
ܠܟ̈ܪܝܗܐ ܐܣܝܘܬܐ .ܘܠܡܒܕ̈ܪܐ
ܩܘܒܠܝܐ .ܘܐܠܝܠܝܢ ܕܥܢܕܘ ̇
ܬ݀ܟܘܫܐ ܘܚ̈ܪܝܢܐ ܼܲܣ ̈
̈
ܡܢܗ ܒܗܝܡܢܘܬܐ ܕܫܪܪܐ .ܚܘܣܝ ܘܫܘܒܩܢܐ ܼ ܲܫܟܢ .ܘܢܘܕܐ
ܠܟ ܼ ܲ
ܘܢܫܒܚܟ ܲܗܫܐ.
16

11

ܲܗܝܕܝܢ ܲܐܡܪܝܢ ܙܘܡܪܐ ܲ ܼܡܬܩܢܐ ܲ
ܠܡܘܬܒܟ ܥܒܕܬ ܡܪܝܐ ܠܥܕܬܟ
ܼ
ܘܡܚܕܐ ̇ܩܪܝܢ ܩ̈ܪܝܢܐ ܲܗܠܝܢ ̄
ܘܐܡܪ ܠܗ.
ܩܕܡ ܡܢ ܒܪܬܝܐ ܣܦܪܐ ܕܬܪܬܝܢ ܕܐܘܪܬܝܐ ܡܠܠ ܡܪܝܐ ܥܡ ܡܘܫܐ ܼ
ܦܘܪܫܢܐ.
ܒܠܒܗ ܬܣܒܘܢ ܼ
ܕܐܬܚܫܒ ܸ
ܦܘܪܫܢܐ .ܡܢ ܠܟ ܓܒܪܐ ܲ ܼ
ܐܡܪ ܠܕܒܬܝ ܐܝܣܪܐܝܠ .ܕܢܦܪܫܘܢ ܠܝ ܼ
ܘܣܥܪܐ ]̈ [29A
ܕܥܙܐ̈ .
ܕܗܒܐ ܘܣܐܡܐ ܘܢܚܫܐ ܘܬܠܟܬܐ ܘܐܪܓܘܐܢ .ܘܙܚܘܪܬܝܐ ܘܒܘܨܐܲ .
ܘܡܫܟܐ ܕܣܣܓܘܐܢ.
ܼ
̈
ܠܡܫܚܐ ܕܡܫܝܚܘܬܐ ܘܠܥܛܪܐ ̈
̈
̈
ܕܒܣܡܐ ܘܟܐܦܐ ܕ ܸܒ̈ܪܘܐܠ.
ܘܒܣܡܐ
ܘܩܝܣܐ ܕܐܫܟܪܥܐ .ܘܡܫܚܐ ܠܡܢܗܪܘ.
ܼ
ܲ
ܲ
ܬ
ܕܡܫܟܢܐ
ܕܡܚܘܐ ܐܐܢ ܠܟ .ܕܡܘܬܐ ܲ ܼ
ܠܦܕܬܐ ܘܠܦܪܝܣܐ ܘ ܸܢܥܒܕܘܢ ܠܝ ܼܡܩܕܫܐ ܘܐܬܫܪܐ ܼܒܝܢܬܗܘܢ .ܠܟܡܕܡ ܲ ܼ
̈
ܘܐܡܪ ܡܪܝܐ ܠܡܘܫܐ .ܒܚܕ ܒܝܪܚܐ ܩܕܡܝܐ ܐܩܝܡܝܘܗܝ ܠܡܫܟܢ
ܘܕܠܟܗܘܢ
ܡܐܢܘܗܝ ܗܟܢܐ ܸܬܥܒܕܘܢ܂ ܼ
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̈
ܣܡ ܼܝ ܲ
ܟܝܗ؟
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ܲ
ܬ
ܘܠܿܟܗܘܢ
ܠܡܫܟܢܐ ܘܠܠܟ ܕܐܬܝ ܒܗ .ܘܩܕܫܝܗܝ
ܡܫܚܐ
ܕܡܫܝܚܘܬܐ ܘܡܫܘܚ ܼ
ܼ
ܙܒܢܐ .ܘܣܒ ܼ
̈
̈
ܩܘܕܫܐ.280
ܘܢܗܘܐ ܡܕܒܚܐ ܩܕܘܫ
ܡܐܢܘܗܝ.
ܼ
11

̈
ܲ
ܲ
ܒܥܠܕܒܒܘܗܝ .ܐܡܪ
ܒܒܬܝܗ ܘܡܪܝܐ ܐ ܼܢܝܚ ܠܗ ܡܢ ܠܟܗܘܢ
ܢܒܝܘܬܗ ܕܫܡܘܐܝܠ .ܘܟܕ ܲܬܝܒ ܼܡܠܟܐ ܼ
ܡܠܟܐ ܠܢܬܢ ܢܒܝܐ .ܚܙܝ ܕܐܐܢ ܲܬܝܒ ܐܐܢ ܒܒܬܝܐ ܕܡܠܛ ܒܐ̈ܪܙܐ .ܘܐܪܘܢܗ ܕܡܪܝܐ ܬܬܝܒ ܒܓܘ ܝ̈ܪܝܥܬܐ
ܲ
ܲ
ܗܘܐ
ܕܣܥܪܐ .ܘܐܡܪ ܢܬܢ ܠܡܠܟܐ .ܠܟ ܕܒܠܒܟ ܥܒܕ .ܡܠܛ ܕܡܪܝܐ ܼܥܡܟ܂ ܒܗ ܒܠܠܝܐ ܲܗܘ ܼ
ܼ
ܦܬܓܡܗ ܕܡܪܝܐ ܥܠ ܢܬܢ ܢܒܝܐ ܠܡܐܡܪܸ .ܙܠ ܼܐܡܪ ܠܥܒܕܝ ܕܘܝܕ .ܐܢܬ ܐܠ ܬܒܢܐ ܠܝ ܲ ܼܒܬܝܐ
ܲ
ܲ
ܒܒܬܝܐ ܡܢ ܝܘܡܐ ܕܐܬܦܩܬ ܠܒܢ̈ܝ ܐܝܣܪܝܠ ܡܢ ܐܪܥܐ ܕܡܨܪܝܢ ܘܥܕܡܐ
ܠܡܘܬܒܝ܂ ܡܠܛ ܕܐܠ ܬܬܝܒܬ ܼ
ܼ
ܠܝܘܡܢܐ .ܘܡܐ ܕܫܠܡܘ ̈
ܘܫܟܒܬ ܥܡ ̈ܐܒܗܝܟ .ܐܬܩܝܡ ܙܪܥܟ ܡܢ ܲܒܬܪܟ ܲܕܢܦܩ ܡܢ ܲ ܼܚܨܟ
ܝܘܡܬܟ
ܼ
ܼ
ܲ
ܲ
ܘܐܬܩܢ ܟܘܪܣܝܐ ܕܡܠܟܘܬܗ ܥܕܡܐ ܠܥܠܡ .ܐܐܢ ܐܗܘܐ
ܠܫܡܝܸ .
ܘܗܘ ܢܒܢܐ ܠܝ ܼܒܬܝܐ ܸ
ܘܐܬܩܢ ܼܡܠܟܘܬܗܼ .
ܢܗܘܐ ܠܝ ܠܒܪܐ.
ܘܗܘ ܼ
ܠܗ ܐܠܒܐܼ .

11

̄
ܕܣܓܝܘ
ܒܬܫܒܘ ܕܐܠ ܲ ܼܚܒܠܬ ܬ ܡܠܛ
ܐܬܦܨܚܝ 281ܕܘܨܝ
ܼ
ܢܒܝܘܬܗ ܕܐܫܥܝܐ ܲܫܒܚܝ ܥܩܪܬܐ ܕܐܠ ܼܝܠܕܬܬܼ .
̈
ܝܗ ܲܕܨ ܼܕܬܝܐ .ܬܝܝܪ ܡܢ ܒܢ̈ ܲ
ܒܢ̈ ܲ
ܡܬܘܚܝ ܘܐܠ ܬܚܘܣܝܢ.
ܕܡܫܟܢܝܟܝ
ܕܒܥܝܠܬܐܲ .ܐܡܪ ܡܪܝܐ ܐܦܬܬܝ ܐܬܪܐ
ܝܗ
ܼ
ܼ
̈
̈
ܐܘܪܟܝ ̈
ܘܣܟܝܟܝ ܫܪܪܝ .ܡܠܛ ܼܲ
ܘܩܘܪܝܐ
ܛܘܢܒܝܟܝ
ܕܠܝܡܝܢܐ ܘܠܣܡܐܠ ܬܬܣܓܝܢ .ܘܙܪܥܟܝ ܢܐܪܬ ܥܡܡܐܼ .

ܬܬܟܣܝܢ ܡܠܛ ܕܐܠ ܲ ܼܡܚܦܪܬܝ .ܡܠܛ ܕܒܗܬܬܐ ܕܠܛܝܘܬܟܝ
ܬܕܚܠܝܢ ܕܐܠ ܲܒܗܬܬܝ .ܘܐܠ
ܕܨܕܝܐ ܲ ܼܢܘܬܒܘܢ .ܐܠ
ܼ
ܼ
ܪܟܝܥܒܕ ܠܟܝ ܲܗܟܢܐ .ܡܪܝܐ ܲ ܼܚܝܠܬܐܢ ܫܡܗ.
ܬܘܒ ܐܠ ܬܬܕܟܪܝܢ .ܡܠܛ ܵܕܡ
ܼ
ܘܚܣܕܐ ܕܐܪܡܠܘܬܟܝ ܼ
ܬܥܛܝܢܸ .
ܼ
ܘܛܝܒܘܬܝ ܸܡܢܟܝ ܐܠ ܬܥܒܪ.
ܢܬܡܟܟܘܢ ܘ̈ܪܡܬܐ ܢܬ̈ܪܟܢܢ.
ܘܦܪܘܩܟܝ ܩܕܝܫܐ ܕܐܝܣܪܝܠ .ܡܠܛ ܕܛܘ̈ܪܐ ܲ ܼ
ܼ
ܘܩܝܡܐ ܵ
ܕܫܠܡܟܝ ܐܠ ܢܥܒܪܲ .ܐܡܪ ܡܪܝܐ ܚܝܠܬܐܢܲ .
ܲ
ܡܡܟܟܐ ܘܡ ܼܲܥܠܥܠܬܐ ܕܐܠ ܐܬܒܝܐܬܬ .ܗܐ ܲܐܐܢ ܲܥܒܕ ܼܐܐܢ
ܼ
ܸ
̈
̈
ܫܬܐܣܝܟܝ ̈
ܒܟܐܦܐ ܕܣܦܝܐܠ .ܘܐܒܢܐ ̈
̈
ܒܟܐܦܐ ܕܐܝܐܣܦܘܢ .ܘܬ̈ܪܥܝܟܝ
ܐܣܝܟܝ
ܟܐܦܝܟܝ ܸܒ̈ܪܘܐܠ .ܘܐܬܩܢ
ܸ
̈
̈
̈
ܵ
̈
ܓܒܬܝܐ .ܘܠܟܗܘܢ ̈
ܒܢܝܟܝ ܢܐܠܦܘܢܢܝ .ܘܢܣܓ ܸܐ
ܒܟܐܦܐ
ܘܬܚܘܡܝܟܝ
ܘܣܠܛܘܣ[29B] .
ܒܟܐܦܐ ܕܩܪ ܸ

ܵ
ܫܠܡܐ ܕܒܢ̈ܝܟܝ ܘܒܙܕܝܩܘܬܐ ܬܬܩܢܝܢ܀
20

ܕܫܠܝܚܐ ܡܢ ܐܓܪܬܐ ܕܝܘܚܢܢ̈ :
̈
ܡܫܝܚܘܬܐ ܐܬܝ ܠܟܘܢ ܡܢ ̄
ܩܕ ܘܦܪܫܝܢ
ܚܒܝܒܝ ܐܢܬܘܢ
ܦܪܟܣܝܣ
ܼ
ܐܢܬܘܢ ܗܘ ܠܠܟ ܐܢܫ .ܐܠ ܲ
ܲ
ܘܕܠܟܗ
݀ܟܒܬ ܠܟܘܢ ܕܐܠ ܝܕܥܝܢ ܐܢܬܘܢ ܠܫܪܪܐ .ܐܐܠ ܲܕܝܕܥܝܢ ܐܢܬܘܢ ܠܗ.
̱
̈
ܩܘܕܫܐ The Manuscript reads
.ܩܘܕܫ
.ܐܬܦܨܚܝܘ The Manuscript reads
ܼ
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ܕܠܓܘܬܐ .ܐܠ ܗܘܬ ܬ ܡܢܗ ܡܢ ܫܪܪܐܼ ܲ .ܡܢܘ ܓܝܪ ܕܓܐܠ .ܐܐܠ ܐܝܢܐ ܲܕܟܦܪ ܕܝܫܘܥ ܐܠ ܼܗܘܐ ܡܫܝܚܐܲ .ܗܢܘ
ܡܫܝܚܐ ܕܓܐܠܲ .ܗܘ ܵܕܟܦܪ ܒܐܒܐܵ .ܟܦܪ ܐܦ ܒܒܪܐܲ .
ܘܗܘ ܵܕܟܦܪ ܒܒܪܐ .ܐܦܐܠ ܒܐܒܐ ܲܡܗܝܡܢ ܘܡܘܕܐ .ܡܢ
ܼ
ܲ
ܠܘܬܟܘܢ .ܐܢ ܓܝܪ ܲ
ܢܩܘܐ ܲ
ܡܩ ܸܘܐ
ܼܲ
ܼ
ܕܡܘܕܐ ܒܒܪܐ .ܐܦ ܒܐܒܐ ܼܡܘܕܐ .ܘܐܢܬܘܢ ܡܕܡ ܕܫܡܥܬܘܢ ܡܢ ܩܕܝܡ ܸ
ܠܘܬܟܘܢ ܡܕܡ ܕܫܡܥܬܘܢ ܡܢ ܩܕܝܡ .ܐܦ ܐܢܬܘܢ ܡܩܘܝܢ ܐܢܬܘܢ ܒܐܒܐ ܘܒܒܪܐ ܲ
ܘܗܢܘ ܫܘܘܕܝܐ
ܲ
ܲ
ܲ
ܕ݀ܟܒܬ ܠܟܘܢ ܡܠܛ ܐܝܠܝܢ ܲܕܡܥܛܝܢ ܒܟܘܢ .ܘܐܦ ܐܢܬܘܢ ܐܢ
ܕܠܥܠܡܲ .ܗܠܝܢ ܕܝܢ
ܐܫܬܘܕܝ ̈ܚܝܐ
ܕ ܼ
ܲ
ܡܫܝܚܘܬܐ
ܣܢܝܩܝܢ ܐܢܬܘܢ ܕ ̱ܐܢܫ ܲ ܼܢܐܠܦܟܘܢ .ܐܐܠ ܐܝܟ ܼ
ܬܩܘܐ ܠܘܬܟܘܢ ܡܫܝܚܘܬܐܼ .ܕܩܒܠܬܘܢ ܡܢܗ .ܐܠ ܼ
ܗܝ ܡܠܦܐ ܠܟܘܢ ܠܟ ܡܕܡ ܘܫܪܝܪܐ ܲܗܝ ܘܠܬܝ ܲ
ܲ
ܒܗ ܕܠܓܘܬܐ .ܘܐܝܟ ܕܠܐܦܟܘܢ.
ܕܐܬܝܝܗ ܡܢ ܠܐܗܐܼ .
ܕܡܬܓܐܠ ܐܠ ܢܒܗܬ ܬ ܡܢܗ
ܲ ܼܩܘܘ ܒܗ .ܕܐܝܟ ܸ
21

ܫܠܝܚܐ ܡܢ ܐܓܪܬܐ ܕܠܘܬ ܥܒ̈ܪܝܐ ̈ܐܚܝ ܲ ܼܡܫܟܢܐ ܓܝܪ ܩܕܡܝܐ ܕܐܬܥܒܕ ܼܐܬܝ ܗܘܐ ܒܗ ܡܢܪܬܐ
ܦܘܠܘܣ
ܼ
ܐܦܐ .ܘܡܬܩܪܐ ܗܘܐ ܒܬܝ ܩܘܕܫܐܲ .ܡܫܟܢܐ ܓܝܪ ܲܓܘܝܐ ܕܠܓܘ ܡܢ ̈
ܘܦܬܘ̈ܪܐ ܘܠܚܡ ̈
ܐܦܝ ܬܪܥܐ ܕܬ̈ܪܝܢ.
ܼ
ܸ
ܸ
ܼ
ܼ
ܒܗ ܒܬܝ ̈
ܲ
ܩܘܕܫܐ .ܘܐܬܝ ܗܘܐ ܲ
ܼܕܡܬܩ ܸܪܐ ܗܘܐ ܩܕܘܫ ̈
ܠܟܗ
ܒܣܡܐ ܕܕܗܒܐ .ܘܩܐܒܘܬܐ ܕܕܝܐܬ ܼܝܩܝ ܘܩܪܝܡܐ
ܕܐܬܝ ܼܗܘܐ ܲ
ܒܕܗܒܐ .ܘܐܬܝ ܼܗܘܐ ܲ
̈
ܘܠܘܚܐ
ܒܗ ܲ ܼܡܢܢܐ ܘܫܒܛܐ ܕܐܗܪܘܢ ܲܗܘ ܕܐܦܪܥ.
ܒܗ ܩܣܛܐ ܕܕܗܒܐܲ .ܗܝ ܼ
ܲ
ܕܕܝܐܬ ܼܝܩܝ .ܘܠܥܠ ܲ
ܡܢܗ ܟ̈ܪܘܒܐ ܲ
ܠܡܐܡܪ ܥܠ
ܕܫܘܒܚܐ .ܕܡܠܛܠܝܢ ܥܠ ܚܘܣܝܐ .ܐܠ ܼܗܘܐ ܕܝܢ ܙܒܢܐ ܼ
ܲ
ܘܠܡܫܟܢܐ ܲܒܪܝܐ ܬ
ܚܕܐ ܚܕܐ ܡܢ ܲܗܠܝܢ ܲ
ܒܿܟܙܒܢ ܥܐܠܝܢ ܼܗܘܘ ܟܘܡ̈ܪܐ
ܕܗܟܢܐ ܡܬܩܢ̈ܢ̈ 282ܗܘܝ.
ܼ
ܼ
ܬܫܡܫܬܗܘܢܲ .
ܲ
ܠܡܫܟܢܐ ܕܝܢ ܕܠܓܘ ܡܢܗ .ܚܕܐ ܲܗܘ ܫܢܬܐ ܒܠܚܘܕ ܥܐܠ ܗܘܐ ܪܒ
ܘܡܫܡܠܝܢ ܼܗܘܘ
ܼ

ܟܘܡ̈ܪܐ .ܒܕܡܐ ܲܗܘ ܲ
ܕܡܩܪܒ ܼܗܘܐ ܚܠܦ ܢܦܫܗ .ܘܚܠܦ ܣܿܟܘܬܗ ܕܥܡܐܲ .
ܒܗܕܐ ܕܝܢ ܲ ܼܡܘܕܥܐ ܗܘܬ ܬ
ܼ
ܩܝܡܐ ܲ
ܪܘܚܐ ܕܩܘܕܫܐ .ܕܐܠ ܐܬܠܓܬܝ ܬ ܥܕܟܝܠ ܐܘܪܚܐ ܕܩܕܝ̈ܫܐ .ܟܡܐ ܙܒܢܐ ܕܐܬܝ ܗܘܐ ܲ
ܠܡܫܟܢܐ ܩܕܡܝܐ.
ܼ
ܡܫܝܚܐ ܕܝܢ ܕܐܬܐܲ .ܗܘ ܪܒ ܟܘܡ̈ܪܐ ̈
ܕܛܒܬܐ ܕܣܥܪ .ܘܥܠ ܲ
ܠܡܫܟܢܐ ܪܒܐ ܼ ܲ
ܥܒܝܕ ܒܐ ܼܝ̈ܕܝܐ.
ܼ
ܘܡܫܠܡܢܐ .ܕܐܠ ܼ
ܼ
ܼ
ܼ
̈
ܲ
ܓܐܠ .ܘܩܛܡܐ ܕܥܠܓܬܐ ܼܕܡܬܪܣܣ
ܘܐܠ ܼ
ܗܘܐ ܡܢ ] [30Aܗܠܝܢ ܒ̈ܪܬܝܐ .ܘܐܠ ܥܠ ܒܕܡܐ ܕܨܦ̈ܪܝܐ ܘܕܥ ܸ
ܗܘܐ .ܥܠ ܐܝܠܝܢ ܕܡܬܛܐܡܝܢ ܗܘܘ ܲ
ܘܡܩܕܫ ܗܘܐ ܠܗܘܢ܇ ܠܕܘܟܝܐ ܕܒܣܪܗܘܢ .ܟܡܐ ܗܟܝܠ ܕܡܗ
ܼ
ܼ
ܼ
ܕܠܥܠܡ .ܢܦܫܗ ܩܪܒ ܕܐܠ ܡܘܡ ܐܠܠܗܐ .ܢܕܟܐ ܬܐܪܬܢ ܡܢ ̈
ܲ
ܥܒܕܐ ̈
ܡܬܝܐ ܕܢܫܡܫ
ܕܡܫܝܚܐ .ܕܒܪܘܚܐ
ܼ
ܐܠܠܗܐ ܲܚܝܐ.
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22

̈
ܐܘܢܠܓܝܘܢ ܕܡܬܝ ܟܕ ܢܦܩ ܕܝܢ ܝܫܘܥ ܐܠܬ̈ܪܘܬܐ ܸܕܩܣܪܝܐ ܕܦܝܠܠܦܘܣܲ ܼ .
ܠܬܠܡܝܕܐ
ܡܫܐܠ ܗܘܐ
ܕܝܠܗ ܟܕ ܲܐܡܪܼ ܲ .ܡܢܘ ܐܡܪܝܢ ܐܢܫܐ ܕܐܬܝܝ ܒܪܗ ܕܐܢܫܐ .ܗܢܘܢ ܕܝܢ ܐܡܪܘܲ .ܗܢܘܢ ܲܡܢ ܝܘܚܢܢ ܲܗܘ
ܲܡܥܡܕܐܢ .ܐܚ̈ܪܐܢ ܕܝܢ ܠܐܝܐ .ܐܚ̈ܪܐܢ ܕܝܢ ܐܪܡܝܐ .ܐܘ ܚܕ ܡܢ ̈
ܢܒܝܐܲ .ܐܡܪ ܠܗܘܢ ܐܢܬܘܢ ܕܝܢ ܲ ܼܡܢܘ ܐܡܪܝܢ
ܼ
ܐܢܬܘܢ ܲ
ܕܐܬܝܝ .ܟܕ ܲ ܼܦܢܝ ܕܝܢ ܫܡܥܘܢ ܦܛܪܘܣ ܼܐܡܪ .ܐܢܬ ܐܬܝܝܟ ܡܫܝܚܐ ܲܗܘ ܒܪܗ ܕܠܐܗܐ ܲ ܼܚܝܐ .ܘܟܕ
ܲ ܼܦܢܝ ܝܫܘܥ ܼܐܡܪ ܠܗ .ܛܘܒܬܐܢ ܐܬܝܝܟ ܫܡܥܘܢ .ܒܪ ܝܘܐܢ .ܕܒܣܪܐ ܘܕܡܐ ܐܠ ܓܐܠ ܠܟ .ܐܐܠ ܐܒܐ ܕܝܠܝ
ܲܗܘ ܕܒܫܡܝܐ .ܐܦ ܲܐܐܢ ܕܝܢ ܲܐܡܪ ܼܐܐܢ ܠܟ .ܕܐܢܬ ܐܬܝܝܟ ܦܛܪܘܣ .ܘܥܠ ܲܗܐܢ ܫܘܥܐ ܐ ܬ ܲ
ܒܢܝܗ ܠܥܕܬܐ
̈
ܲ
ܕܡܠܟܘܬܐ ܕܫܡܝܐܲ .ܗܘ ܡܐ ܕܐܢ ܬܐܣܘܪ
ܕ ܼܝܠܝ .ܘܬ̈ܪܥܐ ܕܫܝܘܠ ܐܠ ܸܢ
ܚܣܢܘܢܗ .ܘܐܬܠ ܠܟ ܩܠܝܕܐ ܲ ܼ
ܢܗܘܐ ܐܣܝܪ ܒܫܡܝܐܲ .
ܢܗܘܐ ܫܪܝܐ ܒܫܡܝܐ:
ܘܗܘ ܡܐ ܕܐܢ ܬܫܪܐ ܥܠ ܐܪܥܐ ܼ
ܥܠ ܐܪܥܐܼ .

23

ܲ
ܬܫܒܘ ܘܫܪܟܐܲ .
̄
ܠܗܘ ܲ ܼܚܬܐܢ ܕ̈ܪܘܡܐ ܕܡܟܪ
ܐܦܝܣܩܘܦܐ ̇ܣܐܡ ܣܕܪܐ ܒܝܕ ܦܪܘܡܝܘܢ
ܘܒܬܪ ܐܘܢܠܓܝܘܢ
ܼ
̈
ܒܚܫܐ ܕܩܢܘܡܗ .ܘܣܡ ̇
ܕܢܦܫܬܐ .ܐܪܕܝܟܐܠ ܲ ܼܚܟܝܡܐ .ܕܒܢܐ
ܙܩܝܦܗ ܲ ܼܚܝܐ ܠܢܘܛܪܐ
ܒܗ ܼ
ܠܗ ܥܕܬܐ ܩܕܝܫܬܐ ܲ ܼ
ܘܐܚܕܪ ܠܥܕܬܗ ܘܡܪܥܬܝܗ ܟܬܗܢܬܝܐ ܫܘܪܐ ܕܬܘܠܟܢܐ .ܘܐܬܩܢ ܐܠܢܫܘܬܐ ̈ܡܓܕܐܠ ̈
ܕܢܗܘܘܢ
ܚܣܝܢܐ ܕܦܘܪܩܢܐ.
ܼ
̈
ܘܡܪܝܪܬܐ ܕܛ̈ܪܘܐܢ̇ .
ܡܢܗ ̈
ܘܡܥܒܪܝܢ ̇
̇ܢܛܪܝܢ ̇
̈
ܕܕܠܩܘܒܐܠ.
ܫܓܝܫܐ
ܠܠܓܐܠ
ܠܗ ܡܢ ܚܐܦܐ ܕܚܡܬܐ ܩܫܬܝܐ ܲ ܼ
ܼ
ܕܠܗ ̇ܝܐܐ ̄
ܫܘܒ.

24

̈
ܘܪܘܚܢܐܬܝ ܡܬܪܡܪܡ
ܬܐܓܡܐ ܕܢܘܪܐ ܘܕܪܘܚܐ ܫܒܝܚܐܬܝ ܟܬܝ
ܣܕܪܐ ܡܫܝܚܐ ܠܐܗܐ ܕܝܠܢ̇ .ܗܘ ܕܡܢ
ܼ
̈
ܓܦܢܬܝܐ .ܒܙܘܥܐ ܪܒܐ ܡܬ ܲ ܼܒܪܟ ܐܢܬ .ܘܡܢ ̈
̈
ܬܠܬܝܝܘܬ
ܗܘܠܢܝܐ
ܡܫܡܫܢܐ ܐܠ
ܐܢܬ .ܘܡܢ ܢܒ̈ܪܫܬܐ
ܼ
ܲ
̈
ܡܬܩܪܒܝܢ ܠܟ .ܒܥܕܬܐ ܕܒܘܟ̈ܪܐ ܕ݀ܟ ܼܝܒܝܢ ܒܫܡܝܐ̇ .ܗܘ ܕܒܛܝܒܘܬܐ ܕܝܠܟ ܨ ܲ ܼܒܬܝ ܕܡܢ ܐ̈ܪܥܢܐ
ܩܘܕܫܐ
ܼ
ܲ
ܒܡܫܟܢܐ ܕܝܠܟ ܫܒܝܚܐ .ܒܥܕܬܐ ܩܕܝܫܬܐ ̇ܗܝ ܕܡܢ ܩܕܝܡ ܪܫܡܬ ܲ
ܘܬܬܗܕܪ ܲ
ܒܡܫܟܢܐ
ܘܬܬܩܠܣ
ܬܬ ܲ ܼܒܪܟ.
ܼ
ܼ
ܼ
ܼ
ܼ
ܼܲ

̇
ܕܝܣܪܐܝܠ̇ .ܗܘ ܕܡܘܫܐ ܩ ܲ ܼܒܥ ܐܠܝܩܪܐ ܕܝܠܟ̈ .
ܘܛܘܦܣܐ ܠܥܕܬܟ
ܘܒܕܡܘܬܐ ܕܠܟ ܓܢܣ
ܨܒܬܗܼ .283
ܲ
] [30Bܩܕܝܫܬܐ ܪܫܡܬ̇ .ܗܝ ܕܒܟ ܚܬܐܢ ܕܫܪܪܐ ܐܨܛ ܼܒܬܬܬ .ܘܒܓ̈ܪܡܐ ܕ̈ܪܚܘܡܝܟ ܐܬ ܲ ܼܒܢܬܝܬ܆ ܘܒܫܪܪܐ
ܲ
ܐܬܩܝܡܬܬ܆ ̇
ܠܗ ܕܝܢ ܠܥܕܬܐ ܗܕܐ ܡܩܕܡܝܢ ܼܗܘܘ ܪܫܡܝܢ ̈
̈
̈
ܘܡܒܕܩܢܐ ܕܝܠܟ .ܟܕ ܚܕ ̇ܡܢ
ܢܒܝܐ
ܕܚܒܝܒܝܟ ܼ
ܕܢܝܚܐ ܥܠ ̈
ܐܦܝ ܫܘܘܙܒܐ ܕܡܢ ܛܘܦܢܐ ܲ
ܡܢܗܘܢ ܣܘܬܐ ܪܝܚܐ ̇
ܕܡܕܒܚܟ ܩܕܝܫܐ ܡܚܘܐ
ܡܩܪܒ ܗܘܐ .ܘܪܐܙܐ ܲ ܼ
ܼ
ܗܘܐ .ܐܚܪܐܢ ܕܝܢ ܠܛܘܪܐ ܕܐܡܘ̈ܪܝܐ ܡܬܥܐܠ ܗܘܐ .ܘܠܝܚܝܕܝܐ ܕܝܠܗ ܕܒܚ ܗܘܐ .ܘܝܘܩܢܐ ܠܥܕܬܟ ܡܩܝܡ
ܡܩܪܒ ܗܘܐ .ܘܒܝܕ ܗܕܐ ܲ
ܥܠܝܗ ܲ
ܡܩܕܡ
ܗܘܐ .ܚܕ ܕܝܢ ܟܐܦܐ ܒܒܬܝ ܐܝܠ ̇ܡܫܚ ܗܘܐ .ܘܢܕ̈ܪܐ ܘܡܥܣ̈ܪܐ
ܼ
ܲ ܼ
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ܲ
ܡܬܩܪܒܝܢ .ܐܚܪܐܢ ܥܠܬܐ ܒܛܘܪܐ ܕܟܪܡܐܠ ܲ ܼܡܬܩܢ ܗܘܐ
ܘܡܚ ܸܘܐ .ܩܘ̈ܪܒܢܐ ̈ܪܐܙܢܝܐ ܕܠܟ ܗܪܟܐ ܒܥܕܬܐ
ܼ
ܗܘܐ ܲ ܼ
ܲ
ܥܠܝܗ ܲ ܼܡܣܩ ܗܘܐ .ܐܚܪܐܢ ܕܝܢ ܥܠ ̄
̈
ܫܘ ܕ ܲ ܼܒܬܝܐ ܲ ܼܡܕܢܚܝܐ ܡܡܠܠ ܗܘܐ܆ ܚܕ ܕܝܩܝ̈ܪܬܐ
ܘܕܒܚܐ ܛܐܠܢ̈ܝܐ
̈
ܕܡܕܒܚܐ ܐܠܝܩܪܟ ܚܠܦ ܫܘܘܙܒܗ ܕܡܢ ̈
ܡܕܝܢܝܐ ̇ܒܢܐ
ܢܬܡܠܠܢ ܡܠܛ ܡܕܝܢܬܗ ܕܡܪܝܡܐ ̇ܩܥܐ ܗܘܐ܀ ܘܐܚܪܐܢ ܲ ܼ
ܗܘܐ܆ ܚܕ ܠܝܚܝܕܬܝܗ ̇ܕܒܚ ܗܘܐ .ܘܪܐܙܐ ܠܥܕܬܐ ܩܕܝܫܬܐ ܪܫܡ ܗܘܐ܆ ܚܕ ܕܢܗܘܐ ܒܬܝܗ ܕܡܪܝܐ ܡܬܩܢ
ܒܪܝܫ ܛܘܪܐ ̇ܐܡܪ ܗܘܐ .ܘܠܘܬܗ ܢܬܟܢܫܘܢ ̈
ܥܡܡܐ ܡܛܒܒ ܗܘܐ܆ ܘܐܚܪܐܢ ܕܨܒܬ ܡܪܝܐ ܐܠܘܪܫܠܡ ܒܗܕ̈ܪܐ
̈ܪܓܝܓܐ ̇ܐܡܪ ܗܘܐ܀ ܘܐܚܪܐܢ ܩܘܪܒܢܐ ܒܐ ܕܪܗ ܵܕܐܪܢ ܝܒܘܣܝܐ ܲ
ܡܩܪܒ ܗܘܐ܆ ܘܡܘܬܐܢ ܡܢ ܥܡܗ ̇ܟܐܠ ܗܘܐ܀
ܼ
̈
̈
ܛܘܢܒܝܟܝ
ܘܫܘܠܛܢܐ ܲ ܼܡܟܪܙ ܗܘܐ܀ ܘܐܚܪܐܢ ܕܡܬܘܚܝ
ܚܕ ܕ ܲ ܼܢܬܩܢ ܡܪܝܐ ܒܬܝܗ ܠܥܠ ܡܢ ̈ܪܝܫܢܘܬܐ
ܘܐܦܬܝ ܝ̈ܪܝܥܬܟܝ ܠܥܕܬܐ ̇ܐܡܪ ܗܘܐ .ܚܕ ܕܢܬܒܢܐ ܗܝܿܟܗ ܕܡܪܝܐ ܘܢܗܘܐ ܠܫܘܒܚܗ ܕܐܝܣܪܐܝܠ ܡܝܒܒ
ܘܡܣܩܬܐ ܕܡܢ ܒܒܝܠ .ܒܬܝܐ ܠܫܡܟ ܪܫܡ ܗܘܐ .ܚܕ ܕܢܬܪܘܨ ܡܪܝܐ
ܗܘܐ܀ ܘܐܚܪܐܢ ܒܬܪ ܫܒܬܝܐ ܲ ܼ
ܡܕܒܚܗ ܘܢܒܗܬ ܒܝܫܐ ܡܬܢܒܐ ܗܘܐ .ܘܐܚܪܐܢ ܕܪܒܝܘ ܦ̈ܪܘܓܐ ܠܓܢܒ ܡܕܒܚܟ ܡܪܝܐ ܡܙܡܪ ܗܘܐ.
ܐܠܘܚܕܬܗܘܢ ̈
ܕܥ ̇
̈
ܠܝܗ ܡܟܪܙܝܢ ܗܘܘ .ܒܕܓܘܢ ܡܦܝܣܝܢܢ ܠܟ ܡܫܝܚܐ
ܘܗܟܢܐ ܒܝܕ ܥܕܬܐ ܚܘܬܝ ܫܪܪܐ
̈
̇
ܠܘܬܗ ܫܘܘܕܝܟ ܕܗܐ
ܕܒܣܡܐ .ܕܬܣܥܘܪ ܒܗ ܠܥܕܬܟ ܩܕܝܫܬܐ ܟܕ ܡܫܡܐܠ ܐܢܬ
ܠܐܗܢ .ܒܝܕ ܥܛܪܐ ܗܐܢ
̇
̇
̇
ܦܪܘܩܝܗ
ܘܡܠܝܗ ܓܙܐ ܕܡܪܚܡܢܘܬܟ.
ܣܥܘܪܝܗ ܒ̈ܪܚܡܐ
ܐܐܢ ܥܡܟܝ ܐܬܝܝ ܥܕܡܐ ܠܫܘܠܡܗ ܕܥܠܡܐ.
ܒܝܗ .ܫܪܪ ̈
ܘܐܘܠܨܐܢ .ܘܐܘܪܒ ̈
ܣܟ ̇
ܛܘܢ ̇
̇
ܩܝܢܕܘܢܘ ̈
̈
̈
ܝܗ .ܡܬܘܚ
ܕܠܐܝܗ ܡܢ ܠܟ
ܘܫܓܘܫܝܐ.
ܡܢ ̈ܪܘܒܐ
̈
ܝܠܕ ̇
ܟܢܫ ̇
ܓܘܕ ̇
̇
̈
̈
ܝܗ .ܐܦܬܐ
ܝܗ̇ [31A] .ܢܛܪ
ܝܗ܆ ܒܙܡܝ̈ܪܬܐ ܕܪܘܚܟ ܩܕܝܫܐ .ܣܬܪ
ܣܕ̈ܪܝܗ ܘܛܟܣ
ܒܗ ̈
ܡܠܦܢܐ .ܘ̈ܪܥܘܬܐ ܫܪܝ̈ܪܐ̈ .
ܚܬܬܝܝ ܒܝܕܥܬܐ ܕܝܠܟ .ܐܩܝܡ ̇
̇
ܬܚܘ ̇
ܘܣܬܬܝܗ ̈
̈
̈
ܟܗܐܢ
ܒܕܘܡܣܐ
ܡܝܗ.
̈
̈
̈
̈
ܦܘܩܕܢܝܟ ܐܫܘܐ܆ ܠܣܝܒܘܬܐ ܼܲܣܡܟ.
ܘܠܡܠܟܐ ܘܠ̈ܪܫܢܐ ܕܢܫܡܥܘܢ
ܢܡܘܣܝܟ.
ܘܡܫ ̄ܡ ̇ܕܢܛܪܝܢ
ܠܥܠܝܡܘܬܐ ̇ܨܒܬ ܒܡܟܝܟܘܬܐ̈ .
ܠܬܝܡܐ ܩܘܡ ܘ ܲ ܼܥܕܪ .ܠܟ̈ܪܝܗܐ ܐܣܐ .ܐܠܝܠܝܢ ܕܡܢ ܒܝܫܐ ܡܬܢܣܝܢ
ܲܚܪܪ .ܘܐܢܝܚ ̈
ܘܕܐܚܝܢ܆ ܘ ܲ ܼܢܣܩ ܠܟ ̄
̈
ܫܘ.
ܠܢܦܫܬܐ ܕܐܒܗܝ̈ܢ
ܼ
25

26

ܩܕ ܕܐܫܪܝ ܫܟܝܢܬܗ ̈
ܘܐܡܪܝܢ ܥܢܝܢܐ ̄
ܘܒܬܐ ܕܫܪܟܐ .ܟܕ ܒܚܪܬܐ ܲܕܠܟ ܲ ܼܒܬܝܐ ܐܫܪܐ ܫܟܝܢܬܟ ܥܠ ܥܕܬܟ
̈
ܠܡܩܒܠܢܝܟ.
ܨܠܘܬܐ ܕܦܝܪܡܐ ܲ ܼܚܬܐܢ ܫܡܝܢܐ ܕܡܢ ܒܣܝܡܘܬ ܪܝܚܐ ܡܬܝܕܥܢܐ ܲ ܼܘܦܐܐ ܐܠܠܗܐ̇ .ܡܐܠ ܐܢܬ
̈
ܕܒܣܡܐ ܲ ܼܕܩܪܒܢܢ ܐܠܠܗܘܬܟܼ ܲ .ܚܝܐܠ ܘܚܟܡܬܐ ܘܩܕܝܫܘܬܐ .ܟܕ ̇ܗܘܐ ܐܢܬ
ܡܠܝ ܠܢ ܗܫܐ ܥܡ ܥܛܪܐ ܗܐܢ
ܥܡܢ ܘܒܓܘ ܥܕܬܟ ܩܕܝܫܬܐ .ܡܥܕܪܐܢ ܘܡܣܝܥܢܐ ܥܕܡܐ ܠܫܘܠܡܗ ܕܥܠܡܐ ܘܗܫܐ.

27

ܘܡܟܪܙ ܐܦܝܣܩܘܦܐ ܡܗܝܡܢܝܢܢ ܒܚܕ ܠܐܗܐ
72

28

ܲ
̈
ܣܩܘܦܐ ܲ
ܕܚܝܠܘܬܐ ̈ܩ ̄ܕ.
ܨܠܘܬܐ ܲܗܕܐ ܕܥܠ ܲ ܼܢܦܫܗ ܟܕ ܓܗܝܢ ܡܪܝܐ ܠܐܗܐ
ܐܦܝ ܼ
ܘܟܕ ܡܫܡܠܝܢ ܼܡ ܸܐܩܦ ܼ
ܗܘܐܢ ܕܒܢܝܢ̈ܫܐ̇ .
̄
̈
ܕܬܫܡ ܗܕܐ̇ .ܗܘ ̇ܕܚܟܡ ܐܢܬ ̈
̈
ܘܟܘܠܬܝܐ.
ܠܒܘܬܐ
ܘܒܨܐ ܐܢܬ
̇ܗܘ ܕܣܡܬ ܠܢ ܒܦܣܐ
̈
ܲ
ܚܛܗܝܢ ܐܝܟ
ܘܕܟܐ ܠܢ ܡܢ ܠܟܗ ܛܘܠܫܐ ܕܒܣܪܐ ܘܕܪܘܚܐ .ܐܥܒܪ
ܫܡܥ ܠܢ ܡܠܛ ܣܘܓܐܐ ܕ̈ܪܚܡܝܟܼ :
ܥܢܢܐ .ܘܐܝܟ ܥܪܦܐܠ ̈
ܥܘܠܝܢ .ܡܠܝ ܠܢ ܡܢ ܲ ܼܚܝܐܠ ܕܝܠܟ ܘܡܢ ܛܝܒܘܬܐ ܕܝܚܝܕܝܐ ܒܪܐ ܕܝܠܟ .ܘܡܢ
ܡܥܒܕܢܘܬܐ ܕܪܘܚܟ ܩܕܝܫ ܒܠܟ .ܘܐܣܦܩ ܠܢ ܕܢܗܘܐ ̈ܡ ̄
ܫܡ ܕܕܬܝܝܩܝ ܕܝܠܟ ܚܕܬܐ .ܐܝܟܢܐ ܕܢܫܒܚ ܕܐܝܟ
̇
ܕܫܘܐ ܠܫܡܟ ̄
ܩܕ .ܢܩܘܡ ܩܕܡܝܟ ܠܡܫܡܫܘ ܘܠܡܟܗܢܘ ܐܠ̈ܪܙܝܟ ܠܐܗܝ̈ܐ:

29

30

31

ܘܬܐܠ ܩܠܗ ܡܠܛ ܕܒܣܝܡܐ ܐܬܝܝܟ ܘܣܓܝ ̈ܪܚܡܐ ܠܿܟܗܘܢ ̇ܗܢܘܢ ̇ܕܩܪܝܢ ܠܟ .ܘܠܟ
̄
ܫܘ ܘܐܝܩܪܐ ܘܐܘܚܕܐܢ .ܘܠܒܪܟ ܘܠܪܘܚܟ ܩܕܝܫܐ ܗܫܐ
ܥܡܐ ܐܡܝܢ
ܪܝܫ ̈ܡܫܡܫܢܐ ܡܟܪܙ ܟܪܘܙܘܬܐ ܗܕܐ ܢܨܐܠ ܠܟܢ ܒܥܕܐܢ ܗܐܢ .ܚܠܦ ܒܬܝܐ ܗܐܢ ܕܡܬܩܕܫ .ܕܠܐܗܐ ܕܠܟ
ܛܝܒܘܗ܆ ̇
̈
̄
ܫܬܐܣܘܗܝ ܒܙܕܝܩܘܬܐ .ܘܢܥܒܕܝܘܗܝ
ܘܢܬܩܢ ܒܗ ܲ ܼܡܕܒܚܗ .ܘܢܫܪܪ
ܒܡܪܚܡܢܘܬܗ ܢܫܕܪ ܠܗ
̄
ܕܢܝܚܐ ܐܠܝܠܝܢ ܕܠܐܝܨܝܢ .ܘܢܫܡܥ ̈
ܬܟܫܦܬܗܘܢ ̇
ܒܬܝ ܓܘܣܐ ܠܬܝ̈ܒܐ .ܘܠܡܐܐܢ ̇
ܕܒܗܝܡ ܬܪܝܨܬ
ܕܗܢܘܢ
ܒܗ .ܟܕ ܼ ܲ
ܫܘ ܡܨܠܝܢ ̇
̄
̈
ܡܫܟܢ ܐܢܬ ܠܗܘܢ ܐܝܠܝܢ ܕܐܬܝܝܗܝܢ ܕܦܘܪܩܢܐ ܕܝܠܗܘܢ̇ .
ܕܥܢܝܕܝܗܘܢ
ܘܢܝܚܐ
ܡܢ ܡܪܝܐ ܢܒܥܐ..

32

ܚܠܦ ̇ܗܝ

33

ܕܣܝܡ ܡܢ ܩܕܝܫܐ ܢܒܥܐ܀
ܚܠܦ ܲܗܝ ܕܢܣܦܩ ܠܘܬ ܫܘܡܠܝܐ ܕܩܘܕܫܐ ܲܗܐܢ ܼ

34

ܬܘܒ ܚܠܦ ܒܬܝܐ ܗܐܢ ܘܫܘܡܠܝܗ ܬܝܝܪ ܚܦܝܛܐܬܝ ܡܢ ܡܪܝܐ ܢܒܥܐ܀

35

ܕܢܨܛܒܝ284

ܒܢ ܡܪܝܐ ܘܒܬܫܡܫܬܢ ܚܦܝܛܐܬܝ

][31B

ܢܒܥܐ܀

̈
ܘܒܡܟܝܟܐ ̇ܚܐܪ .ܟܕ ܒܗܐܢ ̇ܨܒܐ ̇
ܘܓܒܐ ܠܗ ܠܒܬܝ ̇ܡܥܡܪܐ.
ܐܝܟܢܐ ܕܡܪܝܐ ̇ܗܘ ܕܒܡ̈ܪܘܡܐ ̇ܥܡܪ
ܢܡܠܠܝܘܗܝ ܛܝܒܘܬܗ ܠܐܗܬܝܐ̇ .
ܘܡܘܗܒܬܐ ܫܡܝܢܬܝܐ ܠܒܬܝ ̇ܡܫܪܝܐ ܡܛܝܒܐ ܕܠܐܗܘܬܗ܆ ܡܢ ܡܪܝܐ܀

 woulde be more correct.ܕܢܨܛܒܐ
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36

37

̈
ܘܟܕ ̇
ܕܛܟܣܐ ̈ܕܡܐܠܟܐ .ܡܫܟܢܐ ܢܚܘܝܘܗܝ
ܡܫܕܪ ܠܗ ܲ ܼܚܝܠܗ ܡܩܕܫܢܐ .ܒܡܐܓܢܢܘܬܐ ܕܟ̈ܪܘܒܐ .ܘܒܚܘܕܪܐ
ܕܬܫܒܘܚܬܗ ܘܕܦܐܝܘܬܗ .ܘܒܬܝ ̇
ܢܝܚܗ ܠܗܐܢ ܢܥܒܕ ܥܕܡܐ ܠܥܠܡ܀
̈
ܕܢܦܫܬܐ ܘܕܦܓ̈ܪܐ ܐܦ ܠܫܘܒܩܢܐ
ܐܝܟܢܐ ܕܟܕ ܡܚܕܬ ܠܗ ܒܪܘܚܐ ܩܕܝܫܐ ܢܓܡܪܝܘܗܝ ܠܚܘܕܬܐ ܘܦܘܪܩܢܐ
ܕܗܢܘܢ ܕܒܬܘܬ ܢܦܫܐ ܼ ܲ
̈
ܕܣܿܟܘܬܐ ܘܕܘܟܝܐ ܕܬܐ̈ܪܬܐ̇ .
̈
ܘܫܪܝܪܐܬܝ ܒܗ ̇
ܬܝܒܝܢ .ܠܒܘܝܐܝܐ
ܕܚܛܗܐ .ܘܥܛܝܐ
̈
ܡܫܚܠܦܐ ̈
̈
ܘܠܢܦܐܫܐ ܘܠܚܘܠܡܢܐ ܡܫܡܠܝܐ ̇
̈
ܡܦܬܟܐ ܐܚܝܕܝܢ ܘܒܗ
ܕܥܩܬܐ ܘܕܟܘ̈ܪܗܐܢ
ܕܒܙܢܝܐ
ܕܗܢܘܢ
̄
ܕܒܗܝܡ ܒܗ ܡܬ ܲ ܼܟܢܫ .ܡܢ ܡܪܝܐ ܢܒܥܐ܀
ܠܡܪܝܐ ܡܬܟܫܦܝܢ ܘܠܦܘܪܩܢܐ ܘܫܘܘܙܒܐ ܕܥܡܐ ܠܟܗ

38

ܘܚܠܦ ܚܣܝܐ ܗܐܢ ܘ̈ܪܝܫܟܗܐܢ ̇ܕܩܐܡ ܘܡܨܐܠ ܚܠܦܝܢ ܘܚܠܦ ̇
ܥܒܕܐ ̈
ܕܐܝܕܘܗܝ܆ ܬܝܝܪ ܚܦܝܛܐܬܝ ܡܢ ܡܪܝܐ
ܢܒܥܐ܀

39

40

41

̄
ܚܠܦ ̈
ܡܗܝܡ ܡܢ ܡܪܝܐ ܢܒܥܐ܀
ܟܗܐܢ ܡܝܩ̈ܪܐ ܕܗܪܟܐ ܥܡܗ ̇ܩܝܡܝܢ .ܘܠܟܗ ܩܠܝܪܘܣ ܘܥܡܐ
ܠܣܘ ̇
ܣܘ ̇
̈
ܚܠܦ ܥܕܬܐ ܩܕܝܫܬܐ ܩܐܬܘܠܝܩܝ ܘܫܠܝܚܬܝܐ̇ .ܗܝ ܕܡܢ ̈
ܦܝܗ .ܥܡ
ܦܝܗ ܕܐܪܥܐ ܘܥܕܡܐ
ܘܩܘܝ ̇
̇
̇
ܡܗ ܘܕܠܟܗ ܥܡܐ ܠܡܪܝܐ ܢܬܟܫܦ܀
ܫܝܢܗ
̈
̈
̈
ܘܠܫܠܝܚܐ ̈
ܘܠܣܗܕܐ
ܠܢܒܝܐ
ܩܕܝܫܐ ܘ
ܠܩܕܝܫܬܐ ܘܡܫܒܚܬܐ ܘܒܬܘܠܬ ܒܿܟܙܒܢ ̇ܝܠܕܬ ܠܐܗܐ ܡܪܝܡ.
̈
ܘܐܘܢܠܓܝܣܛܐ .ܘܕܠܟܗܘܢ ܕܡܢ ܥܠܡ ܫܦܪܘ ܐܠܠܗܐ .ܢܬܥܗܕ
ܫܦܝ̈ܪܝ ܙܟܘܬܐ .ܘܟܐ ̈ܐܢ ܘܡܘܕܝ̈ܢܐ .ܘܟ̈ܪܘܙܐ
̈
̈
ܢܬܚܝܠ܀
ܕܒܨܠܘܬܗܘܢ
ܐܝܟܢܐ
ܘܒܬܟܫܦܬܗܘܢ ܒܬܫܡܫܬܐ ܗܕܐ ܕܣܝܡܐ .ܘܒܿܟܗܝܢ ܗܠܝܢ ܕܫܪܟܐ ܲ ܼ

42

43

ܠܟܢ ̈
ܐܚܝܢ ܐܝܠܝܢ ܲ ܼܕܩܪܝܒܝܢܢ ܚܠܦܝܢ ܘܚܠܦ ̈
ܚܕܕܐ .ܘܚܠܦ ܒܬܝܐ ܗܐܢ ܡܬܩܕܫ .ܘܚܠܦ ܐܝܠܝܢ
̄
ܠܬܫܒܘ ܕܠܐܗܐ ܘܐܝܩܪܐ ܕܫܦܝܪ ܙܟܘܬܐ ܡܪܝ ܦܠܢ ̄
ܩܕ ܠܡܪܝܐ ܢܬܟܫܦ
ܕܠܗܐܢ ܒܢܘ
ܲܗܝܕܝܢ ܲ
ܡܨ ܼܐܠ
̇ܗܘ ܥܒܘܕܐ

̇
ܪܝܫ ̈
ܟܗܐܢ ܲ
ܕܠܟܗ ܒܪܬܝܐ ܡܬܝܕܥܢܬܝܐ ܘܡܬܪܓܫܢܬܝܐ.
ܨܠܘܬܐ ܲܗܕܐ ܟܕ ܓܗܝܢ ܡܪܝܐ ܠܐܗܐ
̈
̇
ܠܿܟܗ ܐܪܥܐ ̈
ܥܕܬܟ ܐܝܟ ܛܘܦܣܐ
ܕܫܡܝܢܐ ܘܕܐ̈ܪܥܢܝܐ .ܘܕܠܬܚܬ ܡܢ ܐܪܥܐ̇ .ܗܘ ܕܡܠܬܝ

ܕܒܘܟ̈ܪܐ ܕܒܥܕܬܐ ܫܡܝܢܬܝܐ ]݀ [32Aܟܝܒܝܢ .ܕܡܫܡܫܝܢ ܠܟ ܘܠܝܚܝܕܝܐ ܒܪܐ ܕܝܠܟ ܘܠܪܘܚܟ ܩܕܝܫܒܠܟ.
̇
ܘܬܩܕܫܝܗ ܠܣܓܕܬܐ ܕܫܡܟ ܼܲ
ܡܝܩܪ ܒܠܟ .ܐܝܟܢܐ ܕܐܝܠܝܢ ܕܩܪܝܢ ܠܟ
ܘܗܫܐ ܐܫܘܐ ܕܬܐܠܛ ܒܕܘ݀ܟܐ ܗܕܐ.
ܒܥܒ ̈ܕܐ ̈
ܒܗ ̇
ܛܒܐ ܲ
̇
ܘܢܩܪܒܘܢ ܩܘ̈ܪܒܢܐ ܘ̈ܪܝܫܬܝܐ ̇ܢܫܪܘܢ .ܢܫܐܠܘܢ ܚܘܠܡܢܐ ܘܢܫܟܚܘܢ ܦܘܪܩܢܐ .ܢܫܬܪܘܢ
ܼ
ܬܚܒܠܢܘܬܐ .ܢܐܠܦܘܢ ܘ ܲ ܼܢܠܦܘܢ .ܘܢܬܒܣܡܘܢ ܒܪܘܚܐ
ܡܢ ܫܘ̈ܪܥܬܐ ܘܢܬ ܲ ܼܢܗܪܘܢ ܒܝܕܥܬܐ ܘܒܐܠ ܡ ܲ ܼ
ܥܒ ̈ܕܐ ̈
ܒܗ ̇
ܩܕܝܫܐ .ܢܣܝܡܘܢ ̈
ܥܩܬܐ .ܘܢܣܒܘܢ ܲ ܼܚܣܝܘܬܐ .ܢܥܒܕܘܢ ̇
ܛܒܐ .ܘܢܬ݀ܟܒܘܢ ܒܫܡܝܐ .ܐܝܟܢܐ
74

̈
ܥܡܡܐ ܠܡܐܬܬܝܟ ܕܡܠܟܐ ܒܕܘ݀ܟܐ ܗܕܐ .ܘܢܦܠܘܢ ܘܢܣܓܕܘܢ ܠܟ ̇
ܒܗ .ܟܕ
ܕܢܚܙܘܢ ܠܟܗܘܢ
ܫܪܝܪܐܬܝ ܡܬܬܦܝܣܝܢ ܕܠܐܗܐ ܐܬܝ ܒܢ..
44

45

46

ܘܬܐܠ ܩܠܗ ܐܝܢ ܒܥܝܢܢ ܘܡܬܟܫܦܝܢܢ ܠܟܲ ܼ .ܫܡܐܠ ܡܠܬܐ ܕܦܘܡܢ .ܘܓܡܘܪ ܫܘܘܕܝܐ ܕܪܘܚܟ
ܩܕܝܫܒܠܟ .ܠܘܬ ̇ܗܝ ܕܬܥܡܪ ܘܬܣܥܘܪ ܘܬܪܗܛ ܡܠܬܐ ܐܘܢܠܓܬܝܐ .ܘܬܐܨܦ ܒܠܟ ̇
ܥܒܕܐ ܘܡܠܬܐ.
̇
ܕܗܘܝܐ ܒܕܘ݀ܟܐ ܗܕܐ .ܒܛܝܒܘܬܐ ܘܒ̈ܪܚܡܐ ܘܒܪܚܡܬ ܐܢܫܘܬܐ ܕܝܚܝܕܝܟ ܒܪܐ .ܡܪܝܐ ܠܐܗܐ ܘܦܪܘܩܐ ܕܝܠܢ
̇
ܝܫܘܥ ܡܫܝܚܐ .ܕܥܡܗ ܠܟ ܦ ܸܐܐ ̄
ܫܘ ܘܐܝܩܪܐ ܘܐܘܚܕܐܢ ܥܡ ܪܘܚܟ ܩܕܝܫܒܠܟ܆ ܘܛܒܐ
̄
ܐܦܝܣ ܫܠܡܐ ܠܿܟܟܘܢ ܥܡܐ ܘܠܪܘܚܐ ܕܝܠܟ
ܥܡܐ ܐܡܝܢ
ܘܥܒܘܕܐ ̇
̄
ܐܦܝܣ ܟܕ ܓܗܝܢ ܲ ܼܡܠܟܐ ܦܪܘܩܐ ܘܩܕܝܫܐ ̇
ܘܒܪܘܝܐ ܕܠܟ .ܕܒܟܝܢܐ ܕܝܠܢ .ܙܪܥܐ ܕܚܟܡܬܐ ܙܪܥܬ܆
ܕܐܘܡܢܘܬܐ ̈
ܠܘܬ ܫܟܚܬܐ ̈
ܘܝܕܝܥܬܐ ܡܘܬ̈ܪܢܬܝܐ ̈
ܘܐܡܢܐ ̈
ܘܚܝܘܬܐܢ ܐܓܗܬܝ
ܕܚܝܐ̇ .ܗܘ ܕܡܢ ܕܘܒܪܐ ܐܠ ܡܠܝܐܠ ܲ ܼ

ܠܢ̇ .ܗܘ ܕܚܟܡܬܐ ܲ ܼܒܥܬܝܐ ܼ ܲܫܟܢܬ ܠܢ .ܐܝܟܢܐ ܕܡܢ ܣܘܓܦܢܐ ܕ ܲ ܼܥܪܝܐ ܘܕܚܘܡܐ ܢܥܪܘܩܼ ܲ .ܩܒܠ ܠܗܠܝܢ
̈
ܕܒܬܘܩܢܐ ܕܒܬܝܐ ܗܐܢ ܼ ܲ
̈
̈
̈
̈
ܢܫܬܡܠܝܢ
ܟܗܢܬܝܐ
ܘܬܫܡܫܬܐ
ܘܬܫܒܚܬܐ
ܕܨܠܘܬܐ
ܡܫܒܚܝܢ ܠܫܡܟ .ܐܝܟܢܐ
̇
ܠܟܝܢܟ ܐܠ ܣܢܝܩܐܲ .ܗܘ ܕܠܘ ܡܠܛ ܚܣܝܪܘܬܐ ܘܣܢܝܩܘܬܐ ̇ܒܥܐ ܠܗܠܝܢ ܡܢܢ .ܐܐܠ ܠܬܘܣܦܬܐ
̈
ܕܡܫܟܢܐ
ܘܠܬܪܒܬܝܐ ܕܗܠܝܢ ܕܐܡܝܢܐܬܝ ܡܢܟ ܡܬܝܗܒܢ̇ .ܗܘ ܕܒܨܠܝܐܝܠ ܪܘܚܐ ܕܚܟܡܬܐ ܐܪܡܬܝ ܐܝܟܢܐ ܲ ܼ
ܢܬܩܢ ܠܫܡܟ ̄
ܩܕ .ܟܕ ܥܡܟ ̇ܗܘ ܕܡܢ ܐܝܣܪܐܝܠ ܪܕܐ ܗܘܐ .ܒܐܘܪܚܐ ܒܡܕܒܪܐ .ܐܢܬ ܲ ܼܩܕܫ ܣܬܬܲ ܼ .ܫܪܪ
ܲ
̈
ܘܚܝܠܬܢܬܝܐ ܠܒܬܝܐ ̄
ܬܫܒܚܬܐ ܕܠܘܬܟ
ܩܕ ܘܟܗܢܝܐ ܕܡܠܛܬܟ ܘܡܠܛ ܡܡܠܠܘܬ
ܼܙܗܪ .ܛܪ ܒܐܝܕܟ ܪܡܬܐ ܲ ܼ
47

48

ܘܬܐܠ ܲܩܠܗ ܐܝܟܢܐ ܕܟܕ ܡܬ ܲܒܣܡܝܢܢ ܒܢܡܘܣܟ ܟܗܢܝܐ .ܘܒܙܘܡ̈ܪܐ ܠܐܗܝ̈ܐ .ܒܡܬܝܝܘܬ ̈
ܪܐܙܝܟ ̈
ܕܚܝܐܠ
ܼ
̄
ܬܫܒܘ ܘܩܘܒܠܛܝܒܘܬܐ ܲ ܼܢܣܩ ܠܟ ܐܒܐ ܘܒܪܐ ܘܪܘܚܐ ̄
ܩܕ .ܗܫܐ ܘܒܿܟܟܙܒܢ
ܘܫܡܝܢ̈ܐ.
ܵ
ܲ
]ܲ [32B
ܦܝܢܟܐ ܥܠ ܦܕܬܐ .ܘܣܥܘܪܐ
ܘܗܝܕܝܢ ܐܝܟܢܐ ܕܩܕ ܼܝܡܝܢ ܡܛ ܼܟܣܝܢ .ܘ̈ܪܝܫܟܗܐܢ ܥܛܝܢ ܡܘܪܘܢ ܒܓܘ ܼ
ܐܦܝܣ ܟܕ ܡ ܲܙܡܪܝܢ ܲ
̈
̄
ܥܢܬܝܐ ܕܩܘܕܫ ܡܘܪܘܢ..
ܡܫܡܫܢܐ ܡ̈ܪܘܚܐ ܘܢܗܝ̈ܪܐ ܲܐܙܠܝܢ ܲ ܼܥܡ
ܨܠܝܒܐ.
ܠܡ ܼ
ܼ
ܼ
ܼ
ܲ
ܘܩܕܡܐܬܝ ܬ ܲ
ܨܠܝܒܐ ܥܠ ܐܣܬܐ ܲ
̄
ܘܗܝܕܝܢ
ܐܦܝܣܩܘ ܲܒܬܪ ܲ ܼܡܕܒܚܐ
ܡܫܪܐ
ܼ
ܒܦܢܬܝܐ ܲܗܝ ܡܕܢܚܬܝܐ .ܘܣܐܡ ܼ
ܬ
ܛܘܦܣܐ
ܡܝܢܐ .ܘܪܫܡ ܠܕܘ݀ܟܐ ܒܡܘܪܢ ܼ
ܲܢܣܒ ܒܐ ܼܝܕܗ ܠܒܠܘܛܐ ܕܡܘܪܘܢ .ܘܟܕ ܲܢܣܟ ܥܠ ܟܪܬܗ ܕ ܲ ܼܝ ܼ
̈
̈
ܕܫܠܝܚܝܟ ̈
ܩܕܝܫܐ ܘܕܐܡܟ ̇ܝܠܕܬ
ܒܨܠܘܬܗܘܢ
ܣܓܝܕܐ ܟܕ ܲܐܡܪ ܗܟܢܐ .ܡܫܝܚܐ ܠܐܗܐ ܕܝܠܢ.
ܕܨܠܝܒܐ
ܼ
ܼ

75

ܠܐܗܐ ܡܪܝܡ ܘܕܡܪܝ ܦܠܢ ܩܕܝܫܐ ܕܥܠ ܫܡܗ ܒܢܐ ܲ ܼܒܬܝܐ ܗܐܢܼ ܲ .ܒܪܟ ܘܩܕܫ ܠܡܕܒܚܐ ܗܐܢ ܘܠܢ.
ܡܠܛ ܕܡܒܪܟܐ ܐܬܝܝܟ ܥܡ ܐܒܐ ܘܪܘܚܐ ܩܕܝܫܐ ܗܫܐ
49

50

51

52

53

ܥܡܐ ܐܡܝܢ
̄
ܐܦܝܣ ܬܘܒ ܲܢܣܟ ܠܡܘܪܘܢ ܥܠ ܟܪܬܗ ̇
ܲ
ܲ
ܘܠܗ ܠܨܠܘܬܐ ܲܐܡܪ.
ܥܠܝܗ ܕܕܘ݀ܟܐ
ܘܥܒܕ ܨܠܝܒܐ
ܬܠܬܐ ̈
ܘܡܫܡܐܠ ̈
ܼܲ
ܨܠܝܒܐ.
ܘܗܝܕܝܢ ܩܠܝܪܘܣ ܲܐܡܪܝܢ ܲ
ܦܬܓܡܐ ܕܫ ܲ ܼܒܩܘ ܼ ܲ
ܲ
ܵ
ܡܫܪܝܢ.
ܥܢܬܝܐ ܟܕ ܼܡܢ
ܠܡ ܼ
ܼ
ܥܕܡܐ ̇ܕܡܛܝܢ ܠܦܢܬܝܐ ܲ ܼܡܥܪܒܬܝܐ ܕܝܠܗ ܕܡܕܒܚܐ .ܟܕ ܐܠ ܢܦܩܝܢ ܠܒܪ ܥܕܬܐ .ܐܐܠ ܥܠ ܩܝܣܐ ܐܘ
ܘܠܗ ܠܨܠܘܬܐ ܲܐܡܪ ܼ ܲ
̇
ܘܡܫܡܐܠ.
ܐܦܝܣܩܘܦܐ ܬܠܬ ̈ܙܒܢܝܢ.
ܥܠ ܟܐܦܐ ܪܫܡ ܼ
ܲ
ܥܢܬܝܐ ܥܕܡܐ ܲܕܡܛܝܢ ܠܬܝܡܢܐ ܠܦܢܬܝܐ 285ܓܪܒܝܬܝܐ ܕܝܠܗ ܕܡܕܒܚܐ .ܘܬܡܢ
ܘܬܘܒ ܐܡܪܝܢ ܡܢ ܼܡ ܼ
ܼ
ܕܦܢܬܝܐ ܕܫܪܟܐ .ܘܟܕ ܡܬܪܫܡܝܢ ̈
̈
ܫܚܝܢ ܒܡܘܪܘܢ
ܪܫܡ ܐܟܙܐܢ
ܘܡ ܲ ܼ
ܕܡܕܒܚܐ ܒܐ̈ܪܒܥܐ ܣܛ̈ܪܐ ܼ
ܐܣܐ ܲ ܼ
ܬܡ ܼ
ܵ
̈
̄
ܐܦܝܣܩܘ ܘܥܡܗ ̈
ܘܡܫܡܫܢܐ
ܩܫܝܫܐ
ܩܕܝܫܐ .ܐܬܐ ܠܘܬ ܲܦܬܘܪ ܚܝܐ ܲܗܘ ܕܐܬܝܘܗܝ ܲ ܼܚܕܬܐ ܘܟܕ ܵܠܒܟ ܒܗ

ܕܗܟܢ ݀ܟܝܒ ܒܩܢ̈ܘܐܢ ̈
ܒܝܕ ܲ
ܕܫܠܝܚܐ ̈ܩ ̄ܕ .ܕܐܠܝܦܣܩܘܦܐ ܵܙܕܩ ܕܢܩܒܘܥ ܠܦܬܘܪ ̈ܚܝܐ .ܘܐܠܚ̈ܪܐܢ ܐܠ ܲܡܦܣ
ܲ
ܡܨܐܠ ܲ
ܲ
ܕܩܒܝܥܘܬ
ܨܠܘܬܐ ܲܗܕܐ
ܼ
ܠܡܩܒܥ ܼܡܕܒܚܐ ܒܠܥܕ ܐܦܝܣܩܘܦܐ ܣܛܪ ܡܢ ܐܢܢܩܝ܆ ܒܕܓܘܢ ܼ
ܐܦܝܣ ܼ
ܲ
ܠܿܟܗ ܐܪܥܐ ܡܢ ܝܕܥܬܟ ܘܩܪܬܝܢ
ܡܬܡܠܠܢܬܝܐ ܡܠܬܝ
ܲ ܼܡܕܒܚܐ ܡܪܝܐ ܲܗܘ ܕܒܪܚܡܬ ܬ ̱ܐܢܫܘܬܟ ܐܠ
ܼܲ
ܠܘܬܟ .ܘܥܒܕܬ ܠܢ ܕܢܫܒܘܩ ܬܥܛܝܘܬܐ ܘܣܪܝܩܘܬܐ ܲ ܼܚܢܦܬܝܐ ̈
ܕܐܬܝܝܟ ܠܐܗܐ ܢܣܓܘܕ .ܐܦ
ܕܫܐ ܕܐ .ܘܠܟ ܼ
ܲܗܫܐ ܲܒܥܝܢܢ .ܕܬܬܠ ܛܝܒܘܬܟ ܘܥܘܕ̈ܪܢܝܟ .ܕܐܝܟ ܨܒܝܢܟ ܼ ܲ
ܒܗܠܝܢ ܼ ܲ
ܢܫܡܫܟ ܲ
ܕܫܟܢܬ ܠܢ ܒ̈ܪܚܡܝܟ.
ܼ
ܲ
ܠܐܗܝܐ̈ .
̈
ܘܕܒܚܐ ܐ̈ܪܙܢܝܐ.
ܘܩܒܥܝܢܢ ܠܗ ܕܥܠܘܗܝ ܢܬܩܪܒܘܢ ܩܘ̈ܪܒܢܐ
ܘܡܕܒܚܐ ܲܗܐܢ ܕܡ ܼܬܩܢܝܢܢ
ܼܲ
ܼ
ܘܣܘܬܬܐ .ܘܫܘܟܢܐ ܕܪܘܚܟ ܲ ܼܩܕܝܫܐ.
ܠܬܫܒܘܚܬܐ ܕܫܡܟ ܣܓܝܕܐ ܘܩܕܝܫܐ .ܢܣܒ ܒ̈ܪܚܡܝܟ ܩܘܕܫܐ
ܼ
] [33Aܘܒܝܕ ܲܚܝܐܠ ܕܡܢܟ ܡܬܝܗܒ ܠܢ.ܢܫܬܘܐ ̇ܗܟܝܠ ܒܝܕ ̄
ܗܝܡ ܬܪܝܨܬ ̄
ܫܘ .ܘܒܩܕܝܫܘܬܐ ܕܢܦܫܐ
ܼ
̈
̈
̈
ܕܦܘܩܕܢܝܟ ̈
̈
ܡܦܝܣܢܬܝܐ.
ܘܬܟܫܦܬܐ
ܡܩܒܐܠ.
ܩܕܝܫܐ .ܢܩܘܡ ܩܕܡܝܟ ܘܢܩܪܒ ̈ܕܒܚܐ
ܘܕܦܓܪܐ ܘܒܢܛܘܪܘܬܐ
̈
̈
ܠܢܦܫܬܢ .ܒܡܫܝܚܐ ܝܫܘܥ ܡܪܢ.
ܘܚܛܗܐ ܕܥܡܐ ܕܝܠܟ .ܘܢܫܟܚ ̈ܪܚܡܐ ܘܦܘܪܩܢܐ
ܚܠܦ ܚܛܗܝ̈ܢ.

.ܠܦܝܢܬܐ The Manuscript reads

76
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̄
ܘܡܥܒܕ ̈ܚܝܐ ܘܫܘܐ ܠܟ ܒܐܘܣܝܐ
ܕܥܡܗ ܠܟ ܦܐܝܐ
ܬܫܒܘ ܘܐܝܩܪܐ .ܥܡ ܪܘܚܟ ܩܕܝܫܐ .ܘܛܒܐ ܘܣܓܝܕܐ ܲ ܼ
ܲ
ܘܗܫܐ ܘܒܿܟܙܒܢ ܠܥܠܡܝܢ.
54

ܵ
ܬ
̄
ܠܝܒܐ ܟܕ ܲܐܡܪ ܗܠܠܘܝܐ
ܐܦܝܣ ܥܠ ܟܪܬܗ ܼܡܢ ܡܘܪܘܢ ܘܪܫܡ ܠܦܬܘܪܐ ܒܪܘܫܡܐ ܕܨ ܼ
ܲܗܝܕܝܢ ܢܣܒ ܼ
̄
ܬܠܬܐ ̈
ܘܫܘ ܘܟܕ ܲܥܒܕ ̈
ܘܦܬ ܡܠܛܗܐܢ ܲ ܼܡܫܚܟ ܠܐܗܐ ܠܐܗܟ ̄
ܨܠܝܒܐ ܐܟܙܐܢ ܕܥܠ ܛܒܠܬܝܐ
ܕܡܘܪܘܢ
ܲ
ܒܬܪ ܪܘܫܡܐ ܕܒܡܘܪܘܢ ܲ
ܠܝܒܐ ܟܕ
ܕܪܘܫܡܐ ̈ܕܨ ܼ
ܪܫܡ ܒܟܪܬܗ ܕܐܠ ܡܘܪܘܢ ܥܠܘܗܝ ܕܦܬܘܪ ̈ܚܝܐ ܥܠܝܗܘܢ ܼ
ܲ
ܲ
ܬ
ܘܐܬܩܕܫ ܘܐܬܛܒܥ ܘܐܬܚܬܡ .ܦܬܘܪܐ ܗܐܢ ܕܥܠܘܗܝ
ܐܡܪ ܥܠ ܠܟܚܕ ܡܢܗܘܢ ܲܗܟܢܐ ܐܬܪܫܡ ܘܐܬܡܫܚ ܼ
ܢܬܩܪܒܘܢ ܩܘ̈ܪܒܢܐ ܠܐܗܝ̈ܐ ̈
ܘܕܒܚܐ ̈ܪܐܙܢܝܐ .ܒܫܡܐ ܕܐܒܐ ܐܡܝܢ܀

55

56

57

58

ܘܠܗ ܟܕ ܲ
ܲ
ܠܗ ܲܬܐܢ ܥܠ ܨܠܝܒܐ ܡܨܥܝܐ ܟܕ ܲܐܡܪ .ܒܫܡܐ ܕܒܪܐ ܐܡܝܢ܀
ܬܠܬܝܝܐ ܒܫܡܐ ܕܪܘܚܐ ̄
ܩܕ
ܘܬܘܒ ܲܐܡܪ
ܒܨܠܝܒܐ ܼ
ܼ
ܼ

̈
ܠܚܝܐ286

ܕܠܥܠܡ ܥܬܠܡܝܢ ܐܡܝܢ.

ܡܨܒܬ ܠܗ ܲ
ܲ
ܒܬܠܒܝܫܬܐ ܘܦܬܐ ܘܙܘܢܪܐ ܐܡܪ ܠܬܫܒܘܚܬܐ ܘܐܠܝܩܪܐ ܘܗܕܪܐ ܘܪܘܡܪܡܐ
ܠܡܕܒܚܐ
ܼ
ܼ
ܘܟܕ ܼ
ܲ
ܘܒܢܝܢܐ ܕܥܕܬܐ ̄
ܩܕ ܕܠܐܗܐ.
ܕܬܠܬܝܝܘܬܐ ܲ ܼܩܕܝܫܬܐ ܼ ܲܫܘܬܝ ܒܐܘܣܝܐ .ܘܠܫܝܢܐ
ܼ
ܘܩܫܝܫܐ ܲ
ܡܨܒܬܝܢ ܲ
̈
ܒܠܬܝܐ ܘܫܪܟܐ ̈ܕܙܢܝܐ ܪܝܫ
ܐܦܝܣܩܘܦܐ
ܘܣܝܡܝܢ ܥܠܘܗܝ ܛ ܸ ܼ
ܠܡܕܒܚܐ ܲ ܼ ܼ
ܼ
ܘܟܕ ܼ
ܡܫܡܫܢܐ ܡܟܪܙ ܠܘܛܘܢܝܐ ܢܩܘܡ ܫܦܝܪ ܠܟܢ ܘܫܪܟܐ..

59

60

61

̈
ܘܒܡܟܝܟܐ ̇ܚܐܪ .ܘܒܥܘܡܩܐ ̇ܚܙܐ̇ .ܗܘ ܕܫܡܝܐ ܟܘܪܣܝܗ
ܡܫܝܚܐ ܠܐܗܐ ܕܝܠܢ̇ .ܗܘ ܕܒܡ̈ܪܘܡܐ ̇ܥܡܪ
̄
ܘܐܪܥܐ ܟܘܒܫܐ ܕܬܚܬܝ ̈ܪܠܓܘܗܝ ܘܠܟܡܕܡ ܼ ܲ
ܕܒܗܝܡ ܠܘܬܟ ܡܬܩܪܒܝܢ ܗܝܟܐܠ
ܡܫܥܒܕ ܠܗ .ܘܐܠܝܠܝܢ
ܕܝܠܟ ̇ܚܫܒ ܐܢܬ .ܒܥܝܢܢ܀
̄
̇
ܡܚܝܕ
̇ܗܘ ܕܠܢ ܐܟܚܕܐ ܦܓܪܢܐܬܝ ܒܒܬܝܐ ܗܐܢ ܡܬܪܓܫܢܐ ܡܫܟܚ ܐܢܬ܆
ܘܠܗ ܠܗܝܡ ܕܒܟ ܒܣܒܪܐ ܲ ܼ
̈
ܐܢܬܲ ܼ .
ܒܢܦܫܬܢ ̇ܒܥܝܢܢ܀
ܘܡܫܪܪ ܐܢܬ
̇ܗܘ ܕܒܡܨܥܬܐ ̇ܩܐܡ ܐܢܬ .ܕܐܝܠܝܢ ܕܒܗܝܟܐܠ ̇
ܕܥܒܕ ̈
ܐܝܕܝܐ ܡܠܛ ܫܡܟ ܡܬܟܢܫܝܢ ܒܥܝܢܢ܀

S. Sey.

77

286

62

63

̇ܗܘ
ܲܒܢܐ

̈
ܕܠܗܝܟܐܠ ܕܝܠܟ ܥܠ ܫܪܪܐ ܲ
̈
ܘܠܢܦܫܬܢ ܒܗܝܡܢܘܬܐ .ܟܐܦܐ ܼ ܲܫܪܝܪܬܐ ܘܐܠ ܡܙܕܥܙܥܢܬܝܐ
ܡܣܬܬ ܐܢܬ.
ܼ
ܼ
ܐܢܬܲ .ܒܥܝܢܢ܀

ܒܗܝܟܐܠ ܲ
ܲ
ܲ
ܕܥܒܕ ̈
ܐܝܕܝܐ ܕܬܐܓܢ
ܗܘ ܕܒܠܟ ܕܘܟ ܼܐܬܝܘܗܝ ܘܡܢ ܠܟ ܐܠ ܸܡܬܥܪ ܸܐ .ܡܠܛ ܪܚܡܬ ܬ ̱ܐܢܫܘܬܟ ܼ
][33B

64

65

66

67

ܛܝܒܘܬܟ ܐܫܘܬܝ ܩܪܝܢܢ..

ܲ
ܲܗܘ ܕܗܝ̈ܟܐܠ ܲ
ܥܒܕ ̈
ܘܡܕܒܚܐ ܐܪܙܢܝܐ ܩ ܲ ܼܒܥܬ ܒܗ .ܕܐܬܝܘܗܝ ܕܡܘܬܐ
ܐܝܕܝܐ ܠܒܬܝ ܲ ܼܡܥܡܪܐ ܕܝܠܟ ܼܬ ܸܩܢܬܼ ܲ .
ܕܐܘܪܝܐ ܲܗܘ ܲ ܼܕܩܒܠܟ .ܩܪܝܢܢ܀
ܲ
̈
ܚܠܦ ܒܬܝܐ ܲܗܐܢ ܘܐܝܠܝܢ ܕܒܗ ܡܠܛ ܫܡܟ ̄
ܘܕܚ ̈ܝܐܠ ܕܒܗܘܢ ܒܥܝܢܢ..
ܩܕ ܼܡܬ ܼܟܢܫܝܢ ܕܡܘܬܐ ܕܫܡܝܢܐ ܲ ܼ
ܚܠܦ ܲܗܝ ܕ ܸܢܫܬܘܐ ܒܬܝܐ ܲܗܐܢ ܘܐܝܠܝܢ ܲ
ܕܒܗܝܡܢܘܬܐ ܒܗ ܡܬܟܢܫܝܢ .ܕܢܗܘܘܢ ܠܟ ܒܬܝ ܲ ܼܡܥܡܪܐ.
ܼ
ܲ
ܵ
ܵ
ܘܚܠܦ ܲܗܝ ܕܢܫܬܘܐ ܕܢܚܙܐ ܦܐܝܘܬܟ ܒܒܬܝܐ ܲܗܐܢ .ܠܟܗܘܢ ̈
ܕܢܬܦܨܐ ܡܢ
ܘܚܠܦ ܲܗܝ
ܝܘܡܬܐ ̈ܕܚܝܝܢ.
ܼ
ܼ
ܸ
ܠܟܗ ܐܘܠܨܐܢ ܘܐܢܢܩܝ ܲܒܥܝܢܢ܀
ܚܠܦ ܲܫܝܢܐ ܘܫܠܡܐ ܘܐܘܝܘܬܐ ܬ
ܕܠܟܗ ܥܠܡܐ .ܘܚܠܦ ܲܗܝ ܕܢܫܪܐ ܡܪܝܐ ܫܝܢܗ ܘܫܠܡܗ ܒܥܡܗ
ܼ
ܘܒܥܕܬܗ ܘܒܐ̈ܪܒܥ ̈
ܦܢܬܝܗ ܕܥܠܡܐ ܲܗܝ ܕܢܥܒܪ ܠܐܗܐ ܡܢ ܡܕܝܢܬܐ ܲܗܕܐ ܘܡܢ ܐܬܪܐ ܲܗܐܢ ܘܥܡܘ̈ܪܘܗܝ
ܲ
ܡܚܘܬܐ ̈
ܕܘܟܪܢܗ ܲ
ܲ
̈
ܬܠܟܗܝܢ ̈
ܕܗܝ ܕܫܘܬܝ ܬ
ܠܟܗܘܢ ܫ̈ܪܒܬܐ ܕܐܪܥܐ.
ܠܛܘܒܐ ܡܢ
ܘܫܒܛܐ ܕܪܘܓܙܐ .ܘܚܠܦ
̈
ܘܚܠܦ ܕܘܟܪܐܢ ̈
ܵ
ܼܲ
ܘܕܫܠܝܚܐ
ܕܢܒܝܐ
ܘܡܫܒܚܬܐ ܘܒܬܘܠܬ ܒܠܟ ܙܒܢ ܝܠܕܬ ܬ ܠܐܗܐ ܲ ܼܡܪܝܡ.
ܩܕܝܫܬܐ
̈
ܘܡܠܦܢܐ ܬ̈ܪܝܨܝ ܫܘܒܚܐ .ܘܚܠܦ ܕܘܟܪܐܢ ̈
̈
ܘܕܡܘܕܝܢܐ ̈
ܘܕܣܗܕܐ ̈
̈
ܘܛܘܒܬܐܢ
ܕܐܒܗܝܢ ̈ܚܣܝܐ.
ܘܕܐܒܗܬܐ ܲ ܼܩܕܝ̈ܫܐ
ܵ
ܦܐܛܪܝܪܟܘ ܕܝܠܢ .ܡܪܝ ܵ
̈
ܘܦܠܢ .ܘܥܡ ܚܣܝܐ ܕܝܠܢ ܦܠܢ .ܘܫܪܟܐ ܬ
ܐܦܣܩܘܦܐ
ܕܠܟܗܘܢ
ܦܠܢ
ܐܘܪܬܘܕܟܣܘ .ܥܡ ܕܘܟܪܐܢ ܕܠܟܗܘܢ ̈
ܥܢܝܕܐ ܡܗܝ̈ܡܢܐ .ܢܙܥܩ ܘܢܐܡܪ ܩܘܪܝܠܠܝܣܘܢ܀
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ܠܬܫܒܘܚܬܐ ܘܠܣܓܕܬܐ ܕܫܡܟ ܲ ܼܩܕܝܫܐ .ܘܐܫܘܐ ܐܦ ܠܢ ܕܢܗܘܐ
ܐܫܘܐ ܕܬܐܓܢ ܒܒܬܝܐ ܗܐܢ ܕܐܬܒܢܝ
ܼ
ܼ
̄
ܩܘܪܝܠܠܝ
ܲ ܼܗܝ̈ܟܐܠ ܕܪܘܚܐ ܩܕܝܫܐ .ܡܫܝܚܐ ܠܐܗܢ ܼ ܲܫܪܝܪܐ .ܘܢܙܥܩ ܘܢܐܡܪ ܬܠܬܝܐܬܝ
ܲ
̈
̄
ܠܟܝܢ ܲ
ܬܘܒ ܼ ܲ
ܲ
ܐܦܝܣ
ܘܢܦܩܝܢ ܠܒܪ ܼܡܢ ܲ ܼܡܕܒܚܐ ܠܥܕܬܐ ܘܡܫܪܐ
ܡܗ ܼ
ܲܗܝܕܝܢ ܼ
ܡܫܪܝܢ ܘܐܡܪܝܢ ܡܥܢܬܝܐ .ܟܕ ܼ
ܲ
ܲ
ܫܘܚ ܟܕ ܲܡܛܝܢ ܲ
ܠܗ
ܘܡܫܚ ܡܢ ܲ ܼܡܕܢܚܐ ܲ ܼ
ܘܓܪܒܝܐ ܘܬܝܡܢܐ܀ ܟܕ ܠܠܟ ܕܘ݀ܟܐ ܲܕܨܒܐ ܢܡ ܼ
ܘܡܥܪܒܐ ܲ ܼ
̈
̈
ܲܫܬܩܝܢ ܲܐܡܘ̈ܪܐ ܲ
ܕܫܠܝܚܝܟ ܲ
ܘܕܝܠܕܬܟ ܘܕܡܪܝ
ܒܨܠܘܬܗܘܢ
ܡܫܝܚܐ ܠܐܗܐ ܕܝܠܢ
ܘܐܡܪ ܐܦܝܣܩܘܦܐ
ܼ
ܼ
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ܵ
ܲ
ܼܲ
ܦܠܢ ̄
ܘܩܕܫ ܠܥܕܬܐ ܲܗܕܐ ܘܠܢ ܡܠܛ ܕܡ ܲ ܼܒܪܟܐ
ܩܕ ܕܥܠ ܫܡܗ ܒ ܸܢܐ
ܘܡܫܬܐܣ ܒܬܝܐ ܲܗܐܢ .ܒܪܟ ܼ
ܼܐܬܝܝܟ ܥܡ ܐܒܐ ܘܪܘܚܐ ܲ ܼܩܕܝܫܐ ܲܗܫܐ.
70

ܬܠܬܐ ̈
ܘܡܫܚ ܘܪܬܫܡ ̈
ܟܕ ̈
ܬܠܬ ̈ܙܒܢܝܢ ܢܬܣܒ ܡܘܪܘܢ ܒܟܪܬܗ ܲ
ܨܠܝܒܐ .ܟܕ ܲ
ܠܗ ܠܨܠܘܬܐ ܡܨܐܠ ܒܠܟ
ܲ
ܡܗܠܟܝܢ ܘܐܙܠܝܢ ܠܕܘ݀ܟܐ ܐܚܪܬܝܐܲ .
ܘܗܟܢܐ ܐܠ̈ܪܒܥ ܦܢ̈ܬܝܐ
ܬܘܒ ܲܐܡܪܝܢ ܡܢ
ܼ
ܨܠܝܒܐܲ .ܗܝܕܝܢ ܼ
ܡܥܢܬܝܐ ܟܕ ܼ
ܲ
ܬ
ܲ
ܣܓܝܐܬܐ ܲܡܫܚ ̈
ܗܝ ܥܕܬܐ ܪܒܬܐ ̈
ܒܕܘܟܬܝܐ ̈
ܒܙܘܬܝܐ ܘܒܣܛܪ .ܘܐܢ ܼܐܬܝ
ܬܗܘܐ
ܐܬܝܝܗ ܼ
ܪܫܡ ܘܡܫܚ .ܘܐܢ ܼ
ܘܐܬܝܝܗܘܢ ܕܟܐܦܐ ܲܗܟܘܬ ܲܡܫܚ .ܘܬ̈ܪܥܐ ܟܡܐ ܐܢ ܼܐܬܝ ܲ
ܲ
̈
ܒܗ ] [34Aܠܒܬܝ ܓܙܐ ܘܣܛܪ
ܒܗ
ܐܣܛܘܐܢ ܼ
ܲ
ܘܠܿܟܗܘܢ ܲܡܫܚ ܘܪܫܡ ܒܡܘܪܘܢ ܠܥܠ ܡܢ ܦ̈ܪܘܣܛܕܐ .ܟܕ ܲ
ܠܗ ܠܨܠܘܬܐ ܡܨܐܠ .ܒܠܟ ܕܘ݀ܟܐ
ܡܬܡܫܚܐ ܲܠܟ ܲܗ ܥܕܬܐ :ܢܦܩܝܢ ܠܒܪ ܒܬܪܥܐ ܲ ܼܡܥܪܒܝܐ ܐܢ ܼܐܬܝ ܲ
ܠܗ ܐܘ ܒܐܝܢܐ ܓܒܐ
ܲܕܡܫܚ .ܘܟܕ
ܼܲ
ܲ
ܙܘܡܪܐ ܲ
ܩܒܠ ܥܕܬܐ ܚܝ̈ܪܢ ܐܡܪܝܢ ܵ
ܕܐܬܝ ܲ
̈
ܠܗ ܬܪܥܐ ܘܟܕ ܲ
ܘܩܪܐ
ܩܝܡܝܢ ܲ ܼܥܠ ܬܪܥܐ
ܼ
ܠܘ ܼ
ܘܐܦܝܗܘܢ ܼ
ܝܗܲ 287ܗܝ ܕܫܠܝܡܘܢ ܘܟܕ ܲ
ܢܦܩܘ ̈
ܕܐܬܝ ܲ
ܲ
ܐܬܡܠܝ
ܟܗܐܢ ܡܢ ܩܘܕܫܐ .ܥܢܢܢܐ
ܐܦܝܣܩܘܦܐ
ܨܠܘܬܐ ܲܗܕܐ ܼ
ܼ
ܼ
ܵ
ܼܲ
ܒܬܝܗ ܲܕܡܪܝܐ ܘܐܠ ܐܫܟܚܘ ̈
ܩܕܡ ܥܢܢܐ .ܬ
ܘܠܡܫܡܫܘ ܡܢ ܵ
ܡܠܛ ܕܐܬܡܠܝ ܐܝܩܪܗ ܲܕܡܪܝܐ
ܠܡܩܡܘ
ܟܗܐܢ
ܒܬܝܗ ܲܕܡܪܝܐ ܘܩܡ ܡܠܟܐ ܫܠܝܡܘܢ ܩܕܡ ܲ ܼܡܕܒܚܗ ܕܡܪܝܐ .ܠܘܩܒܠ ܬܠܟܗ ܟܢܫܐ ܕ ܲ ܼܥܡܐ .ܘܦܪܣ
ܐܝܕܘܗܝ ܠܫܡܝܐ ܘܨܠܝ ܲ
̈
ܘܐܡܪ .ܡܪܝܐ ܠܐܗܐ ܠܬܝ ܐܟܘܬܟ ܒܫܡܝܐ ܡܢ ܠܥܠ .ܘܥܠ ܐܪܥܐ ܡܢ
ܲ
̈
ܕܡܗܠܟܝܢ ܲ
ܬ
ܩܕܡܝܟ ܒܩܘܫܬܐ .ܬ
ܲ
ܲ
ܘܒܿܟܗ
ܒܿܟܗ ܠܒܗܘܢ
ܠܥܒܕܝܟ
ܝܒܘܬܐ
ܼ
ܠܬܚܬ .ܘܢܛܪ ܐܢܬ ܛ ܼ ܼ
ܼ
ܕܡܗܠܟܝܢ ܲ
ܩܕܡܝܟ ܒܩܘܫܬܐ .ܬ
ܲ
ܲ ܼܢܦܫܗܘܢ .ܐܬܦܢܝ ܲ
ܘܒܿܟܗ ܲ ܼܢܦܫܗܘܢ .ܐܬܦܢܝ ܥܠ
ܒܿܟܗ ܠܒܗܘܢ
ܼ
ܼ
ܨܠܘܬܗ ܕܥܒܕܟ ܡܨܐܠ ܲ
̈
ܘܢܗܘܝܢ ̈
ܥܝܢܝܟ ܦܬ ܼܝܚܝܢ ܥܠ ܒܬܝܐ ܲܗܐܢ .ܒܐܝܡܡܐ ܘܒܠܠܝܐ .ܒܐܬܪܐ
ܠܗ.
ܕܐܡܪܬ ܕܢܗܘܐ ܫܡܝ ܬܡܢ .ܠܡܫܡܥ ܨܠܘܬܐ ܕ ܲܥܒܕܟ ܡܨܐܠ ܲ
ܩܕܡܝܟ ܥܠ ܐܬܪܐ ܲܗܐܢ .ܘܫܡܥ ܒܬܥܘܬܗ
ܼ
ܼ
ܼ ܸ
ܩܕܡܝܟ ܒܐܬܪܐ ܲܗܐܢ .ܘܐܢܬ ܠܐܗܐ ܬܫܡܥ ܡܢ ܡ̈ܪܘܡܐ ܘܬܫܒܘܩ ̈
ܕܥܒܕܟ ܘܕ ܲܥܡܟ ܕܡܨܠܝܢ ܲ
ܚܛܗܝܢ
ܼ
̈
ܬ
ܒܒܢܝܢܐ ܕܥܕܬܐ ܲܗܕܐ .ܐܥܒܪ ܼܡܢܗ ̈
ܲ
ܘܫܒܛܐ
ܡܚܘܬܐ
ܘܕܠܟܗ ܲ ܼܥܡܟ .ܘܕܠܟ ܡܢ ܕܗܘܬ ܬ ܠܗ ܼ ܲܫܘܬܦܘܬܐ

ܬ
ܠܠܟ ܕܐܬܝ ܠܗ ܒܪܚܡܬ ܬ
ܕ̈ܪܘܓܙܐ .ܘܬܫ ܸܪܐ ܒܘܪ݀ܟܟ ܒ ܲ ܼܒܬܝܗ ܘ ܲ ܼܒܪܟ ܦܘܠܚܢܗ ܘܩܢܝܢܗ .ܘܢܛܪ
ܕܣܘܥ̈ܪܐܢ .ܘ ܲ ܼܒܪܟ ܠܡܕܝܢܬܐ ܲܐܘ ܠܩܪܬܝܐ ܲܗܕܐ
ܬܬܝܘܬܐ
̱ܐܢܫܘܬܟ .ܘܐܠ ܬܐܥܘܠ ܲ ܼܥܡܗ ܠܕܝܢܐ.
ܘܠܚ ܼ
ܼ
ܼܲ
̈
ܕܒܗܲ .ܚܝܠ ̈
ܬ ܲ
ܘܠܥܡܘ̈ܪܝܗ .ܘ ܲ ܼܒܠܛ ܲ
ܲ
ܠܣܒܐ
ܡܢܗ ܠܟ ܲ ܼܚܪܒܐ
ܘܫܒܝܐ ܘܟܐܒܐ ܘܟܘ̈ܪܗܐܢ .ܘܡܢ ܠܟܗ ܼܥܡܐ ܲ ܼ
ܼ
ܲ
̈
̈
ܲ
ܲ
̈
ܘܢܚ ܼܝܒܝܘܗܝ
ܒܚܒܪܗ ܲ ܼ
ܓܒܪܐ ܲ ܼ
ܼܣܡܟ ܠܡܚ ܼܝܐܠܼ .ܥܕܪ ܐܠܠܝܨܐ .ܘ ܼܒܝܐܐ ܠܬܝܡܐ ܘܐܠ̈ܪܡܠܬܐ .ܘܐܢ ܢܚܛܐ ܲ ܼ
̈
ܲ ܼܡܘܡܬܐ ܲ
ܠܥܒܕܝܟ
ܘܬܥܒܕ ܘܬܕܘܢ
ܠܡܘܡܝܘܬܗ .ܘܢܐܬܘܢ ܠܥܕܬܐ ܲܗܕܐ .ܐܢܬ ܬܫܡܥ ܡܢ ܫܡܝܐ
ܸ
ܼ
S. Sey.
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ܘܠܡܬܠ ܠܗ ܐܝܟ ܙܟܘܬܗ .ܘܟܕ
ܘܠܡܬܠ ܐܘܪܚܗ ܒܪܝܫܗ ܘܠܡܙܟܝܘ ܠܙܟܝܐ.
ܠܚܝܒܐ.
ܼ
ܼ
ܠܡܚܝܒܘ ܲ ܼ
ܼܲ
̈
ܲ
ܒܝܗܘܢ ܘ ܸܢܬܦܢܘܢ
ܕܒܥܠܕܒ
ܐܢ ܢܚܛܘܢ ܲ ܼܥܡܟ ܘܢܪܓܙܘܢܟ ܘܬܫܒܘܩ ܐܢܘܢ ܠܡܬܬܒܪܘ ܒܩܪܒܐ
̈
ܠܚܛܗܐ
ܢܬܘܒܘܢ .ܘܢܨܠܘܢ ܘܢܒܥܘܢ ܡܢܟ ܒܥܕܬܐ ܲܗܕܐ .ܘܐܢܬ ܬܫܡܥ ܡܢ ܫܡܝܐ ܘܬܫܒܘܩ

ܲ
̈
ܢܗܘܐ ܡܛܪܐ ܡܠܛ ܕܚܛܘ ܠܟ.
ܕܥܒܕܝܟ .ܘܕܥܡܟ ܘܬܗܦܟ ܐܢܘܢ ܠ ܸܒܣܬܪܟ .ܘܟܕ ܢܬܠܟܘܢ ܫܡܝܐ ܘܐܠ ܼ
̈
ܚܛܗܝܗܘܢ ܸܢܬܦܢܘܢ .ܘܐܢܬ ܬܫܡܥ
ܘܢܐܬܘܢ ܘܢܨܠܘܢ ܒܥܕܬܐ ܲܗܕܐ ܘܢܘܕܘܢ ܠܫܡܟ ] [34Bܡܢ
̈
ܕܥܒܕܝܟ ܟܕ ܬܐܠܦ ܐܢܘܢ ܐܘܪܚܐ ܲ
̈
ܛܒܬܐ ܕܢܐܙܠܘܢ ܲ
ܒܗ.
ܠܚܛܗܐ
ܒܩܠܗܘܢ ܡܢ ܫܡܝܐ .ܘܬܫܒܘܩ
ܢܗܘܐ.
ܢܗܘܐ ܒܐܪܥܐ ܘܡܘܬܐܢ ܘܫܘܒܐ ܘܝܪܩܢܐ ܘܩܡܨܐ ܘܙܚܐܠ ܟܕ ܼ
ܘܬܬܠ ܡܛܪܐ ܥܠ ܐܪܥܐ ܘܟܦܢܐ ܐܢ ܼ
ܠܿܟܢܫ .ܕܢܕܥܘܢ ܓܒܪ ܲ
ܡܚܘܢ .ܠܟ ܨܠܘܬܐ ܘܠܟ ܒܥܘܬܐ ܕܬܗܘܐ ܲ
ܘܠܟ ܟܘ̈ܪܗܢ ܘܠܟ ̈
ܡܟܫܐ
ܼ
ܼ
ܕܠܒܗ .ܘܢܦܫܘܛ ̈
ܕܡܘܬܒܟ.
ܐܝܕܘܗܝ ܩܕܡܝܟ ܒܥܕܬܐ ܲܗܕܐ .ܘܐܢܬ ܬܫܡܥ ܡܢ ܫܡܝܐ ܡܢ ܲ ܼܡܬܩܢܐ ܲ ܼ
ܘܬܫܒܘܩ ܘܬܥܒܪ ܘܬܬܠ ܠܓܒܪܐ ܐܝܟ ܐܘ̈ܪܚܬܗ ܘܬܕܥ ܠܒܗ .ܡܠܛ ܕܐܢܬ ܼܗܘ ܒܠܚܘܕܝܟ ܲܝܕܥ ܐܢܬ
ܠܒܘܬܐ ܬ
̈
ܕܠܟܗܘܢ ̈
ܕܗܢܘܢ ܲ ܼܚܐܝܝܢ ܥܠ ܐܪܥܐ .ܘܐܦ
ܒܢܝܢܫܐ .ܡܠܛ ܕܢܕܚܠܘܢ ܠܟ ܠܟܗܘܢ ̈ܝܘܡܬܐ ܼ
ܥܠ ܢܘܟܪܝܐ ܕܐܠ ܼܗܘܐ ܡܢ ܲ ܼܥܡܟ .ܘܢܐܬܐ ܡܢ ܐܪܥܐ ܪܚܝܩܬܐ ܡܠܛܬܫܡܝܟ .ܟܕ ܢܫܡܥܘܢ ܫܡܟ ܪܒܐ.
ܲ
ܩܝܦܬܐ ܘܕܪܥܟ ܲܪܡܐ .ܘܢܐܬܐ ܘܢܨܐܠ ܩܕܡܝܟ ܒܥܕܬܐ ܲܗܕܐ ܘܐܢܬ ܬܫܡܥ ܡܢ ܫܡܝܐ ܡܢ ܲ ܼܡܬܩܢܐ
ܘܐܝܕܟ ܼܬ ܼ
ܡܠܛ ܕܢܕܥܘܢ ܬܠܟܗܘܢ ̈
ܕܡܘܬܒܟ ܘܬܥܒܕ ܐܝܟ ܲܕܩܪܐ ܠܟ .ܬ
ܥܡܡܐ ܕܐܪܥܐ ܫܡܟ ܠܡܕܚܠ ܠܟ ܐܝܟ
ܼܲ
̈
ܒܥܠܕܒܒܝܗܘܢ
ܥܡܟ ܲ ܼܩܕܝܫܐ .ܘܠܡܕܥ ܕܫܡܟ ܐܬܩܪܝ ܥܠ ܥܕܬܐ ܲܗܕܐ .ܘܟܕ ܢܦܘܩ ܥܡܟ ܥܠ
ܒܗ .ܘܕܘ݀ܟܐ ܲܗܕܐ ܕܒܢܬܝ ܠܫܡܟ .ܘܬܫܡܥ ܡܢ ܫܡܝܐ ̈
ܘܢܨܠܘܢ ܩܕܡܝܟ ܒܥܕܬܐ ܲܗܕܐܕܨܒܬܝ ܲ
ܨܠܘܬܗܘܢ
̈
ܘܒܥܘܬܗܘܢ .ܕܝܢܗܘܢ ܟܕ ܢܚܛܘܢ ܠܟ .ܡܠܛ ܕܠܬܝ ܐܢܫ ܕܐܠ ܲܚܛܐ .ܘܟܕ ܪܬܓܙ ܐܢܬ ܥܠܝܗܘܢ
̈
ܘܫܒܝܢ ܠܗܘܢ ̈
̈
ܼܲ
ܒܥܠܕܒܒܝܗܘܢܲ .
ܘܒܥܠܕܒܒܐ ܕܪܚܝܩܐ ܲܐܘ
ܫܒܝܗܘܢ ܐܠܪܥܐ
ܘܡܫܠܡ ܐܢܬ ܠܗܘܢ ܩܕܡ
ܘܢܬܚܫܒܘܢ ܒܠܒܗܘܢ ܒܐܪܥܐ ܕܐܫܬܒܝܘ ܠܬܡܢ .ܘܢܬܘܒܘܢ ܘܢܒܥܘܢ ܡܢܟ ܒܐܪܥܐ
ܩܪܝܒܐ.
ܼܲ
̈
ܲ
ܠܟܗ
ܘܐܥܠܝܢ .ܘܢܬܦܢܘܢ ܠܘܬܟ ܡܢ ܬܠܟܗ ܠܒܗܘܢ ܘܡܢ
ܕܫܒܝܗܘܢ ܘܢܐܡܪܘܢ .ܚܛܝܢ ܘܐܣܿܟܢ
ܼ
̈
ܕܒܥܠܕܒܒܝܗܘܢ ܕܫܒܘ ܐܢܘܢ .ܘܢܨܠܘܢ ܩܕܡܝܟ ܬܫܡܥ ܡܢ ܫܡܝܐ ܡܢ ܡܬܩܢܐ
ܢܦܫܗܘܢ ܒܐܪܥܐ

ܕܡܠܟܘܬܟ ܨܠܘܬܗܘܢ ܘܒܥܘܬܗܘܢ ܘܬܥܒܕ ܕܝܢܗܘܢ .ܘܬܫܒܘܩ ܠܥܡܟ ܬܠܟ ܕܚܛܘ ܠܟ .ܘܐܦ ܠܟܗܝܢ
̈
ܣܿܟܘܬܗܘܢ ܕܐܣܠܟ 288ܒܟ .ܘܬܬܠ ܐܢܘܢ ܠ̈ܪܚܡܢ ܩܕܡ ܠܟ ̈
ܫܒܝܗܘܢ .ܘܢܪܚܡܘܢ ܐܢܘܢ .ܡܠܛ
ܸ
ܥܝܢܝܟ ܦܬܝܚܢ ܥܠ ܒܥܘܬܐ ̈
ܕ ܲ ܼܥܡܟ ܘܝܪܬܘܬܟ ܐܢܘܢ̈ .
ܘܢܗܘܝܢ ̈
ܕܥܒܕܝܟ ܘܬܫܡܥ ܒܠܟ ܕܩܪܝܢ ܠܟ.
ܼ

ܕܐܣܿܟܘ The manuscript has the singular rather than the expected plural
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ܲ
ܕܗܘܐ ܥܡ ̈ܐܒܗܝܢ .ܘܐܠ ܢܪܦܝܢ
ܡܠܛ ܕܐܢܬ ܦܪܫܬ ܐܢܘܢ ܠܝܪܬܘܬܟ.
ܘܢܗܘܐ ܡܪܝܐ ܠܐܗܢ ܼܥܡܢ .ܐܝܟ ܼ
ܼ
̈
̈
ܲ
ܠܡܗܠܟܘ ܒܐܘ̈ܪܚܬܗ .ܠܡܛܪ ܦܘܩܕܢܘܗܝ ܘܩܝܡܘܗܝ ][35A
ܘܐܠ ܸܢܫܒܩܢ .ܠܡܦܢܝܘ ܠܿܟܢ ܠܘܬܗ
ܼ
ܘܢܡܘܣܘܗܝ ܕܦܩܕ ̈
ܘܕܝܢ̈ܘܗܝ ̈
̈
ܕܒܥܬܝ ܼܡܢܟ ܡܪܝܐ ܩܪܝܒܝܢ ܠܘܬܟ
ܦܬܓܡܐ ܲܗܠܝܢ
ܐܠܒܗܝܢ .ܘܢܗܘܘܢ
ܼ
ܒܕܘܗܝ ܘܕܝܢܐ ܕܥܡܗ .ܘܢܕܥܘܢ ̈
ܒܠܠܝܐ ܘܒܐ ܼܝܡܡܐ .ܠܡܥܒܕ ܕܝܢܐ ܕ ܲ ܼܥ ̈
ܥܡܡܐ ܕܐܪܥܐ ܕܐܢܬ ܐܬܝܝܟ ܠܐܗܐ
ܕܠܟ ܲ
ܘܡܪܐ ܡ̈ܪܘܢ..
71

ܲ
ܘܒܬܪ ܩܪܝܢܐ ܗܐܢ ܐܡܪܝܢ ܒܬܝܐ ܗܘܠܐܠ ܒܦܬܓܡܐ ܲܗܐܢ .ܥܠ ܲܨܦܪܐ ܕܐܫܟܚܬ ܬ ܲ
ܠܗ ܒܬܝܐ ܘܫܘܦܢܝܢܐ
ܸܩܢܐ.
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ܲ
̄
ܕܠܘܩܐ ̄
ܡܣܒܪ ܘܟܕ ܥܠ ܸܡܬܟܪܟ ܼܗܘܐ ܒܐ ܼܝܪܝܚܘܲ .
ܐܦܝܣ ܐܘܢܠܓܝܘ ܲܗܐܢ ܟܪܘܙܘܬܐ ܲ
ܘܗܐ ܓܒܪܐ
ܘܩܪܐ
ܕܒܫܡܐ ܡܬܩܪܐ ܙܟܝ .ܘܗܘ ܐܬܝܘܗܝ ܗܘܐ ܪܝܫ ̈ܡܟܣܐܲ .ܗܐܢ ܐܬܝܘܗܝ ܗܘܐ ܥܬܝܪܐܲ .
ܘܒܥܐ ܼܗܘܐ ܠܡܚܙܐ
ܼ
ܼ
ܕܡܢܘ ܐܬܝܘܗܝ .ܘܐܠ ܡܨܐ ܗܘܐ ܡܢ ܟܢܫܐ .ܡܠܛ ܲ
ܕܒܩܘܡܬܐ ܙܥܘܪܐ ܐܬܝܘܗܝ ܼܗܘܐ .ܘܟܕ ܪܗܛ
ܠܝܫܘܥ ܲ ܼ
ܼ
ܼ
ܲ
ܠܡܥܒܪ.
ܣܠܩ ܥܠ ܬܐܬܐ ܼܦܟܝܗܬܐ ܐܝܟܐ ܕܢܚܙܝܘܗܝ .ܡܠܛ ܕܥܠ ܲܗܝ ܥܬܝܕ ܗܘܐ ܸ
ܡܢ ܩܕܡܘܗܝܸ .
ܟܕ ܐ ܼܬܐ ܠܗܝ ܕܘ݀ܟܐ ܲܚܪ ܠܥܠ ܝܫܘܥ ܘܚܙܝܗܝ ܘܐܡܪ ܠܘܬܗ .ܙܟܝ .ܐܣܬܪܗܒ ܘܚܘܬ .ܝܘܡܢܐ ܓܝܪ
ܲ
ܘܩܒܠܗ ܟܕ ܲܚܕܐ .ܘܟܕ ܚܙܘ ܡܪܛܢܝܢ ܼܗܘܘ ܠܟܗܘܢ ܟܕ
ܢܚܬ ܼ
ܒܒܬܝܟ ܲܙܕܩ ܠܝ ܠܡܟܪܘ .ܘܐܣܬܪܗܒ ܸ
ܐܡܪܝܢ .ܕܠܘܬ ܓܒܪܐ ܲ ܼܚܛܝܐ ܥܠ ܠܡܫܪܐ .ܟܕ ܩܡ ܕܝܢ ܙܟܝ ܼܐܡܪ ܠܘܬ ܡܪܝܐܲ .ܗܐ ܦܠܓܐ ܲ
ܕܗܠܝܢ
̈
ܲ
ܥܐܦܐ .ܐܡܪ ܕܝܢ
ܥܫܩܬ ܦܪܥ ܼܐܐܢ ܒܐ̈ܪܒܥܐ
ܕܐܬܝܝܗܝܢ ܡܪܝܐ ܲܝܗܒ ܲܐܐܢ ܠܡܣܟܢܐ .ܘܐܢ ܐܠܢܫ ܡܕܡ ܸ
ܠܘܬܗ ܝܫܘܥ .ܕܝܘܡܢܐ ܦܘܪܩܢܐ ܠܒܬܝܐ ܲܗܐܢ ܲܗܘܐܲ .
ܗܘ ܒܪܗ ܕܐܒܪܗܡ ܐܬܝܘܗܝ .ܐ ܼܬܐ ܓܝܪ
ܒܗܝ ܕܐܦ ܼ
ܠܡܒܥܐ ܘܠܦܪܩ ܲ
ܠܗܘ ܐܒܝܕܐ.
ܒܪܗ ܕܐܢܫܐ ܼ
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ܘܥܒܕ ̈
ܲܗܝܕܝܢ ܲܚܬܡ ܒܪܘܫܡܐ ܕܨܠܝܒܐ ܠܥܠ ܡܢ ܬܪܥܐ ܒܟܪܬܗ ܕܐܠ ܡܘܪܘܢ ̈
ܬܠܬ ̈ܙܒܢܝܢ ܲ
ܬܠܬܐ
ܼ
ܼ
̈
ܨܠܝܒܐ ܟܕ ܒܠܟ ܨܠܝܒܐ ܐܡܪ ܠܨܠܘܬܐ ܩܕܡܬܝ ܡܫܝܚܐ ܠܐܗܐ ܕܝܠܢ ܘܫܪܟܐ
ܲ
ܲ
ܣܓܝܐܐ ܐܬܝ ܲ
ܘܐܢ ܬ̈ܪܥܐ ̈
ܥܢܬܝܐ ܘܪܫܡ
ܠܗ ܠܥܕܬܐ ܠܘܬ ܬܠܟܚܕ ܡܢܗܘܢ ܟܕ ܐܙܠܝܢ ܐܡܪܝܢ ܡܢ ܼܡ ܼ
ܠܥܠ ܡܢ ܬܠܟܚܕ ܘܐܢ ܐܬܝ ܲܥܗܢܘܬܐ ܡܬܟܪܟܝܢ ܡܢ ܠܒܪ ܟܕ ܲܚܬܡ ܐܦܝܣܩܘܦܐ ܲܥܠ ̈
ܐܣܐ ܡܢ
ܼ
ܘܥܐܠܝܢ ܠܥܕܬܐ ܲ
ܐ̈ܪܒܥܐ ܣܛ̈ܪܐ ܟܕ ܲܦܢܝܢ ܲ
ܘܣܠܩܝܢ ܠܒܐܡܐ ܐܢ ܐܬܝ ܘܐܢ ܐܠ ܒܓܘ ܲ ܼܡܕܒܚܐ ܐܡܪܝܢ
̄
ܗܘܐ ܕܝܢ ܥܐ ܕܐ ܕܚܘܕܬܐ ܒܐܘܪܫܠܡ ܘܣܬܘܐ ܗܘܐ.
ܗܘܠܐܠ ܘܩܪܐ
ܐܦܝܣܘ ܩܪܝܢܐ ܕܐܘܢܠܓܝܘܢ ܕܝܘܚܢܢ ܼ
ܲ
ܘܡܗܠܟ ܼܗܘܐ ܝܫܘܥ ܒܗܝܟܐܠ ܒܐܣܛܘܐ ܕܫܠܝܡܘܢ .ܘܚܕܪܘܗܝ ̈
ܝܘܕܝܐ ܘܐܡܪܝܢ ܠܗ .ܥܕܡܐ ܐܠܡܬܝ
ܼ
81

ܲ
ܘܐܡܪ ܠܗܘܢ ܲܐܡܪܬ ܠܟܘܢ
ܡܫܝܚܐ ܐܡܪ ܠܢ ܠܓܝܐܬܝ .ܥܢܐ ܝܫܘܥ ܼ
ܲܢܣܒ ܐܢܬ ܢܦܫܢ .ܐܢ ܐܢܬ ܼܗܘ ܼ
ܘܥܒܕܐ ܲ
̈
ܕܐܐܢ ܲܥܒܕ ܼܐܐܢ ܒܫܡܗ ܕܐܒܝ ]ܲ [35Bܗܢܘܢ ܣܗܕܝܢ ܥܠܝ .ܐܐܠ ܐܢܬܘܢ ܐܠ
ܘܐܠ ܡܗܝܡܢܝܢ ܐܢܬܘܢ.
ܡܗܝܡܢܝܢ ܐܢܬܘܢ .ܡܠܛ ܕܐܠ ܗܘܬܝܘܢ ܡܢ ܥ̈ܪܒܝ .ܐܝܟܢܐ ܕܐܡܪܬ ܠܟܘܢ ܥ̈ܪܒܐ ܕܝܠܝ ܲܩܠܝ ܲܫܡܥܝܢ.
ܲ
ܲ
ܲ
ܠܥܗܠܡ ..ܘܐܠ ̱ܐܢܫ ܢܚܛܘܦ ܐܢܘܢ ܐܝ̈ܕܝ .ܐܬܒܝ ܓܝܪ
ܕܠܥܠܡ ܘܐܠ ܢܐܒܕܘܢ
ܘܐܐܢ ܲܝܗܒ ܼܐܐܢ ܠܗܘܢ ̈ܚܝܐ
ܕܝܗܒ ܠܝ ܡܢ ܠܟ ܪܒ ܼܗܘ .ܘܐܠ ̱ܐܢܫ ܡܫܟܚ ܕܡܢ ܐܝܕܗ ܕܐܒܝ ܢܚܛܘܦܲ .ܐܐܢ ܘܐܒܝ ܚܕ ܚܢܢ .ܘܫܩܠܘ
ܼ
ܝܘܕܝܐ ̈
̈
ܬܘܒ ̈
̈
ܘܬܝܟܘܢ.
ܟܐܦܐ ܠܡܪܓܡܗ .ܐܡܪ ܠܗܘܢ ܝܫܘܥ
ܣܓܝܐܐ ܥܒܕܐ ܫܦܝ̈ܪܐ ܡܢ ܠܘܬ ܐܒܝ ܲ ܼܚ ܼ

ܝܘܕܝܐ .ܐܠ ܗܘܐ ܡܠܛ ܲ
ܡܠܛ ܐܝܢܐ ܲ
ܥܒܕܐ ܡܢܗܘܢ ܪܓܡܝܢ ܐܢܬܘܢ ܠܝܲ .ܐܡܪܝܢ ܠܗ ̈
ܥܒ ̈ܕܐ ܫܦܝ̈ܪܐ
ܼ
ܪܓܡܝܢܢ ܠܟ .ܐܐܠ ܡܠܛ ܕܡܓܕܦ ܐܢܬ .ܘܟܕ ܐܬܝܝܟ ܒܪܐܢܫܐ ܥܒܕ ܐܢܬ ܢܦܫܟ ܠܐܗܐܲ .ܐܡܪ ܠܗܘܢ
ܝܫܘܥ .ܐܠ ܗܘܐ ܲܗܟܢܐ ݀ܟܝܒ ܒܢܡܘܣܟܘܢ .ܕܐ ܲܐܢ ܲܐܡܪܬ ̈
ܕܠܐܗܐ ܐܬܝܝܟܘܢ ܐܢܬܘܢ ܘܐܢ ܲ
ܠܗܢܘܢ ܼܐܡܪ
ܼ
ܲ
ܠܘܬܗܘܢ ܘܐܠ ܡܫܟܚ ݀ܟܒܐ ܕܢܫܬܪܐ .ܐܠܝܢܐ ܕܐܒܐ ܩܕܫܗ ܘܫܕܪܗ ܠܥܠܡܐ.
̈ܠܐܗܐ .ܐܝܠܝܢ ܕܐܡܪ ܠܐܗܐ
ܐܢܬܘܢ ܐܡܪܝܢ ܐܢܬܘܢ ܕܡܓܕܦ ܐܢܬ .ܥܠ ܲ
ܕܐܡܪܬ ܠܟܘܢ ܕܒܪܗ ܐܐܢ ܕܠܐܗܐ .ܐܐܠ ܲܥܒܕ ܐܐܢ ܲܥ ̈ܒܕܐ ܕܐܒܝ
ܲ
ܠܥܒ ̈ܕܐ ܲ ܼܗܝܡܢܘ .ܕܬܕܥܘܢ
ܬܗܝܡܢܘܢܢܝ .ܐܢ ܕܝܢ ܲܥܒܕ ܼܐܐܢ .ܐܦ ܠܝ ܐܠ ܡܗܝܡܢܝܢ ܐܢܬܘܢ .ܠܗܘܢ
ܐܠ ܲ ܼ
ܘܬܗܝܡܢܘܢ ܕܐܒܝ ܒܝ ܲ
ܘܐܐܢ ܒܐܒܝ..
75

ܲܗܝܕܝܢ ܡܬܦܢܐ ܠܘܬ ܲܦܬܘܪ ̈ܚܝܐ ܲ
ܨܠܘܬܐ ܲܗܕܐ ܟܕ ܓܗܝܢ ܲ
ܲ
ܡܩܒܠܝܢܢ ܛܝܒܘܬܟ ܡܪܐ ܛܬܒܐ.
ܘܐܡܪ
ܼ
ܼ
ܼ
ܫܡܗܝܢ .ܚܠܦ ̈
ܩܕܲ .ܗܘ ܕܠܥܠܡ ܡܢ ܬܠܟ ̈
ܘܡܫܒܚܝܢܢ ܠܫܡܟ ̄
ܛܒܬܐ ܲܗܠܝܢ ܕܥܒܕ ܐܢܬ ܠܘܬܢ .ܗܐ
ܘܡܕܒܚܐ ܕܒܗ.
ܓܝܪ ܐܦ ܲܗܫܐ .ܐܫܘܬܝ ܠܢ ܠܡܩܡ ܩܕܡܝܟ .ܘܠܡܩܕܫܘ ܠܒܬܝܐ ܲܗܐܢ ܲܟܗܢܝܐ ܲ ܼ
ܘܡܦܝܣܝܢܢ ܠܟ ܡܪܝܐ
ܠܬܫܒܘܚܬܐ ܕܪܚܡܬ ܬ ܐܢܫܘܬܟ .ܘܠܒܘܝܐܝܐ ̈ܕܚܝܝܢ .ܡܬ ܲ ܼܟܫܦܝܢܢ ܗܟܝܠ
ܼ
ܥ ܸܒܕܝܗܝ ܒܬܝ ܲ ܼܡܥܡܪܐ ܕܪܘܚܟ ܩܕܝܫܐ .ܘܠܢ ܲܗܢܘܢ ܕܒܗ ܼ ܲ
ܡܫܒܚܝܢܢ ܠܟ ܐܝܟܢܐ ܕܟܕ ܲܟܦܪܝܢܢ ܒܪܘܫܥܐ
̈
ܘܢܗܘܐ ܡܢܬܐ ܲ
ܕܗܢܘܢ
ܥܠܡܢܬܝܐ .ܢܟܦܐܬܝ ܘܟܐܢܐܬܝ .ܘܒܕܚܠܬ ܬ ܠܐܗܐ ܢܐܚܐ.
ܘܒ̈ܪܓܝܓܬܐ
ܼ
ܼܕܡܫܬܘܙܒܝܢ ܠܘܬܟ.

76

ܘܬܐܠ ܩܠܗ ܡܠܛ ܕܐܢܬ ܐܬܝܝܟ ܠܐܗܐ ܕܫܘܘܙܒܐ ܘܠܟ ̄
ܫܘ ܲ ܼܡܣܩܝܢܢ .ܘܠܒܪܐ ܘܠܪܘܚܐ ܩܕܝܫܐ ܲܗܫܐ

77

ܵ
ܘܪܝܫ ̈ܡ ̄
ܘܚܠܦ ܠܟܗܘܢ ܲܗܢܘܢ
ܫܡ ܩܬܥܐ ܘܚܠܦ ܐܝܠܝܢ ܕܐܬܝ ܠܗܘܢ ܡܢܬܐ ܒܬܘܩܢܐ ܕܒܬܝܐ ܲܗܐܢ.
ܚܦܝܛܐܬܝ ܢܒܥܐ..
ܕܐܠܝܘ ܒܗ ܼ
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ܒܡܠܟܘܬܗ .ܘܢܙܥܩ ܘܢܐܡܪ ̈
ܲ
ܕܠܥܠܡ ܲ
ܒܢܝܢܫܐܲ ܼ .
ܢܫܟܢ ܠܗܘܢ ̈
ܐܝܟܢܐ ܕܠܐܗܐ ܪܬܚܡ ̈
ܬܠܬ ̈ܙܒܢܝܢ
ܐܘܘܐܢ
ܼ
ܩܘܪܝܐܠܠܝܣܘܢ
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ܟܗܐܢ ܟܕ ܓܗܝܢ ] [36Aܐܬܕܟܪ ܡܪܝܐ ܠܐܗܢ ܲ
ܪܝܫ ̈
ܠܿܟܗܘܢ ܲܗܠܝܢ ܲ ܼܕܩܪܒܘ ܘܐܠܝܘ ܒܕܘ݀ܟܐ ܲܗܕܐ ܡܠܛ
ܒܡܘܗܒܬܐ ܥܬܝ̈ܪܬܐ .ܛܪ ܐܢܘܢ ܲ
ܫܡܟ .ܘܦܪܘܥ ܐܢܘܢ ̈
ܒܡܫ̈ܪܬܝܐ ̈ܕܚܝܠܘܬܐ ̈ܡܐܠܟܝܐ .ܟܕ ܡܫܘܙܒ ܐܢܬ
ܼ

ܲ
ܠܗܘܢ ܡܢ ܠܟ ̈
̈
̈
ܘܠܥܒܕܐ ̈
ܕܐܝܕܝܗܘܢ .ܘܐܣܓܐ ܬܠܟܗܝܢ
ܕܒܢܝܢܫܐܼ ܲ .ܒܪܟ ܐܢܘܢ
ܘܢܟܝܢܐ
ܟܡܐܐܢ ܕܫܐ ̈ܕܐ
ܡܥܠܢܐ ̈
ܲܗܠܝܢ ܕܐܬܝ ܠܗܘܢ̈ .
ܘܡܦܩܢܐ ܕܝܠܗܘܢ .ܠܘܬ ܲܗܝ ܲ
ܕܫܦܪܐ ܩܕܡܝܟ ܕ ܲ ܼܒܪ .ܐܥܒܪ ܡܢܗܘܢ ܠܟ
ܼ
ܲ
ܘܒܗܝܡܢܘܬܐ ܕܫܪܪܐ .ܘܒܢܛܘܪܘܬܐ ̈
ܕܦܘܩܕܢܝܟ ܩܕܝ̈ܫܐ ܠܗܘܢ ܘܠܢ ܥܕܡܐ
ܡܚܝܠܘܬܐ.
ܟܘܪܗܐܢ ܘܠܟ
ܼ
ܼ
ܠܢܫܡܬܐ ܐܚܪܬܝܐ ܢܛܪ.
80

81

ܘܬܐܠ ܲܩܠܗ ܡܠܛ ܕ ܲܒܣܝܡܐ ܐܬܝܝܟ ܘܣܓܝ ̈ܪܚܡܐ ܲ
ܠܿܟܗܘܢ ܲܗܠܝܢ ܕܩܪܝܢ ܠܟ .ܘܠܟ ܦ ܸܐܐ ̄
ܫܘܒ
ܼ
ܘܐܝܩܪܐ ܘܠܪܘܚܐ ܩܕܝܫܐܲ .ܗܫܐ܀
ܲ
ܡܠܘܬ ܲ
ܲ
ܘܐܢ ܕܝܢ ܒܬܝܐ ܕܕܝܪܐ ܐܬܝܘܗܝ ܘܐܢ ܠܗܘܢ ̈ ܲ
ܘܐܡܪ ̈
ܕܥܡܠܘ ܐܫܘܐ
ܘܐܠܚܝܢ ܗܠܝܢ ܼ
ܐܠܚܐ ܼܥܡܐܠܼ .
ܕܒܿܟܙܒܢ ܦܐ̈ܪܐ ܕܙܕܝܩܘܬܐ ܠܡܩܪܒܘ ܠܟ .ܘܐܝܟܢܐ ܕܠܟܗܘܢ ܐܟܚܕܐ ܬܫܒܘܚܬܐ ܘܩܘܒܠܛܝܒܘܬܐ ܢܣܩܘܢ
ܠܟ ܲܗܫܐ

82

̄
ܐܦܝܣ ܫܠܡܐ ܠܿܟܟܘܢ
ܥܡܐ ܐܡܝܢ

83

ܥܡܐ ܘܠܪܘܚܐ ̄
ܡܫܡ ܠܡܪܝܐ ̈ܪܝܫܝܢ

84

̄
ܦܫܝܛ ܡܘܕܝܢܢ ܠܟ ܡܪܝܐ ܕܐܫܘܬܝ ܠܢ ܕܒܐܬܪܐ ܲܗܐܢ ܢܩܘܡ ܩܕܡܝܟ .ܘܢܩܪܐ ܠܫܡܟ ܲ ܼܩܕܝܫܐ.
ܐܦܝܣ ܟܕ ܼ
ܘܡܦܝܣܝܢܢ ܠܟ .ܕܬܦܨܐ ܠܢ ܡܢ ܲ
ܨܢܝܥܘܬܐ ܲ
ܕܠܩܘܒܐܠ .ܘܐܦ ܠܒܬܝܐ ܲܗܐܢ ܲ ܼܒܪܟ
ܕܗܘ
ܒܥܝܢܢ ܡܢܟ
ܼ
ܠܟܗ ܼ
ܼ
̄
ܕܬܫܒܘ ܘܢܬ ܲ ܼܒܣܡ ܒܗ ܒܢܡܘܣܟ ܠܐܗܝܐ .ܘܒܬܫܡܫܬܟ
ܒܒܘܪ݀ܟܐ ܕܡܢܟ .ܘܛܪܝܗܝ ܒܡܥܠܬܝܐ
̈
ܪܘܚܢܬܝܐ .ܘܐܫܘܐ ܠܢ ܠ̈ܪܐܙܝܟ ܼ ̈
ܕܢܗܘܐ ܲ ܼܗܝܟܐܠ ܲ ܼܩܕܝܫܐ .ܘܐܩܝܡܬܝܗܝ
ܘܫܡܝܢܐ .ܘܐܝܟ ܕܒܢܬܝܝܗܝ
ܕܚܝܐܠ
ܼ

ܐܠܝܩܪܐ ܕܫܡܟ ܲܗܟܢܐ ܘܥܡܪ ܒܗ .ܟܕ ܡܢܛܪ ܠܗ ܲ ܼܒܙܗ ܼܝܪܘܬܐܲ .
ܒܚܝܐܠ ܕܪܘܚܟ ̄
ܩܕ.
ܘܗܘܐ ܐܢܬ ܠܗ ܫܘܪܐ ܲ ܼ
ܕܟܗܐܢ ܲܗܠܝܢ ܲܕܩܝܡܝܢ ܲ
ܒܨܠܘܬܐ ̈
ܘܢܗܘܐ ܡܒܪܟ ܫܡܟ ܲ ܼܝܩܝܪܐ .ܐܒܐ ܘܒܪܐ ܘܪܘܚܐ
ܘܒܥܝܢܢ ܥܡܢ ܡܢܟ.
ܼ
ܩܕܝܫܐ ܲܗܫܐ

83
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ܠܗܘܢ ܐܦܝ ̄ܣ ܲ
ܲ
ܲ
ܲ
ܠܗܘܢ ܒܕܘ݀ܟܐ ܕܝܠܗܘܢ.
ܘܣܐܡ
ܠܗܘܢ ܲܫܩܠ
ܐܢܗܘ ܕܓ̈ܪܡܐ ܕܩܕܝ̈ܫܐ ܼܐܬܝ
ܲܗܝܕܝܢ
ܼ
ܼ
ܲ
ܲ
ܲ
ܲ
ܲ
̈
ܥܢܬܝܐ ܲ
ܡܫܪܝܢ
ܦܝ̈ܪܡܐ ܘܩ̈ܪܝܘܐܢ ܐܙܠܝܢ ܩܕܡܝܗܘܢ :ܘܐܡܪܝܢ ܚܕܐ ܡܢ ܡܥܢܬܝܐ ܕܠܚܡܐ .ܘܒܬܪ ܼܡ ܼ
ܟܕ ܼ

ܲ
ܲ
̄
ܲ
ܘܐܡܪܝܢ ܩܘܩܠܝܘܢ ̈
ܕܦܝܪܡܐ
ܐܦܝܣ ܣܕܪܐ ܲܗܘ ܕܠܚܡ ܘܐܡܪܝܢ ܩܐܠ ܘܡܨܐܠ ܨܠܘܬܐ ܼ
ܕܩܕܝܫܐ .ܘܣܐܡ ܼ
ܘܐܡܪܝܢ ܲܒܥܘܬܐ
86
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̄
̈
ܡܫܝܚܐ ܪܝܫ ̈
ܲ
ܘܗܝܕܝܢ ܲ
ܕܢܦܫܬܢܲ .ܗܘ
ܟܗܐܢ
ܐܦܝܣ ܨܠܘܬܐ ܲܗܕܐ ܟܕ ܓܗ ܼܝܢ ܡܪܝܐ ܡܪܝܐ ܝܫܘܥ
ܡܨ ܼܐܠ
ܼ
̈
̈
̈
ܼܲ
ܲ
ܒܬܫܒܚܬܐ ܘܒܙܡܝ̈ܪܬܐ
ܕܣܝܡܐ ܕܓ̈ܪܡܝܗܘܢ ][36B
ܐܫܘܐ ܠܢ
ܕܫܟܢܬ ܲܠܢ ܥܘܕܪܐܢ
ܒܣܗܕܝܟ ܙܟܝܐܼ .
̈
ܘܒܣܦܘܬܐ ̈
ܕܚܕܘܬܐ ܼܲܢܝܩܪ ܪܘܚܢܐܬܝ ܘܢܥܕܥܕ ܘܒܩܘܠܣܐ ܢܫܡܐܠ ܕܘܟ̈ܪܢܝܗܘܢ
̈ܪܘܚܢܬܝܐ.
ܠܗܠܝܢ ܕܕܚܠܝܢ ܠܟ ܲ
ܘܬܐܠ ܲܩܠܗ ܐܝܢ ܠܐܗܐ ܲܗܘ ܲܕܥܒܕ ܐܢܬ ܨܒܝܢܐ ܲ
ܘܒܥܘܬܗܘܢ ܫܡܥ ܐܢܬ .ܫܟܢ
ܘܐܣܘܬܐ .ܘܢܪܕܦܘܢ ܠܫܐ ̈ܕܐ .ܘܠܟ ̈
ܩܕ .ܬܕܡ̈ܪܬܐ ̈
ܘܐܦ ܲ
ܒܗܕܐ ܕܘ݀ܟܐ ܢܥܒܕܘܢ ܒܝܕ ܛܝܒܘܬܐ ܕܪܘܚܟ ̄
ܟܐܒܝܢ
ܘܠܟ ܟܘ̈ܪܗܢܝܢ ܢܚܠܡܘܢ .ܘܢܿܟܘܢ ܠܟ ܪܘܓܙܐ ܒܫܡܟ ܩܕܝܫܐ .ܘܫܡܟ ܓܝܪ ܲ
ܩܝܡܬܐ ܕܦܘܪܩܢܐ
ܐܬܝܘܗܝ .ܘܕܩܕܝܫܘܬܐ ܲ
ܠܿܟܗܘܢ ܲܗܢܘܢ ܲܕܩܪܝܢ ܠܟܲ ܼ .
ܘܡܫܒܚ ܐܢܬ ܲ ܼܥܡ ܐܒܐ ܘܪܘܚܐ ܩܕܝܫܐ ܲܗܫܐ

88

89

90

91

̄
ܐܦܝܣ ܫܠܡܐ ܠܿܟܟܘܢ ܥܡܐ ܘܠܪܘܚܐ ܕܝܠܟ
ܥܡܐ ܐܡܝܢ
ܬܫܒܘ ̈
̄
̄
̈
ܕܢܒܝܐ .ܫܘܒܗܪܐ
ܘܕܒܩܕܝܫܐ ܼܡܬܬܢܝܚ ܼܗܘܐ .ܕܐܬܝܝܟ
ܦܫܝܛ ܠܐܗܐ ܲܗܘ ܲ ܼܩܕܝܫܐ
ܐܦܝܣ ܟܕ
ܼ
ܕܗܢܘܢ ܕܡܢ ܲ
̈
ܕܫܠܝܚܐ ܠܟܝܐܠ ̈
ܕܣܗܕܐܼ ܲ .ܚܕܘܬܐ ܕܙܕܝ̈ܩܐ .ܣܒܪܐ ܲ
ܥܠܡ ܫܦܪܘ ܠܟ .ܗܒ ܐܦ ܠܢ ܡܪܝ
ܕܪܘܚܢܐܬܝ ܢܫܡܐܠ ܕܘܟ̈ܪܢܝܗܘܢ ܲ ܼܕܩ ̈
ܕܝܫܝܟ .ܘܢܐܚܒ ܐܠܝܠܝܢ ܕܐܚܒܘܟ .ܘܕܢܬܕܡܐ ܒܛܢܢܗܘܢ ܕܚܠܦ
ܼ
ܕܡܫܒܚ ܐܢܬ ܐܠܝܠܝܢ ܼ ܲ
ܦܝܪܘܬ ܕܚܠܬܐ ܐܝܢ ܠܐܗܐ ܲܗܘ ܼ ܲ
ܕܡܫܒܚܝܢ ܠܟ .ܩܒܠ ܐܢܘܢ ܕܢܗܘܘܢ ̈
ܐܝܙܓܕܐ
ܼ ܲܫ ܼ
ܘܡܦܝܣܢܐ ܵ
ܘܦܣܐ ܘܝܪܬܘܬܐ ܥܡܗܘܢ ܲ
ܢܦܫܬܢ .ܘܐܫܘܐ ܕܬܗܘܐ ܠܢ ܲ
ܲ
̈
̈
ܒܡܠܟܘܬܐ ܕܫܡܝܐ.
ܡܢܬܐ
ܚܠܦ
ܼ
ܼ
ܼ
ܫܘܒ ܘܐܝܩܪܐ ܲ
ܡܠܛ ܕܠܐܗܐ ܲ ܼܚܢܢܐ ܘܪܚܡ ܐܢܫܐ ܐܬܝܝܟ ܡܪܝܐ .ܘܠܟ ܦܐܐ ̄
ܘܐܘܚܕܐܢ ܲܗܫܐ܀
ܬܗܘܐ ܲ
ܠܢܝܚܟ܀
ܬܫܡܫܬܢ ܡܪܝܐ ܡܪܢ ܼ
ܲ
ܠܥܡܐ ̈
ܕܢܦܫܩ ܥܠ ܐ̈ܪܙܐ ܕܥܕܬܐ ܘܢܦܪܘܥ ܲ
̄
ܨܠܘܬܐ ܟܡܐ ܕܝܗܒܐ ܠܗ ܛܝܒܘܬܐ
ܼ
ܘܡܚܕܐ ܐܢ ܲܨܒܐ ܐܦܝܣ ܼ
ܒܥܕܐܢ ܲܗܘ܀ ܐܘ ܐܢ ܲܨܒܐ ܢܩܪܐ ܥܠܝܗܘܢ ̈
ܨܠܘܬܐ ܲܗܠܝܢ .ܕܗܐ ݀ܟܝ̈ܒܢ ܠܥܠ ܒܛܟܣܐ ܕܩܘܕܫ ܡܘܪܘܢ܀܀

92

ܘܗܟܢܐ ܢܚܬܡ.

19

ܫܠܡ ܘܐܦ ܛܟܣܐ ܗܐܢ ܨܠܘ ܥܠ ܚܛܝܐ ܕ݀ܟܒ.
84

2.2. Translation of Bibloteca Apostolica Vaticana Mss Borg 57, fol. 27A-36B
1

Rite of Church Consecration

2

[27A] Again by the true hope of Divine Support, we begin writing also the Rite of Church
Consecration.

3

They must keep watch in prayer at night in the church to be consecrated. And, after Morning
Prayer, the bishop dresses according to his order, and the priests and deacons dress according
to their order, as much as possible, and they stand at the sanctuary around the table. The
bishop begins the Opening Prayer, and they say ‘enyono289 Have mercy on me, of church
consecration and sing the psalms of the third hour. And then they recite the canon290 of
church consecration. The bishop prays all these prayers.

4

Opening Prayer: Lord God, make us worthy to renew and establish Your holy Church by
spiritual praises; and to seal with the sign of Your holy Cross, and to anoint it with the sweet
fragrance of Your divine Myron, and to sanctify it with the sanctification of Your gift; and to
crown it with the gifts of the Holy Spirit; and in it, we may always glorify You, and Your
Father, and Your Holy Spirit, now…291

5

The prayer after Rahem ‘lay Aloho: Protect Lord, by the strength of Your victorious Cross,
the walls of the renowned Zion, the holy Church, that You bought with Your precious blood,
and encircle it with the protection and care of the holy and heavenly armies, so that when it
rejoices and celebrates in the gathering of its children, it shall sing praise and thanks to You,
and Your Father, and Your Holy Spirit...

6

Prayers [recited] between Marmyotho292 of Psalms and canonical prayers: [27B] Lord, the
Sea293, which is abundant with presents and rich with good, indescribable gifts, decorate and

289

The liturgical response.

290

Apostolic Tradition

This is an abbreviation of the standard Syriac liturgical ending, “ ܗܫܐ ܘܒܿܟܙܒܢ ܘܠܥܠܡܝܢnow, and always, and
forever”.
291

292

ܡܪܡܬܝܐ
is a subdivision of the Psalter containing one to four psalms. See Smith, (1903), A Compendious Syriac
ܼ
Dictionary, 302.
293

The depiction of Christ as the Sea indicates the firm conviction that Christ is the source, meaning and the
final goal of all symbols of both nature and the Scripture. Ephraim writes: “therefore, the sea is Christ who is
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adorn your entire holy Church with gifts of the Holy Spirit, with wealthy gifts from You, so
that we shall, without stain of sin, richly uplift to You unceasing praises, now…
7

Lord God, support with Your strong right hand and with Your powerful arm, Your holy,
universal and apostolic Church that You gained with Your precious blood. And cut off and
make perish from its opposite, those who preserve empty religions, that is to say, demonic
religions, and give it to rejoice and be glad in Your salvation and to offer glory to You, and to
Your Father …

8

God, may Your peace, which You granted to the world by Your only-begotten Son, rule and
remain in the entire world, and in all its corners. And may it increase and expand in the
churches and monasteries, and destroy every high place which is not obedient and make [it]
humble under the feet, because Your name is holy with that of Your only-begotten Son and
of Your Holy Spirit, now…

9

Lord God, push away from Your holy Church every kind of heresy, filled with destructions
and confusions, and all perturbations and pagan godless criticisms, and decorate it with peace
and security, and in complete knowledge of the Trinity, equal in Ousia [substance], now…

10

Lord God, establish eternal love and indivisible peace in Your churches and monasteries,
while taking away from them all kinds of dividing heresies, so that with one equal breath of
orthodox and blameless faith, we may uplift to You ceaseless praises, Our Lord and our
God...

11

Lord God, elevate Your Church with Your supports, and Your people with Your gifts, and
the sheep of Your flock with the hymns of Your Holy Spirit, so that You are glorified in
manifold ways on this day of its sanctification. Give it more of the treasures of Your mercy,
and the riches of the abundance of Your gifts, now…

12

Destroy and cause to cease from Your Church and flock, doubts, divisions and all destroying
heresies that are alien to the truth of Your divine commandments, and raise and preserve its
assemblies in one accord and the orthodox faith, so that its choirs cry in one accord and the

able to receive the sources and springs and rivers and streams that flow forth from within scripture” HVir.9:12,
McVey, (trs.), (1989), Ephrem the Syrian: Hymns, 303.
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orthodox faith, so that it may raise up glory to You, and to Your Father, and to Your Holy
Spirit, now…
13

When they complete the canon the archdeacon gives the incense to the bishop and says
Stawmen qalos, and the bishop offers Sedro with this Promion: [28A] Glory to the Father, to
the Son, and to the Holy Spirit, to the One who renews worlds, who always renews His holy
Church by His grace; and completely decorates and honours it by His holy gifts, and
victoriously sanctifies it by His spiritual decorations, and completely enriches it with divine
honours, and invites peoples and nations to it, and gathers the dispersed to its bosom. And
they uplift angelic praises to Him and uplift constant praise in it to the Father, who betrothed
it to His only-begotten, and they bow to the Son, who redeemed it by His blood, and they
praise the Holy living Spirit, who dwells in it, and sanctifies it, at this time…

14

Sedro: Glory and thanks to You, Jesus Christ, the rock, that is to say, the true and unshakable
stone upon which the holy Church was established. It was not put on the weakness of sand,
but on a choice main corner-stone. This symbolises the stone of Moses from which twelve
rivers for irrigation were supplied for the people Israel.294 This the spiritual streams and right
teaching in the hymns of the Holy Spirit were teaching and causing to rejoice, this of which
David was singing, which was decorated and made splendid internally, in a spiritual way, not
like that shadowy tent established by the Law, made of haircloth and dyed-red and sky-blue
skin, but with a glorious and princely robe, and with holy and mysterious baptism. Not with
threads of dark blue or of white, but with spiritual chains, and victories of the Holy Spirit, not
with benches, and with pillars of bronze and of metal, but with prophets, visionaries of
invisible things, and apostles, preachers of true things, and martyrs, walkers in the footsteps
of Christ. Not with a shadowy altar, sprinkled with blood of little goats and lambs, but with a
spiritual and divine table, which is offered with the blood of the blameless lamb. This is not
lit with seven lamps, like the synagogue, but in the name of righteousness, and the stars of
early dawn, inspired by the Holy Spirit. This which the prophets were pictured and the seers
were demonstrated. Moses, head of the prophets and of the Hebrews, drew it as a symbolical
tent. Solomon, sea of wise things, was imagining it. Isaiah, glorious amongst prophets uttered

294

This tradition of the twelve paths across the Red Sea is of Jewish origin and is found in the Palestinian
Targum fragments from the Cairo Genizah (cf. Klein, (1986), Genizah Manuscripts of Palestinian Targum to
the Pentateuch, 230, 232, 278, 330; Brock, (2006), “Two editions of a new Syriac Apocalypse of Daniel”, 18.
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towards it, “Stand up and light up, for your light has arrived”,295 and he proclaimed “The
glory of the Lord shall shine on you”.296 [28B] David said “Forget your people and your
tribe, and leave the house of your father”, and he recognised that “the King of kings desires
your beauty”. This is the one that many precious things were spoken about. This is the one
whose face is bright and its eyes glisten, its cloth is splendid and its glorifiers are many, and
its architects are wise, its buildings are great, and its mysteries are hidden, its symbols are
astonishing, and also its treasures are hidden. The Lord of the worlds is its bridegroom, John
its sponsor, the prophets its foundations, the apostles its attendants, the martyrs its guests, and
its betrothal is unlike that of the daughter of the Hebrews, which was betrothed in darkness
and obscurity. It was betrothed [and] this one is made blessed in the Father; proud in the Son,
and preserved in the Holy Spirit. For this reason, peoples sing in it, and with them, also we
shout and say: remember, Lord, Your holy Church, and raise the horn of its salvation.
Increase in it constant peace, and make rule in it prosperous peace, while You grant, by Your
grace, vigilance to its blessed shepherds, and diligence to its leaders, justice to kings,
uprightness to judges, concord to priests, purity to deacons, acceptable repentance to sinners,
good memory of purity to the departed faithful, so that You may be praised by all, and with
Your Father and Your Holy Spirit, now…
15

And they say the hymn from church consecration rite, and he prays this prayer after Pirmo:
Accept, Lord God, this incense and the nice smell of fragrant things presented to You, in our
weakness on this day of consecration, that is to say, renewal of Your holy Church. And we
ask from Your mercy that You should make rejoice its children in salvation, and gladden its
sinners with pardon, and give healing to the sick, and return to the scattered and those in
error, and comfort to the miserable and distressed of heart; and cause to cease from it all
conflicts and opposing divisions, and grant forgiveness and absolution to those who departed
from it in true faith, so that we may thank and praise You, now…

16

And they say the psalm: Lord, You have made Your Church the foundation for Your seat.

17

And they instantly read these readings, firstly from the Creation, the second book of the
Pentateuch: “The Lord spoke with Moses and said, Tell the Israelites to bring me an offering.
You are to receive the offering for me from everyone whose heart prompts them to give.

295

Isaiah 60:1.

296

Isaiah 60:1.

88

Gold, silver and bronze; blue, purple and scarlet yarn and fine linen; goat hair, [29A] ram
skins dyed red, and acacia wood, olive oil for the light, spices for the anointing oil and for the
fragrant incense, and stones of pearls to the ephod and breast-piece. And have them make a
sanctuary for me, and I will dwell among them. Make this tabernacle and all its furnishings
exactly according to the pattern I will show you.”297 “Then the Lord said to Moses, Set up the
tabernacle, the tent of meeting, on the first day of the first month.”298 “Take the anointing oil
and anoint the tabernacle and everything in it; consecrate it and all its furnishings, and there
shall be an altar, the holy of holies.”299
18

The prophecy of Samuel: “And when the king was settled in his house and the Lord had
caused him to rest from all his enemies, the king said to Nathan the prophet, See I am, living
in a house of cedar, while the ark of God remains in a tent of hair. Nathan, the prophet, said
to the king, Whatever you have in your heart, do it, for the Lord is with you. But that night
the word of the Lord came to Nathan, saying: Go and tell my servant David, you are not to
build me a house to dwell in, since I have not dwelt in a house from the day I brought the
Israelites out of the land of Egypt to this day.”300 “When your days are complete and you
have rested with your fathers, I will raise up your offspring after you, who will come forth
from your loins, and I will establish his kingdom. He shall build a house for My name, and I
will establish the throne of his kingdom forever. I will be a father to him and he will be a son
to Me”.301

19

The prophecy of Isaiah: “Praise, barren woman, who never bore a child; burst into song,
shout for joy, you who were never in labour; because more are the children of the desolate
woman than of her who has a husband.” The Lord says, “Enlarge the place of your tent,
stretch your tent curtains wide, do not hold back; lengthen your cords, strengthen your stakes.
For you will increase to the right and to the left; your descendants will dispossess nations and
settle in their desolate cities. Do not be afraid; you will not suffer shame. Do not fear
disgrace; you will not be humiliated. For you will forget the shame of your youth and
remember no more the reproach of your widowhood. For your Lord has made you like this -
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the Lord Almighty is his name - the Holy One of Israel is your redeemer. Though the
mountains will be humbled and the hills lowered, yet my grace for you will not pass away;
and nor will the covenant of your peace pass, says the Lord. O afflicted city, lashed by storms
and not comforted, I will build you with stones of turquoise, your foundations with sapphires.
I will make your battlements of rubies, your gates of sparkling jewels, [29B] and all your
walls of precious stones. All your sons will be taught by the Lord, and great will be your
children's peace, and in righteousness you will be established.”302
20

The Acts of the Apostles, from the letter of John: “My beloved, you have an anointing from
the Holy One, and you are determining it for all men. I did not write to you because you do
not know the truth, but because you do know it and because no lie comes from the truth. Who
is the liar? It is the man who denies that Jesus is the Christ. Such a man is the antichrist.
Whoever denies the Father also denies the Son. Whoever denies the Son, does not believe
and does not acknowledge the Father. Whoever acknowledges the Son, also acknowledges
the Father. If what you have heard from before remains in you, also you will remain in the
Father and in the Son. And this is the promise he promised, eternal life. I wrote these things
to you about those who lead you astray. As for you, if the anointing you received from him
remains in you, you do not need anyone to teach you. But as the anointing is from God, it
will teach you everything, and is genuine, and has no lie. As he taught you, remain in him.
When he appears, we will not be ashamed of him.”303

21

Paul the Apostle, from the Letter to the Hebrews: “My brethren, the first tabernacle was set
up, which had in it a lampstand, the tables and the bread of the presence; this was called the
holy place. For there was an inner tabernacle inside of the second door, called the most holy
place, which had in it, the place of incense and the gold-covered ark of the covenant, and in
it, there was a pot of gold, and in it, was the manna and staff of Aaron that had sprouted, and
the tablets of the covenant. And, above it were the cherubim of glory, overshadowing the
Mercy Seat. There is no time to discuss each one of these things that were thus built. The
priests entered regularly into the outer tabernacle to carry out their service. The high priest
only entered the inner tabernacle once a year, and with blood, which he offered for himself
and on behalf of the ignorance of the people. By this, the Holy Spirit was indicating that the
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path of saints had not yet been disclosed as long as the first tabernacle was still standing.
However, Christ, the high priest, came, who performed good things. He entered the great and
perfect tabernacle, that is not made by hands and it is not of [30A] these created things. He
did not enter by means of the blood of goats and calves, and the ashes of a heifer sprinkled on
those who are unclean and sanctify themselves for the participation of their flesh. How much
more, then, will the blood of Christ, who through the eternal Spirit offered himself
unblemished to God, cleanse our consciences from dead acts, so that we may serve the living
God.”304
22

The Gospel of Matthew: “When Jesus came to the region of Caesarea Philippi, he asked his
disciples, who do people say the Son of Man is? They replied, some say John the Baptist;
others say Elijah; and still others, Jeremiah or one of the prophets. But what about you? He
asked. Who do you say I am? Simon Peter answered; you are the Christ, the Son of the living
God. Jesus replied, blessed are you, Simon son of Jonah, for this was not revealed to you by
man, but by my Father in heaven. And I tell you that you are Peter, and on this rock I will
build my church, and the gates of sheol will not overcome it. I will give you the keys of the
kingdom of heaven; whatever you bind on earth will be bound in heaven, and whatever you
loose on earth will be loosed in heaven.”305

23

And after the Gospel, the bishop recites a Sedro with the Promion Glory, and etc.: Heavenly
bridegroom, who betrothed the holy Church to Himself by the passion of His person, and
placed His living cross in her for the protection of souls, wise architect, who built His Church
and surrounded His Church and priestly flock with a wall of confidence, and also built
fortified towers of redemption for mankind, so that they may defend it from the attacks of the
harsh and bitter fury of tyrants, and cause to pass from it stormy waves of opposition, to Him
is due glory...

24

Sedro: Christ our God, who is gloriously and spiritually praised by the fiery and spiritual
ranks, You are blessed by flaming wings with great fear; You are offered triple holiness by
immaterial servants in the the Church of the first-born, who are inscribed in heaven. You who
wished by Your grace to be blessed by the earthly ones, and to be exalted and praised in Your
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glorious abode, in the holy Church, which You foretold in the tabernacle of Israel 306 which
Moses built for Your glory, and decorated it with all types of images and You have portrayed
a symbol to Your holy Church, [30B] which through You was decorated with You as a true
bridegroom, and it was built with the bones of Your loved ones,307 and was established on the
truth of Your beloved ones. Your prophets and foreseers have previously portrayed this
Church: one of them308 made a burnt offering as an acceptable fragrance for his escape from
the flood, demonstrating the mystery of Your holy altar. Another one309 climbed the
mountain of the Amorites310 and sacrifice his only son, raising an icon of Your Church. And
one311 anointed the stone of Bethel,312 and offered vows and tithes on it, and by this he
demonstrated in advance mysterious offerings that are presented to You here in the church.
Another,313 an altar was built on Mount Carmel, and he elevated foreshadowing sacrifices on
it. Another spoke of the glory of the eastern house.314 One proclaimed that good things were
spoken about the city of the Exalted one.315 Another,316 built an altar for Your honour,
because he was saved from the Midianites. One, almost slaughtered his only-begotten,
(daughter)317 and drew a symbol of the holy Church. And one, said that the house of the Lord
should be established on the top of the mountain,318 and proclaimed: nations shall flow to
it.319 And another said that the Lord had decorated Jerusalem in beautiful ornaments, and
another offered a sacrifice in the field of Araunah, the Jebusite,320 and through it he withdrew
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the plague from his people. One preached, “the Lord will establish his house above all
principalities and authorities,321 Another was saying to the Church, “open your walls and
make wide your windows.”322 One cried joyfully, “Let the temple of the Lord be built and
may it be for the glory of Israel”.323 And another, “after the exile and the coming-out from
Babylon, a house was built for Your name”. One prophesised, “may the Lord make right His
altar, and the evil one be ashamed.” And another was singing, “a myriad of nestlings are
beside Your altar, O Lord.”324 And thus by the Church, You have demonstrated the truth to
the enigmas that were preaching about it. Therefore, we beseech You, Christ our God, by the
fragrance of this incense that You visit Your holy Church, and thus fulfilling for it Your
promise, “Behold I shall be with you till the end of the world.”325 Visit her by Your mercies,
and fill her with the treasure of Your compassion. Deliver her from uproar and distrubances.
And free her from all perils and difficulties. Firmly set her foundations and strengthen her
ties. Organise her choirs and order her ranks with songs of the Holy Spirit. Protect her
communities [31A] and guard her children, widen her borders and establish her foundation in
the houses with the supports of Your firm knowledge. Raise up for her true teachers,
shepherds, priests and deacons who keep Your laws, and make the kings and leaders worthy
to obey Your commandments. Support the elders, adorn the youth with humility and come to
the help of the orphans and heal the sick. Free those who are touched by the devil and give
rest to the souls of our fathers and brothers. And we offer glory to You…
25

And they sing antiphon, “Holy one, who made to settle his dwelling”, and the rest of the
verses. Thus at the end of each verse “Settle Your presence on Your Church...”

26

Prayer of Pirmo: Heavenly bridegroom, You who from Your sweet and spiritual fragrance –
which befits Your Godhead - fill those who accept You. Fill us now with the fragrance of this
incense offered to Your Divinity, strength, wisdom, and holiness dwelling with us, and in
Your holy Church, help and support us now, until the end of the world, and now…

27

And the bishop proclaims: We believe in one God…
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28

And when they finish, the bishop silently prays this prayer: O Lord, God of the heavenly
powers, who have granted us to perform this service and who know people’s minds, and
search out the hearts, and inner parts, hear us by the multitude of Your mercies and purify us
from all physical and spiritual infirmity. Make our sins vanish like a cloud and our
wickedness as fog. Fill us with Your strength, and with the grace of Your only-begotten Son,
with the efficacy of Your Holy Spirit in everything. Enable us to be servants of Your New
Testament, so that we may offer praise to Your Holy Name as in fitting, to stand before You
to serve and minister for Your divine mysteries.

29

And he raises his voice: For You are kind and very compassionate to all those who call You.
And honour and praise and power to You, and to Your Son, and to Your Holy Spirit. Now...

30

People: Amen.

31

The archdeacon makes this proclaimation: Let us all pray at this time for this house that is
being consecrated, so that the God of all may, by His mercy, send to it His grace. May He
establish His altar in it and firmly fix its foundations. May He also make it a refuge for
penitents and harbour of rest for the afflicted. May He, likewise, hear the intercessions of
those who pray in the orthodox faith in it, granting them all that is good for their salvation
and for the repose of their faithful departed. We beseech the Lord...

32

That the Lord may be pleased with us and with our service, [31B] we ask earnestly …

33

That we may be able to complete this consecration performed by the Holy One, we ask…

34

Again for this house and its completion, we earnestly beseech the Lord.

35

So that the Lord, who dwells on high and watches all lowly things, may be satisfied with this
abode and chooses it for Himself. May He fill it with His divine grace and the heavenly gifts
to become a ready habitation for His Divinity. From the Lord...

36

And when He sends forth to it His sanctifying power, in the protection of the Cherubim and
the company of angelic ranks, may He declare it to be a dwelling place for His Holiness and
glory, and make it His resting place forever.

37

So that when He renews it by His Holy Spirit, He may complete it for the renewal and
salvation of souls and bodies, [and] also the forgiveness of sins, thus blotting out of
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transgressions, and the purification of the hearts of those who, with true pentitence, repent.
Also for the consolation, refreshment and full healing of those, who are afflicted with
different types of adversity and serious illnesses, who will plead to the Lord in it. Also for the
redemption and safety of all the people who are faithfully gathered in it by faith. From the
Lord we ask.
38

For this bishop, and the head priest, who stands in prayer on our behalf, and for deed of his
hands, more earnestly, we ask from the Lord.

39

For the honoured priests who are standing here with him, and for all the clergy and the
faithful people. We ask from the Lord.

40

For the holy, universal and apostolic Church, which is in all corners of the earth, also for its
peace and support, and that of all the people, we beseech the Lord.

41

The holy, glorified and ever-virgin, the Mother of God, Mary, and the holy apostles,
prophets, martyrs of good victory, righteous ones, confessors, preachers, evangelists, and all
those who were pleasing to God, we remember, so that by their prayers and intercessions in
this present service, which is offered and we will be strengthened in all these offer things.

42

All of us, our brothers, who are present on our behalf and for each other, and for this house
that is being consecrated, and for those who built it for the glory of God, and the honour of
the good victory [of] holy Mor326 N. We beseech the Lord.

43

Then the head priest prays this prayer silently: Lord, God, of all the perceptible and visible
creation, the Creator of the heavenly things and earthly things, and of what is beneath the
earth. You who have filled the earth with Your churches, like the types of the first-born that
are inscribed in the heavenly Church [32A] and serve You, with Your only-begotten Son, and
Your all-Holy Spirit, and now see fit to overshadow this place, and sanctify it for the worship
of Your all-honoured name, so that those who call You in it with good deeds, and offer
sacrifices, and ascribe the finest things may seek health, and find redemption, and may be
resealed from sins, and enlightened with incorruptible knowledge, and may learn and teach
and be delighted in the Holy Spirit and put [away] difficulties and receive purity, and do good
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deeds in it, and be inscribed in heaven, so that all people will see Your coming as King in this
place, and may they worship You in it, while truly understanding that You are God…
44

And he raises his voice: Yes, we ask and supplicate You, complete the word of our mouth,
and fulfill the promise of Your all-Holy Spirit, so that the word of Your Gosepl might dwell,
act run, and care in every deed and word that happens in this place, by the grace, mercy and
love of humanity of Your only-begotten Son, our Lord, God and Saviour, Jesus Christ, with
whom glory, honour and power is due to You, with Your all-Holy and good Spirit…

45

People: Amen. Bishop: Peace be with you all. People: And with your spirit…

46

The bishop thus [prays] silently: Saviour King, holy one, and creator of all, who in our nature
have planted the seed of wisdom according to the discovery of crafts, trades and useful skills
of life, You who have saved us from irrational and animalistic habits and You have granted
us the wisdom to escape from the harm of cold and heat, accept those who in the
establishment of this house praise Your name, so that prayers, praises and priestly services
might be completed for Your nature which lacks nothing, which does not will these from us
of necessity or need, but for the expansion and the increase of those things which are always
given by You, who threw the spirit of wisdom on Bezalel so that he would build a dwelling
for Your holy name, while he disciplined Your people of Israel on the path of the desert,
sanctify, establish, confirm, warn and protect by Your high and powerful hand this holy and
priestly house, which is for You and the utterance of praises to You.

47

And he raises his voice: So that when we delight in Your priestly law and divine hymns, with
the bringing forth of Your fearful and heavenly sacraments, we may offer to You, Father,
praise and thanksgiving, and [to Your] Son and Holy Spirit, now and always…

48

[32B] Then according to the order, the head priest carries the Myron in the dish on the ephod.
And the overseer [carries] the cross, the deacons, the fans and candles, antiphons go with the
bishop, while they chant antiphon of the Blessing of Myron. The bishop firstly begins behind
the altar, on the eastern side, and he puts the cross on the wall, and then takes in his hand the
bottle of Myron and applies it to his right thumb, and he signs the place with Myron, the
symbol of the sacred cross and says thus: Christ, our God, by the prayers of Your holy
apostles and Your Mother of God, Mary, and Mor N, the saint, in whose name this house is
built, bless and sanctify this altar, and us, because You are blessed, with the Father, and the
Holy Spirit, now…
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49

People: Amen.

50

The bishop applies the Myron to his thumb again, and makes a cross on the place, and says
the prayer. And he completes three crosses.

51

And then the clergy say the antiphon, beginning with the words where they left off.

52

Until they arrive to the western side of the altar, not going outside the church, but the bishop
signs three times on the wood, or on the stone, and he says this prayer and completes it.

53

And again they recite from the antiphon until they arrive to the south, the northen side of the
altar, and there he signs as on the other sides. When the walls of the sanctury are signed on
the four sides and they are anointed with holy Myron, the bishop comes to the table of life,
which is new, and holding it and with him the priests and deacons, according to what is
written in the canons327 of the holy apostles, the bishop must fix the table of life,328 and the
others are not allowed to fix the altar without the bishop, except in case of necessity. Thus the
bishop prays this prayer of fixing the altar: Lord, who by Your indescribable love towards
mankind have filled the entire earth with Your knowledge and called us to You, and made us
to leave idolatrous error and the emptiness of demons, and worship You, who are true God,
we ask You now, to grant us Your grace and support that we might serve You according to
Your will with those Your mercies which You have granted us. And may this altar, which we
are building and establishing, to offer divine sacrifices and sacramental offerings upon it for
the glory of Your sacred and holy name, receive, by Your mercies, sanctification and
firmness, and the gift of Your Holy Spirit. [33A] And by the power given by You to us let us
be worthy in true faith, and in holiness of soul and body, and by keeping of Your holy
commandments, may we stand before You and offer You acceptable offering and beseeching
supplications for our sins and the sins of Your people and find mercy and salvation for our
souls through Christ Jesus our Lord, with whom glory and honour are due to You, with Your
Holy Spirit, good and sacred and life-giving and equal to You in Ousia, now and always
forever.

54

Then the bishop takes on his thumb from the Myron and draws the sign of the cross on the
altar and says the hallelujah of the Myron, and the saying, “For this reason God, Your God,
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anointed you,” and makes three crosses as on the tablito. After the anointing with the Myron,
he draws with his thumb without Myron on the table of life three crosses when saying thus on
each of them: It is signed, anointed, sanctified, immersed, and sealed, this table of eternity, on
which divine offerings and sacramental sacrifices may be offered in the name of the Father,
Amen.
55

And he repeats it on the middle cross saying thus: In the name of the Son, Amen.

56

And again he says on the third cross: In the name of the Holy Spirit for eternal life, Amen.

57

And when he decorates the altar with the clothing and the face and the belt he says: For the
glory, honour, splendor and praise of the Holy Trinity equal in Ousia and for the peace of the
building of the holy Church of God.

58

And when the bishop and priests decorate the altar and put the tablito on it, and the rest of the
things, the archdeacon proclaims the litany: Let us all stand, orderly and etc…

59

Christ our God, who resides on high and looks at the lowly places and sees into the depth,
whose throne is heaven and earth is the footstool under His feet, and all things are subject to
Him, and consider all those who approach You with faith [in] your temple. We ask…

60

You who find us physically together in this visible house, unite us in the faith of hope in You,
and confirm it in our souls. We ask…

61

You who stand in the middle of those who gather in the temple made by hands for Your
name we ask…

62

You who establish Your sanctuaries on truth, and souls on faith build a true and unshakable
rock, we ask…

63

You who are everywhere, and are not contained by all, because of Your love for man, who
have seen fit to make Your grace descend on the temple made by human [33B] We call….

64

You who have established temples made by human hands as for your dwelling, and have
fixed a symbolic altar in it, which is the likeness of the crib that received You, we call…

65

For this house and for those who are gathering in it for Your holy name, in the likeness of the
heavenly ones and the powers in them, we ask…
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66

So that this house and those who in faith are gathered in it may be worthy to become an
abode to You, and so that we may be worthy to see your beauty in this house all the days of
our life, and so that we will be delivered from all difficulty and necessity, we ask...

67

For the peace, conciliation and concord of the entire world, so that the Lord may bestow His
peace and harmony on His people and on His Church, and on the four corners of the world,
so that God may remove from this city and this place and its inhabitants all afflictions and the
rods of wrath. Also, for her good remembrance, “who is praiseworthy from the tribes of the
earth”, the holy, glorious, ever-virgin Mary, the Mother of God. For the good remembrance
of the prophets, the apostles, the confessors, the holy fathers and the orthodox doctors. For
the good remembrance of our pious fathers: Our blessed Patriarch Mor… and our prelate
Mor… along with the rest of the Orthodox bishops. And for the remembrance of all the
faithful departed. Let us cry out and say Kyrie Eleison.

68

See fit to descend on this house, built for the glory and worship of Your holy name, and make
us worthy to become temples of the Holy Spirit, Christ, our true God. Let us cry and say
thrice Kyrie Eleison.

69

Then again they begin with saying the antiphons, while walking and going out from the
sanctuary to the Church, and the bishop begins and anoints from east and west and north and
south. While he anoints each place he desires, when they reach it, the chanters go quiet, and
the bishop says: Christ our God, by the prayers of Your holy apostles, Your Mother and St. N
in whose name this house is built and established, bless and sanctify this church and us,
because You are glorified with the Father and the Holy Spirit, now...

70

Taking Myron three times on his thumb, he anoints and signs three crosses, while praying
this prayer on each cross. Then again they recite from the antiphon while walking and going
to another place. And thus he signs and anoints the four sides, and if the church is large he
anoints in many places in the corners, etc. And if there are pillars and they are of stone, he
shall anoint accordingly and as many doors as there are in it. [34A] The treasury and the rest
all of them he anoints and signs with Myron above the lintels. Thus he prays the prayer in
every place he anoints. And when the entire church is anointed, they go out from the western
door if it has one, or whatever side the door is and when they stand at the door and are facing
and looking at the church they say the psalms, and the bishop reads this prayer, which is that
of Solomon: And when the priests withdrew from the sanctuary, the cloud filled the house of
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the Lord, and the priests could not stand and perform their service because of the cloud, for
the glory of the Lord filled the Lord’s temple. And Solomon stood before the altar of the
Lord, in front of the whole assembly of the people, and he spread out his hands towards
heaven and prayed and said: “Lord God, there is none like You in heaven above or on earth
below and You maintain graciousness towards Your servants who walk before You in truth
with all their hearts and souls. Look towards the prayer, which Your servant is praying. May
Your eyes be open towards this temple day and night, in the place You said, ‘My Name shall
be there’, so that You may hear the prayer Your servant prays before You in this place. Hear
the supplication of Your servant and of Your people when they pray before You, in this
place. O God, hear from the high place and forgive our sins and those of all your people and
whoever has participated in the building of this church. Cause to pass from him blows and
rods of wrath and may Your blessing dwell in his house and bless his work and property, and
guard all that he owns through your love for humanity. And enter not into judgment with
him, and for the accuracy of deeds. And bless this city or village and its inhabitants and
remove from it, and from all its people, all war, devastation and pains and diseases.
Strengthen the old, support the weak, help the anguished, console the orphans and the
widows. And if a man wrongs his friend and requests him to take an oath for his charge, and
they come to this church, then hear from heaven and act and judge Your servants,
condemning the guilty and punishing him and giving victory to the innocent, and to give him
according to his righteousness. When your people sin and anger You, and You leave them to
be defeated by their enemies, so that they may return and repent, let them pray and request
from you in this church, and You will hear from heaven and forgive the sins of Your servants
and of your people to cause them to return back to you. “When the heavens are held back and
there is no rain because your people have sinned against you, let them pray in this church and
give praise to your name [34B] and turn from their sins, then listen from heaven to their
voices and forgive the sins of Your servants, teaching them the good path to walk on, and
You may provide rain on the land. And when famine or plague comes to the land, or blight or
mildew, locusts or grasshoppers, or, whatever diseases or disasters, each prayer and each plea
made by anyone, let them each be aware of the affliction of their own heart, and spread out
his hands before You in this church. And You will hear from heaven from Your dwelling
place. Forgive, cause to pass, and provide to a man according to his ways and You will know
his heart. For you alone know the hearts of all humans, so that they may fear You all days
they are alive on earth. And also for the alien who is not of Your people, and comes from a
distant land because of Your name, when they hear of Your great name and Your mighty
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hand and high arm, let them come and pray before You in this church. Hear from heaven,
Your dwelling place. Act according to his call to you, so that all nations of the earth may
know Your name, and to fear You like your holy people, and so that they may know that
Your name has been called down on this church. When Your people go to war against their
enemies, and they pray before you in this church, which You have chosen, and this place
which You built for Your Name, may You hear their prayer and their plea from heaven, and
their judgement when they sin against You, for there is no one who does not sin. And when
You become angry with them you hand them before their enemies, and they take them
captive to their own lands, far away or near, let them reconsider in their heart in the land
where they have been taken captive, and repent and ask You in the land of their captors and
say, ‘We have sinned, we have wronged, we have acted wickedly’; and let them return to you
with all their heart and soul in the land of their enemies who took them captive. And let them
pray before and You, hear your will from heaven, from the dwelling of your kingdom, their
prayer and plea, and exercise judgement for them, and forgive Your people, all it has sinned
against you, and also all their offences they have committed against You, and cause their
captors to have mercy on them, for they are Your people and your inheritance. May Your
eyes be open to Your servants’ plea and hear in all they call out to You, for You singled them
out as Your inheritance. May the Lord, our God, be with us, as he was with our fathers; and
may He never leave us nor forsake us, to return us all towards Him, to walk on his paths,
[35A] to keep his commands, judgements, decrees and laws which He commanded our
fathers. And may these things I have requested from You, Lord, be near You day and night,
to effect the judgement of His servants and the judgement of His people, so that the nations
of earth may know that You are the God of all and the Lord of lords…
71

And after this reading they say the verse, Halleluiah, in this sentence: For the bird that found
a house, and the dove a nest.

72

The bishop reads this gospel, the preaching of Luke the evangelist: “And when he entered
and was passing through Jericho, a man was there by the name of Zacchaeus; he was a chief
tax-collector and was wealthy. He wanted to see who Jesus was, but because he was short in
height he could not see over the crowd. Thus he ran ahead and climbed a sycamore-fig tree to
see him, since he was coming pass it. When Jesus reached the spot, he looked up and said to
him, Zacchaeus, come down immediately. I must stay at your house today. So he came down
at once and received him gladly. When they saw this, they all began to mutter, saying: He
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entered to rest with a sinner. Thus Zacchaeus stood up and said to the Lord: Lord, behold, I
give half of these things to the poor; and if I have cheated anybody out of anything, I will pay
back four times the amount. Jesus said to him, today salvation has come to this house,
because he too is a son of Abraham. For the Son of Man came to seek and to save the lost.”329
73

Then he signs the sign of the cross above the door with his thumb, without Myron three
times, and he makes three crosses, when with each cross he says this prayer first: Christ our
God, and etc…

74

If the church has many doors, they go to each one. When they go they recite the antiphon and
he signs above each one. And if there is an opportunity they go around from outside and the
bishop signs the walls on the four sides. When they return and enter the church, they ascend
to the bema, if there is one, and if not, into the sanctuary, and they say halleluiah, and the
bishop reads the reading of the Gospel of John: “Then came the Festival of renewal at
Jerusalem. It was winter and Jesus was walking in the temple in Solomon’s porch. The Jews
there gathered around him, saying to him, how long will you keep us in suspense? If you are
the Messiah, tell us plainly. Jesus answered, I did tell you, but you do not believe. The works
I do in my Father’s name [35B] testify about me, but you do not believe because you are not
my sheep. As I said to you, my sheep listen to my voice, and I give them eternal life, and they
shall never perish; no one will snatch them out of my hands. For my Father who gave them to
me is greater than all; and no man can snatch them from my Father’s hand. I and my Father
are one. And the Jews picked up stones to stone him, but Jesus said to them, I have shown
you many good works from the Father; for which of them do you stone me? The Jews say to
him, we are not stoning you for any good work, but because you are blaspheming, when you
are a man, making yourself God. Jesus answered them, is it not so written in your law, that “I
said you are gods”? If he called them gods, which is whom God said to them, the Scripture
cannot be set aside. To the one whom the Father sanctified and sent to the world, you say
“you are blaspheming” because I said to you, I am the Son of God. Do not believe me unless
I do the works of my Father. But if I am doing them, even though you do not believe in me,
believe in the works; so that you may know and believe that the Father is in me and I am in
my Father.”330

329

Luke 19:1-10.

330

John 10:22-38.
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75

Then he returns to the table of life and read this prayer silently: We thank You good Lord,
and praise Your holy name, which is above all names forever, for these favours which You
do for us. You have now made us worthy to stand in Your presence, and to consecrate this
priestly house and the altar which is in it to be for Your glorious love of men and for our
consolation. Therefore, we beseech and plead with You Lord to make this place, and
ourselves who praise You inside it, an abode for Your Holy Spirit, so that, as we renounce
worldly wickedness and delights, we may live justly, in purity and in the fear of God. May
we also have a share among those who take refuge in You.

76

He raises his voice: Because You are the God of deliverance, we offer praise to You and to
the Son, and to the Holy Spirit, now...

77

The archdeacon calls out: On behalf of those who had a share in the building of this house,
and those who laboured in it, we diligently ask…

78

So that God, who loves mankind may grant them everlasting mansions in His kingdom, let us
cry and say three times Kyrie Eleison.

79

The head priest says silently: [36A] Remember, O Lord, all those who made offerings and
laboured in this place for Your name and reward them with rich gifts. Keep them among the
hosts of the angelic powers, while preserving them from the snares of the devils and the harm
which befall human beings. Bless them and the labour of their hands, and multiply all they
have, their goings in and their going out and all that leads to pleasing You. Deliver from them
from all sickness and infirmity, and protect them and us in the true faith and obedience to
Your holy commandments until our last breath.

80

He raises his voice: Because you are good and very compassionate to all who call You. And
to You glory and honour and to Your Holy Spirit, now...

81

And if it is a building of a monastery and if the labour was by the brothers, he adds and says,
Make worthy our brothers who have laboured, to always offer the fruits of righteousness to
You, so that they may all together raise glory and thanksgiving to You, now…

82

People: Amen. Bishop: Peace be with you.

83

People: And with spirit... Deacon: To the Lord, our heads…
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84

The Bishop, with hands stretched out: We thank You Lord, for making us worthy to stand
before You in this place, to call upon Your holy name. We appeal to You and ask You to
deliver us from all the treachery of the enemy. Bless this house with Your blessings which
come from You. Protect it with the eminence of Your glory of praise, so that we may delight
in Your divine law and Your spiritual service. Make us worthy of Your fearful and heavenly
mysteries and, just as You have built it to be a holy temple, and have established it for the
glory of Your name, likewise, and dwell in it, protecting it vigilantly, and be a wall for it by
the power of Your Holy Spirit, by the prayers of these priests, who stand and pray with us
beseeching You. May Your precious name be blessed, Father, Son and Holy Spirit, now…

85

Then if they have bones of saints, the bishop takes them and puts them in their place. Thus
the censers and candles go before them, and they say one of the antiphon which is
appropriate. And after the antiphon they begin and say Quqaliyon of the Saints. And the
bishop says an appropriate sedro, and they recite a hymn, and he prays this prayer of Pirmo
and they say Bo’utho.

86

Then the bishop prays this prayer silently: Lord, Lord Jesus Christ, the high priest of our
souls, who granted us support through Your victorious martyrs, make us worthy of the
installation of these bones, [36B] praises and spiritual hymns, let us with joyful lips
spiritually honour and commemorate and fulfill their memories.

87

He raises his voice: Yes God, who fullfils the will of those who fear You and hear their
request grant that they may perform, by the grace of Your Holy Spirit, miracles and healings,
and expel demons, and may heal all sufferings and ailments in this place too. May they cause
to cease all hatred through Your holy name, because Your name is the stability of salvation
and sanctification for all those who call on You. You are glorified with Your Father and the
Holy Spirit, now…

88

People: Amen. The bishop: Peace be with you. People: And with your spirit.

89

The Bishop, with hands stretched out: God, who is holy and pleased with the saints, the glory
of the prophets, the pride of the apostles, the crown of the martyrs, the joy of the righteous,
and the hope of those who if old have pleased You, grant us Lord, that we may spiritually
perform the memorials of Your saints, and love those who loved You, and that we may
emulate their zeal in fearing You. Yes God, who praises those who glorify You, accept them
and make them ambassadors and suppliants on our behalf. Grant that we may have a share,
104

portion, and inheritance with them in the heavenly kingdom, because You, Lord, are
compassionate and the lover of mankind, and to You befits glory, honour and dominion,
now…
90

Lord, our Lord, may our service be for Your pleasure.

91

And immediately, if the bishop wishes to explain the mysteries of the Church, and to reward
the people with prayers according to what he is given by grace at that time, or if he desires to
read over them these prayers which are written above in the order of the Myron
Consecration.

92

And thus we shall seal.

93

This Rite has ended. Pray for the sinner who wrote this.
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2.3. Text of Bibliothèque Nationale de France, Syriac 110, fol. 274A – 296B
1

2

3

ܛܟܣܐ ܕܩܘܕܫ ܥܕܬܐ
][274A

ܬܘܒ ܒܝܕ ܠܐܗܐ ݀ܟܒܝܢܢ ܛܟܣܐ ܕܩܘܕܫ ܥܕܬܐ

ܙܕܩ ܕܒܠܠܝܐ ܢܗܘܘܢ ܲܫܗܪܝܢ ܒܨܠܘܬܐ ̇
ܒܗ ܒܥܕܬܐ ܕܥܬܝܕܐ ܕܬܬܩܕܫܝ ..ܘܒܬܪ ܨܠܘܬܐ ܕܨܦܪܐ̇ .ܠܒܫ
ܛܟܣܝܗܘܢ ܟܡܐ ܕܫܟܝܚܝܢ̇ .
ܘܩܫܝܫܐ ̈
ܐܦܝܣ ܛܟܣܗ̈ .
̄
ܚܕܪ ܦܬܘܪܐܲ ܼ .
̈
ܘܩܝܡܝܢ ܒܡܕܒܚܐ ܵ
ܘܡܫܪܐ
ܘܡ ̄ܫܡ
̄
ܐܦܝܣ ܡܨܐܠ ܠܿܟܗܝܢ
ܐܦܝܣ ܨܠܘܬܐ ܕܫܘܪܝܐ .ܘܐܡܪܝܢ ܥܢܝܢܐ ܕܪܚܡܥܠܝ̇ .ܗܘ ܕܩܘܕܫ ܥܕܬܐ .ܟܕ
ܨܠܘܬܐ ܘܡ ܲܙܡܪܝܢ ̄
ܕܬܠܬܫܥܝܢ ܘܐܡܪܝܢ ̇
̈
̈
ܠܩܢܘܐܢ ܕܩܘܕܫ ܥܕܬܐ [ ]...ܕܥܕܬܐ ܵܕܚܪܒܐ ܠܟܢܐܬܝ .ܘܬܘܒ
ܡܙܡ
ܼ
ܲ
̇
ܲ
̈
ܢܦ ̈ܠܝܢ ̇
ܕܬܬܩܕܫ ̇
ܡܢܗ̇ .ܙܕܩ ܕܒܠܚܘܕ
ܡܬ ܲ ܼܒܢܝܐ̇ .ܙܕܩ
ܘܗܝ ܕܠܘ ܠܟܢܐܬܝ ܚܪܒܬ .ܐܐܠ ܡܢܘܬܐ ܡܕܡ ܼ
ܼ

ܕܘܟܬܝܐ ̈
ܕܢܦܠܝ ̇
̄
̈
̈
ܘܗܦܟܘ ܐܬܒܢܝ .ܐܟܙܐܢ ܓܝܪ ܕܓܘܫܡܐ
ܡܬܪܫ
ܒܨܠܝܒܐ ܕܐܠ ܡܘܪܘܢ
ܬܬܚ ܲ ܼܕܬ .ܟܕ
ܼܲ
ܕܒܪܢܫܐ ܕܚܕܐ ܙܒܢ ܲ
ܥܡܕ .ܐܢ ܬܓܕܫ ܘܡܬܦܣܩ ܡܢܗ ܐܝܕܐ ܐܘ ܪܓܐܠ ܐܠ ܣܟ ܲ ܼܡܪܚܩ ܡܢܗ ̄
ܩܘܕ
ܼ
̇
ܒܗ ܘܬܘܒ ܡܬܒܢ̈ܝܢ܆ ܐܠ ܡܪܚܩ ̇
ܕܡܥܡܘ .ܗܟܢܐ ܘܥܕܬܐ ܐܢ ܚܕܐ ܐܣܬܐ ܘܬܝܝܪ ܢܚ̈ܪܒܢ ̇
̄
ܩܘܕܫܗ
ܡܢܗ

̄
̇
ܩܕܡ .ܘܐܢ ܡܕܒܚܐ ܕܐܬܝܘܗܝ ܒܕܡܘܬ ܪܝܫܐ ܠܥܕܬܐ .ܐܢ ̇ܚܪܒ ܘܡܬܒܢܐ ܐܠ ܡܪܚܩ ̇
ܩܘܕܫܗ ܐܐܠ
ܡܢܗ
̈
̈
ܡܠܛ ܠܒܘܬܐ ܕܦܫܝܛܐ ܘܕܐܝܠܝܢ [ ]...ܒܝܕܥܬܐ ܕ̈ܪܐܙܐ [ ]...ܕܚܘܕܬ ܥܕܬܐ [ ]...ܒܗ [ ]...ܒܨܠܝܒܐ []...
ܠܕܘܟܬܝܐ ܐܝܠܝܢ ̈
̈
ܡܘܪܘܢ ̈
331
ܘܗܦܟܝ ̈
ܐܬܚܕܬܝ.
ܕܢܦܠܝ
4

̈
ܲ
ܒܬܫܒܚܬܐ ̈ܪܘܚܢܬܝܐ
ܘܢܣܬܬ
ܢܚܕܬ
ܼ
ܐܫܘܐ ܠܢ ܡܪܝܐ ܠܐܗܐ ܕܠܥܕܬܐ ܕܝܠܟ ܩܕܝܫܬܐ ܲ ܼ

][274B

ܢܡܫܘܚ .ܘܒܩܕܝܫܘܬܐ
ܢܚܬܘܡ.
ܘܒܒܣܝܡܘܬ ܕܡܘܪܘܢ ܕܝܠܟ ܠܐܗܝܐ ܼ
ܼ
ܘܒܪܘܫܡܗ ܕܨܠܝܒܟ ܩܕܝܫܐ ܼ
ܠܗ ܲ
ܠܗ ܢܿܟܠ̇ .
ܘܒܫܘܘܟܢܐ ܕܪܘܚܐ ܩܕܝܫܐ ̇
̈
ܘܒܗ ܐܡܝܢܐܬܝ ܠܟ ܘܐܠܒܘܟ ܘܠܪܘܚܐ
ܢܩܕܫ.
ܕܡܘܗܒܬܟ ̇ ܼ
ܩܕ ܼ ܲ
ܕܝܠܟ ̄
ܢܫܒܚ :ܗܫܐ
5

̇
ܠܫܘ̈ܪܝܗ ܕܨܗܝܘܢ ܡܬܝܕܥܬܝܐ ܥܕܬܐ ̄
ܩܕ.
ܨܠܘܬܐ ܕܒܬܪ ܪܚܡܥܠܝ ܢܛܪ ܡܪܝܐ ܒܥܘܫܢܗ ܕܨܠܝܒܟ ̇ܙܟܝܐ.
ܕܚܝܠܘܬܐ ̈ ̄
ܙܒܝܢܬ ܒܕܡܐ ܕܝܠܟ ܲ ܼܝܩܝܪܐ .ܘܐܚܕܪ ̇
̈
ܠܗ ܢܛܘܪܘܬܐ ܘܝܨܝܦܘܬܐ ̈
ܘܫܡܝܢܐ .ܐܝܟܢܐ ܕܟܕ ̇ܚܕܝܐ
ܩܕ
ܒܟܢܫܐ ܕܒܢ̈ ̇
ܝܗ :ܬܙܡܪ ܠܟ ̄
ܫܘ ܘܬܘܕܬܝܐ ܘܐܠܒܘܟ ܘܠܪܘܚܟ.
ܘܪܘܙܐ ܼ

331

This long note is written on the margin beginning on the left side of the text, continuing on the bottom of the
page below the text, and finishing on the right side of the text.
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6

ܨܠܘܬܐ ܕܒܝܢܬ ܡ̈ܪܡܬܝܐ ̄
̈
̈
ܬܫܒܚܬܐ ܕܩܢܘܐܢ ] [275Aܕܚܘܩ ܡܪܝܐ ܠܐܗܐ ܡܢ ܥܕܬܐ ܕܝܠܟ
ܕܡܙܡ ܘܒܝܢܬ
ܡܠܬܝ ̈ܚܒܐܠ ̈
̈
ܘܕܘܘܕܐ .ܘܠܠܟ ̈
̄
ܣܕܩܐ ܘܫܓܝܫܘܬܐ ܘܣܬܘ̈ܪܝܐ ̈ܚܢܦܝܐ ܐܠ
ܩܕ .ܠܠܟ ܙܐܢ ܕܐ̈ܪܣܝܣ
ܒܬܗ ܒܫܝܢܐ ܘܒܫܠܡܐ ܘܒܝܕܥܬܐ ܼ ܲ
̈
ܠܐܗܐܢܲ .332ܘܨ ̇
ܡܫܡܠܬܝܐ ܕܬܠܬܝܝܘܬܐ ܼ ܲܫܘܬܝ ܒܐܘܣܝܐ :ܗܫܐ
ܼ

7

ܐܬܩܢ ܒܛܝܒܘܬܗ܆ ܡܕܒܚܐ ̈
ܕܚܝܐ ̈ܪܘܚܢܐ .ܚܘܣܝܐ ܕܝ̈ܠܕܘܗܝ
ܕܠܐܗܝ ܠܐܗܝ̇ :ܗܘ ܕܥܘܗܕܐܢ ̇ܗܘ ܕܒܥܕܬܗ ܼ
ܕܐܕܡ :ܠܘܬܟ܀

8

̇ܗܘ ܕܠܡܘܫܐ ܲ ܼܚܘܝ ܒܛܘܪ ܣܝܢܝܼ ܲ .ܡܫܟܢ ܲ ܼܙܒܢܐ ̇ܥܒܘܪܐ .ܛܘܦܣܐ ܕܥܕܬܐ ܩܕܝܫܬܐ :ܠܘܬܟ܀
ܬܫܒܘ .ܘܣܡ ̇ ܲ
̈
̇
̄
ܡܚ ̇
ܣܝܢܐ܀
ܘܡܠܗ
ܫܡܝܢܐ ܐܩܝܡ .ܠܥܕܬܗ
ܒܗ ܼܡܕܒܚܐ ܲ ܼ

9

̇ܗܘ ܕܒܛܘܦܣܐ

10

̇
̈
ܘܡܠܗ ̈
̈
̈
ܫܘܟܢܐ ܕܪܘܚܐ܀
ܘܣܗܕܐ.333
ܫܠܝܚܐ
ܒܢܒܝܐ
ܐܬܩܢ ܒܚܢܢܗ.
̇ܗܘ ܕܒܥܕܬܗ ܼ

11

̇
ܕܦܪܩܗ ܠܥܕܬܗ ܡܢ ܛܘܥܝܝ .ܒܕܡܐ ܕܪܕܐ ܡܢ ܕܦܢܗܲ .ܟܢܫ ܝ̈ ̇
̇
ܥܘܒܗ
ܠܕܝܗ ܠܓܘ
ܡܫܝܚܐ
ܼ

12

13
14

15

16

][275B

ܨܠܘܬܐ ܚܘܒܐ ܘܫܝܢܐ ܐܠ ܡܣܬܕܩܢܐ ܼܲܣܬܬ ̈
ܒܥܕܬܐ ܘܒܕܝ̈ܪܬܐ ܕܝܠܟ ܡܪܝܐ ܠܐܗܐ .ܟܕ ܡܪܝܡ ܐܢܬ ܡܢܗܝܢ
̄
ܠܠܟ ܙܐܢ ܕܐ̈ܪܣܝܣ ܕܦܠܝܓܘܬܐ .ܐܝܟܢܐ ܕܒܚܐ ܼ ܲܫܘܝܘܬ ܼ ܲ
ܕܗܝܡ ܬܪܝܨܬ ܬ ̄
ܫܘ ܘܕܐܠ ܡܘܡܐ .ܢܣܩ
ܢܫܡܬܐ
̈
ܬܫܒܚܬܐ ܕܐܠ ܫܠܝܐ ܡܪܢ ܘܠܐܗܢ܀
ܠܟ
][…] [276A

̄
ܡܗܝܡ ܡܟܪܬ .ܘܐܫܪܬܝ ̇
̇
̄
ܘܩܕܫܬܗ ܘܗܐ ̇ܙܡܪܐ ܠܟ
ܒܗ ܛܝܒܘܬܟ
ܫܘ ܠܟ ܲ ܼܡܠܟܐ ܡܫܝܚܐ :ܕܠܥܕܬܐ
̄
ܬܫܒܘ
ܘܗ ̇
̇
̇
ܲ
ܕܪܬܗ ܒܠܟ ܫܘܦ̈ܪܝܢ .ܘܗܐ ܙܡܪܐ ܠܟ
ܒܬܬܗ ܲ ܼ
ܒܫܡܝܐ ܣܡܬܗ ܠܥܕܬܟ .ܡܢ ܝܡܝܢܟ ܦܪܘܩܢ .ܘܨ ܼ
̄
ܬܫܒܘ܀
ܲ
ܩܘܕ .ܒܡܫܝܚܐ ܚܬܐܢ ܡܟܝܪܟܝ̇ .
ܘܚܕܝ ܥܕܬ ̄
ܕܘܨܝ ܵ
ܘܚܕܝ ܠܥܠܡܐ
ܕܫܪܐ ܒܟܝ
ܘܡܩܕܫ ܠܟܝܼ ܲ .
ܼ
ܒܚܠܘܠܟܝ܀
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̈
?ܠܐܗܝܐ

332

S.sey.

333

17

̄
ܬܫܒܘ ܥܡ
ܣܓܘܕܝ ܘܐܘܕܝ ܥܕܬ ܩܘܕܫܐ .ܠܡܫܝܚܐ ܕܒܚܘܒܗ ܲ ܼܡܟܪܟܝ .ܘܩܥܝ ܠܗ

][276B

̈
ܝܠܕܝܟܝ.

ܒܗܐܢ ܝܘܡܐ ܕܥܕܥܐ ܕܟܝ܀
18

̄
ܡܗܝܡ .ܘܚܬܘܡ ܝ̈ ̇
ܲ ܼܢ ̇
ܛܪܝܗ ܡܪܝ ܘܒܨܠܝܒܟ .ܠܥܕܬ ̄
ܠܕܝܗ ܒܨܠܝܒܟ .ܘ ܲ ܼܢܘܕܘܢ ܠܟ .ܥܠ
ܩܘܕ
ܛܝܒܘܬܟ܀

19

20

21

22

23

24

25

26

ܠܗ ܫܘܪܐ ܕ̈ܪܚܡܐ ܠܐܗܐ ܣܓܝ ̈ܪܚܡܐ .ܘܙܓܘܪ ̇
ܐܚܕܪ ̇
ܣܕܩܐ ̈
ܡܢܗ ܒܚܢܢܟ̈ .
ܒܝܫܐ ܘܚ̈ܪܝܢܐ܀
̈
̈
ܘܠܥܢܐ ܕܡܪܥܬܝܟ ܒܙܡܝ̈ܪܬܐ
ܒܡܘܗܒܬܟ.
ܨܠܘܬܐ ܪܡܪܡ ܡܪܝܐ ܠܐܗܐ ܠܥܕܬܟ ܒܥܘܕ̈ܪܢܝܟ .ܘܠܥܡܟ
ܵ
ܕܩܘܕܫܗ ܬܝܝܪܐܬܝ ܼ ܲܫܟܢ
ܕܪܘܚܐ ܕܝܠܟ ܩܕܝܫܐ .ܐܝܟܢܐ ܕܟܕ ܡܦܬܟܐܬܝ ܡܫܬܒܚ ܐܢܬ ܒܗ ܒܝܘܡܐ ܗܐܢ
̇
ܠܗ ܓܐܙܐ ܕ̈ܪܚܡܝܟ ܗܫܐ
ܒܫܡܝ ܲ
ܬܫܒܘ ̇ܚܕܬܐ :ܝܘܡܢܐ ̈
ܼܲ
̄
ܫܡܝܐ ̈ܥܠܝܐܼ .ܢܩܫ ܲܚܬܐܢ .ܓܢܘܢܟܝ ̃ܐܘ ܥܕܬܐ.
ܕܫܒܚܘ ܠܡܪܝܐ ][277A
̈
ܘܐܣܩ ܘܐܘܬܒܟܝ ܡܢ ܝܡܝܢܗ ܐܝܟ ܕܐܫܬܘܕܝ .ܠܥܠ ܡܢ ܐ̈ܪܣܝܣ ̈
̈
ܥܠܝܐ܀
ܘܛܟܣܐ
ܘܫܘܠܛܢܐ
ܼ
̄
ܠܟܝ ܛܘܒܝܟܝ ̃ܐܘ ܥܕܬܐ ̄
ܘܝܗܒ ܠܟܝ ܦܓܪܗ ܘܒܕܡܗ ܦܪܩܟܝ.
ܩܕ ܡܟܝܪܬܗ
ܕܡܫܝܼ .
ܕܨܒܐ ܼ
ܒܚܘܒܗ ܼ
̇
ܒܥܡܕܗ ܘܩܕܫܟܝ ܒܛܝܒܘܬܗ܀
̇ܨܐܬܟܝ ܐܫܝܓ
ܫܒܝܚܐ ܕܩܘܕܫܟܝ ܥܕܬܐ ܩܕܝܫܬܐ ܢܙܡܪ ̄
ܫܘ ܥܡ ̈ܪܘܚܢܐ ܘܦܓ̈ܪܢܝܐ ܠܗܘ ܕܒܚܘܒܗ ܨܒܐ
ܝܘܡܢܐ ܒܥܐ ܕܐ ܼ
ܲ
ܲ
ܘܦܪܩܟܝ ܒܨܠܝܒܗ܀
ܘܩܕܫܟܝ ܼ
ܼ
ܵ
ܕܡܠܟܐ ܕܡܫܝܚܐ ܕܚܫ ܥܠ
ܡܟܝܪܬܐ ܲ ܼ
ܕܩܘܕܫܟܝ܆ ܥܕܬܐ ܼ

̈
ܫܡܝܢܐ ܘܐ̈ܪܥܢܝܐ ܗܐ ̇ܚܕܝܢ .ܒܝܘܡܐ
ܐܦܝ ̇ܗ ܘܡܣܩܝܢ ̄
̈
ܕܗܘ ܦܪܩܟܝ܀
ܫܘ ܘܬܘܕܬܝܐ ܠܚܬܐܢ ̣
][277B

ܡܟܪܗ ܕܐܨ .ܘܪܥܡܝܢ ܝ̈ ̇
ܲ
ܝܘܡܢܐ ̈ܥܠܝܐ ̈
ܠܕܝܗ ܘܩܥܝܢ ܗܘܠܐܠ.
ܘܬܚܬܝܐ ̇ܚܕܝܢ ܘܦܨܝܚܝܢ ܠܟܬܐ ܚܕܝܐ
̇
ܦܪܩܗ܀
ܕܗܘ
ܕܬܘܕܬܝܐ ܠܒܪܐ ܼ
̇
ܝܘܡܢܐ ̇
̇
̇
ܒܗܘ ܕܐܣܬܟܟ ܒܨܠܝܒܐ ܡܫܬܒܗܪܐ ܥܕܬܐ̈ .
ܚܘܬܪܗ
ܣܒܪܗ .ܩܒܘܪܬܗ
ܚܝܝܗ ܡܘܬܗ
ܚܫܘܗܝ
ܠܝ ̇
ܠܕܝܗ ̄
ܩܝܡܬܗ ܦܘܪܩܢܐ ̈
ܫܘ ܠܫܠܘܚܗ:
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27

̈
ܨܠܘܬܐ ܣܬܘܪ ܘ ܲ ܼܒܠܛ ܡܢ ܥܕܬܟ ܘܡܪܥܬܝܟ ̈
̈
ܡܚܒܠܬܐ ܕܢܘܟ̈ܪܝܢ
ܘܦܠܓܘܬܐ ܘܠܟܗܝܢ ܐ̈ܪܣܝܣ
ܟܫܐܠ
̄
ܕܦܘܩܕܢܝܟ ܠܐܗܝ̈ܐ .ܘܐܩܝܡ ܘ ܲ ܼܢܛܪ ] [278Aܠܒܢ̈ ̇
ܘܗܝܡ ܬܪܝܨܬ ̄
̈
ܫܘ ܕܬܣܩܝ ܠܟ
ܝܗ ܒܚܕܐ ܐܘܝܘܬܐ
ܠܫܪܪܐ
̄
ܫܘ

28

]…[

29

ܲ
ܘܩ ܲ
ܕܫܗ܀
ܩܕܝܫܐ ܕܐܫܪܝ ܫܟܝܢܬܗ ܥܠ ܛܘܪ ܣܝܢܝ ܘܩܕܫܗ .ܐܫܪܐ ܫܟܝܢܬܟ ܥܠ ܥܕܬܟ ܼ

30

ܛܒܐ ܕܐܥܓܠ ̈
ܠܝܚܘ ܫܘܠܛܢܐ ܕܪܘܡܐ ܘܥܘܡܩܐ .ܐܓܢ ̄
̄
ܫܘ ܥܠ ܥܕܬܐ ̄
ܘܩܕ܀
ܠܫ

31

̈
ܫܘ .ܘܣܡ ̇
̇
̇
̈
ܘܡܠܗ ̄
̈
ܠܝܠܕܘܗܝ ܕܐܕܡ܀
ܒܗ ܡܕܒܚܐ ܡܚܣܝܢܐ
ܨܒܬܗ ܠܥܕܬܗ
ܫܡܝܢܐ
ܕܒܛܘܦܣܐ
ܒܪܝܟ

32

ܠܝ ̇
̇
ܦܪܩܗ ܠܥܕܬܗ ܡܢ ܥܛܝܘܬܐ ܕܦܬܟ̈ܪܐ .ܐܫܘܐ ̈
ܠܕܝܗ ܕܢܩܘܡܘܢ ܡܢ
ܒܪܝܟ ܕܒܝܕ ܲ ܼܚܫܗ ܘܡܘܬܗ.
ܝܡܝܢܟ܀

33

̄
ܝܠܕ ̇
ܝܗ ܒܿܟܥܕܢ ̄
ܲ ܼܢܛܪ ܡܪܢ ܒܨܠܝܒܟ .ܠܥܕܬ ܬ ̄
ܣܕܩܐ ܘܡܢ ܚ̈ܪܝܢܐ .ܘܢܩܥܘܢ ̈
ܡܗܝܡ .ܡܢ ̈
ܫܘ
ܩܘܕ
ܠܫܡܟ܀

34

][…] [278B

35

̇
ܘܣܒܪܗ ܠܥܕܬ ̄
ܩܘܕ .ܕܩܘܡܝ ܐܢܗܪܝ ܕܡܛܐ ܢܘܗܪܟܝ .ܕܚܬܐܢ ܕܡܟܪܟܝ ܐܠ
ܐܫܥܝܐ ܢܒܝܐ ܓܒܝܐ .ܩܥܐ
ܡܐܬ܀

36

ܰ
̈
̈
ܘܥܡܡܐ ܟܕ
ܒܬܐܓܝܗܘܢ.
ܦܬܚܝ ܬ̈ܪܥܝܟܝ ܘܐܠ ܢܬܬܚܕܘܢ ܐܠ ܒܠܠܝܐ ܘܐܠ ܒܐܝܡܡܐ .ܕܢܥܠܘܢ ̈ܡܠܟܐ
̇ܙܡܪܝܢ ̄
ܫܘ܀

37

̄
̈
ܫܬܐܣܝܟܝ .ܕܡܪܝܐ ܥܒܝܕ ܠܟܝ ܢܛܘܪܐ܀
ܡܗܝܡ ܕܩܠܗ ܕܒܪܐ ܪܥܡ ܒܟܝ .ܘܐܠ ܡܬܬܙܝ̈ܥܢ
ܛܘܒܝܟܝ ܥܕܬܐ

38

ܠܡܕܝܢܬܐ ܫܘܪܐ ̇ܢܛܪ .ܘܠܥܕܬܐ ܨܠܝܒܐ ܲ ܼܚܝܐ .ܠܡܕܝܢܬܐ ܲ ܼܡܠܟܐ ܡܕܒܪ ܘܠܥܕܬܐ ܡܠܟܐ ̈ܕܡܠܟܐ܀

39

̄
ܩܘܕ̇ .ܨܒܬܝ ܠܒܢ̈ܝܟܝ ܕܟܝܐܬܝ ̇ܕܢܣܩܘܢ ̄
ܡܗܝܡ .ܕܡܪܝܐ ܼ ܲܫܡܠܝ ̄
ܫܘ ܠܡܪܘܬܗ܀
ܛܘܒܝܟܝ ܥܕܬܐ
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40

][ [279Aܕܛܘܒܝܗܘܢ] :ܡܐ ܕܐܬܐ ܐܢܬ ̇ܐܡܪܐ ܥܕܬܐ ܕܐܠ ̇ܕܚܐܠ ܐܐܢ ܡܢ ܒܝܫܐ.
ܘܠܐܗܐ ܒܝ ܲܫ ܼܪܐ ܐܬܕܟܪܝܢܝ܀
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̈ܪܡܐ ܟ̈ܪܝܟܝܢ ܠܝ

41

ܐܘܕܝ ܼ ܲ
ܩܘܡܝ ܒܪܬ ܢܘܗܪܐܵ .
ܘܫܒܚ ܐܠܠܗܟܝ .ܕܫܪܐ ܒܓܘܟܝ ܘܡܫܬܒܚ ܡܢ ܠܟܗܘܢ ܝ̈ܠܕܝܟܝ܀

42

ܲ
̄
̄
ܡܐܠ ܐܢܘܢ܀
ܥܕܬ ܩܘܕ ܙܡܪܝ ܫܘܒ ܠܡܩܕܫܢܟܝ .ܕ ܼܟܢܫ ܝ̈ܠܕܝܟܝ ܠܓܘ ܥܘܒܟܝ ܘܩܘܕܫܐ ܼ

43

ܲ
̄
ܠܬܫܒܘ ܐܝܡܡܐ ܘܠܠܝܐ܀
ܕܡܟܪܗܼ ܲ .ܙܡܢܝ ܝ̈ܠܕܝܟܝ
ܗܘܐ ܚܬܐܢ
ܠܟܬܐ ܦܐܬܝܐ ܕܩܕܫܟܝ ܼ

44

ܢܙܡܪ ̄
̄
ܕܩܘܕ ܥܕܬ ̄
̄
ܘܬܘܕ ܠܡܫܝܚܐ ܕܐܘܪܒܟܝ܀
ܫܘ
ܒܗܐܢ ܝܘܡܐ
ܩܘܕܼ .

45

̇
ܩܘܕܲ ܼ .
ܒܨܠܝ ܠܥܕܬ ̄
̄
ܐܝܕܝܟ ̈
ܫܘ̈ܪܝܗ ܥܠ ̈
ܩܕܫܬܐ܀
ܘܫܪܪ
ܲ ܼܒܪܟ ܡܪܢ

46

̄
ܐܦܝܣ ̇ܣܐܡ ܣܕܪܐ ܗܐܢ ܒܝܕ ܦܪܘܡܝܘܢ ̄
ܫܘ ܐܠܒܐ ܘܠܒܪܐ
] [279Bܘܟܕ ܡܫܡܠܝܢ ܩܢܘܐܢ ܘܥܢ̈ܝܢܐ
̈
ܘܠܪܘܚܐ ܩܕܝܫܐ܆ ̇
ܡܚܕܬ .ܘܒܝܕ
ܠܗܘ ܡܚܕܬܐܢ ܕܥܠܡܐ .ܕܠܥܕܬܐ ܕܝܠܗ ܩܕܝܫܬܐ ܒܛܝܒܘܬܗ ܐܡܝܢܐܬܝ ܲ ܼ
ܘܒܨܒܬܐ ̈ܪܘܚܢܝܐ ܢܨܝܚܐܬܝ ܲ
ܡܩܕܫ ̇
ܡܨܒܬ ܘܡܗܕܪ ̇
̈
̈
ܠܗ̈ .
ܲ
ܠܗ .ܘܒܗܕ̈ܪܐ
ܼ
ܫܘܘܟܢܘܗܝ ܩܕܝܫܐ ܓܡܝܪܐܬܝ ܼ
̈
̇
ܘܐܡܘܬܐ ܡ ܲ ܼܙܡܢ ̇
ܠܐܗܝ̈ܐ ܡܫܡܠܝܐܬܝ ܲ ܼܡܥܬܪ ̇
ܠܥܘܒܗ̄ .
̈
ܘܫܘ
ܠܗ .ܘܠܡܒܕ̈ܪܐ ܡ ܲ ܼܟܢܫ
ܘܠܥܡܡܐ
ܠܗ
̇
ܒܓܘܗ ܲ ܼܡܣܩܝܢ ܠܗ .ܘܩܘܠܣܐ ܐܡܝܢܐܬܝ ̇
ܒܗ ܐܠܒܐ ܲ ܼ ̇
ܲ
ܕܡܟܪܗ ܠܝܚܝܕܗ ܡܣܩܝܢ[280A] .
ܡܐܠܟܝܐ
ܲ
̇ ܲ
ܦܪܩܗ ̇ܣܓܕܝܢ .ܘܠܪܘܚܐ ܲ ܼܚܝܐ ܘܩܕܝܫܐ ܼܕܫܪܐ ̇
̇
ܡܗܠܠܝܢ .ܒܗܐܢ
ܒܗ
ܘܠܒܪܐ ܕܒܕܡܗ
ܼ
ܘܡܩܕܫ ܠܗ ܼ
ܥܕܐܢ

47

ܲ
ܣܕܪܐ ܠܟ ̄
ܐܬܩܒܥܬ ܬ
ܫܘ ܘܠܟ ܬܘܕܬܝܐ ܝܫܘܥ ܡܫܝܚܐ܆ ܫܘܥܐ ܐܘܟܬܝ ܟܐܦܐ ܘܐܠ ܡܙܕܥܙܥܢܐ ܕܥܠܘܗܝ ܼ
ܒܚܝܪܬܐ ܕܪܝܫ ܙܘܬܝܐ .ܗܕܐ
ܥܕܬܐ ܩܕܝܫܬܐ .ܗܕܐ ܕܠܘ ܥܠ ܪܦܝܘܬܐ ܲܕܚܐܠ
ܐܬܬܣܝܡܬܬ܆ ܐܐܠ ܥܠ ܟܐܦܐ ܼ
ܼ
̇
̇
ܠܫܩܝܗ
ܕܠܗ ܡܛܦܣܐ ܗܘܬ ܟܐܦܐ ̇ܗܝ ܡܘܫܬܝܐ .ܕܠܒܪ ܡܢ
ܟܝܢܗ ܐܪܕܬܝ ܬܪܥܣܪ ܢܗ̈ܪܘܬܐ ܼ

ܕܐܝܣܪܐܝܠ ܬܠܛܘܡܐ .ܠܗܕܐ ̈
ܬܐܦܐ ̈ܪܘܚܢܝܐ ̈
ܕܝܘܠܦܢܐ ܬ̈ܪܝܨܐ ܘܙܡܝ̈ܪܬܐ ܕܪܘܚܐ ̄
ܘܡܚܕܝܢ .ܗܕܐ
ܩܕ ܡܠܦܝܢ ܲ ܼ
̇
ܘܐܬܗܕܪܬ ܡܢ ܠܓܘ ܡܬ ܲܝܼܕܥܢܐܬܝ .ܠܘ ܐܝܟ
ܕܠܘܬܗ ܕܘܝܕ ܡܙܡܪ ܗܘܐ ܕܐܨܛܒܬܬ ] [280Bܗܟܝܠ
ܼܲ
ܳܺ ܳ
ܐܣ ܺܦ ܳ
ܝܥܬܐ ܲ
ܣܓ ܳ
ܘܡܫ ̈ܟܐ ܰܕ ܰ
ܳ
ܘܕܣܘ ܰ
ܘܐܢ .ܐܐܠ ܒܐܣܛܐܠ
ܝܢܩܐ
ܕܣܥܪܐ
ܲ ܼܡܫܟܢܐ ̇ܗܘ ܢܡܘܣܝܐ ܘܛܐܠܢܝܐ ܕܒܝܪ
ܼ
ܼ
ܫܒܝܚܬܐ ܟܬܝ ̇
̈
ܘܡܠܟܬܝܐ܆ ܘܒܡܥܡܘܕܬܝܐ ̄
ܒܚܘܛܐ ܕܬܠܟܬܐ ܘܕܙܚܘܪܬܝܐ܆ ܐܐܠ
ܩܕ ܘܪܐܙܢܬܝܐ܆ ܠܘ ܓܝܪ
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ܩܕ ܠܘ ܵ
̈
̈
̈
ܘܢܨܚܢܐ ܕܪܘܚܐ ̄
ܒܢܒܝܐ ܚܙܝ̈ܐ
ܒܣ ̈ܡܟܐ ܘ ܲ ܼܥ ̈ܡܘܕܐ ܲ ܼܕܩܝܣܐ ܘܕܦܪܙܐܠ ܐܐܠ
ܒܫܝܫܠܬܐ ̈ܪܘܚܝܢܬܝܐ.
̈
̈
̈
̈
̈
ܡܫܝܚܬܝܐ .ܠܘ ܒܡܕܒܚܐ ܛܐܠܢܝܐ:
ܒܥܩܒܬܐ
ܘܣܗܕܐ ̈ܪܕܝܝ
ܘܒܫܠܝܚܐ ܲ ܼܡܟ̈ܪܙܐܢ ܕܫ̈ܪܝܪܬܐ.
ܕܟܣܬܝܐ
ܕܡܘܡܐ ܠܬܝ
ܕܒܕܡܐ ܕܨܝܦ̈ܪܝܐ ܘܕܐܡ̈ܪܐ ܡܬܪܣܣ ܗܘܐ܆ ܐܐܠ ܒܦܬܘܪܐ ܪܘܚܢܝܐ ܘܠܐܗܝܐ .ܕܒܕܡܐ ܼ
ܕܐܡܪܐ ܼ
ܒܗ ܡܬܟܗܢ ܗܘܐ .ܗܕܐ ܕܠܘ ܒܡܢܪܬܐ ̈
ܕܫܒܥܐ ܫ̈ܪܓܝܢ ܲ ܼܡܢܗܪܐ ] [281Aܐܝܟ ܟܢܘܫܬܐ .ܐܐܠ ܒܫܡܫܐ
ܠܗ ̇ܨܝܪܝܢ ܗܘܘ̈ .
ܘܚܙܝܐ ̇
ܕܢܒܝܐ ̇
̈
̈
ܘܒܟܘܟܒܝ ܼ ܲܫܦܪܐ ̈
ܡܚܘܝܢ
ܢܦܝܚܝ ܒܪܘܚܐ ܩܕܝܫܐ .ܗܕܐ
ܕܙܕܝܩܘܬܐ.
ܠܗ ܲ ܼ
ܗܘܘ .ܡܘܫܐ ܪܝܫܐ ̈
ܕܢܒܝܐ ܘܕܥܒ̈ܪܝܐ ܲ
ܒܡܫܟܢܐ ܛܘܦܣܢܝܐ ̇
ܠܗ ܪܫܡ ܗܘܐ .ܘܫܠܝܡܘܢ ܲܗܘ ܝܡܐ
ܼ
̈
̇ ܲ
̇
̈
ܠܘܬܗ
ܒܢܒܝܐ ܕܩܘܡܝ ܐܢܗܪܝ ܕܡܛܐ ܢܘܗܪܟܝ
ܡܗܓܓ ܗܘܐ .ܐܫܥܝܐ ̇ܗܘ ܡܫܒܚܐ
ܕܚܟܡܬܐ ܠܗ ܼ
ܲ ܼܡܣܪܚ ܗܘܐ .ܘܐܝܩܪܗ ܕܡܪܝܐ ܥܠܝܟܝ ܢܕܢܚ ̇ܩܥܐ ܗܘܐ .ܕܘܝܕ ܕܝܢ ܕܥܛܝ ܠܥܡܟܝ ܼ ܲ
ܘܫܪܒܬܟܝ.
ܘܫܒܘܩܝ ܠܒܬܝ ܐܒܘܟܝ ܠܥܙ ܗܘܐ .ܘܕܡܠܟܐ ̈ܕܡܠܟܐ ܠܫܘܦܪܟܝ ܡܬܪܓܪܓ ܲ
ܡܣܠܟ ܗܘܐ[281B] .
ܼ
ܥܠܝܗ ̈
̇
ܥܝ ̇
̇
̇
ܦܪܨܘܦܗ ܘܙ̈ܪܓܢ ̈
ܠܒܘܫܗ.
ܢܝܗ .ܗܕܝܪ
ܐܬܡܠܠܝ .ܗܕܐ ܗܝ ܕܢܗܝܪ ܗܘ
ܗܕܐ ܗܝ ܕܝܩܝ̈ܪܬܐ
ܘܣܓܝܐܝܢ ̈
̇
ܒܢܝ ̇
̇
ܲ
ܐ̈ܪܕܝܿܟܝܗ .ܪܘ̈ܪܒܝܢ ̈
̈
̈ܪܐܙܝܗ.
ܢܝܗ .ܘܟܣܝܢ
ܘܚܟܝܡܝܢ
ܡܫ
ܒܚܢܝܗܼ ܲ .
̈
̈
̇
̇
ܓܢܝܙ ̇
ܫܘܫܒܝܢܗ̈ .
ܢܒܝܐ
ܡܟܝܪܗ .ܝܘܚܢܢ
ܕܥܠܡܐ
ܬܗ .ܡܪܗܘܢ
ܘܐܦ ܣܬܝ̈ܪܢ

̇
ܬܡܝܗܝܢ ̈
ܦܣܝܗ.
ܛܘ
̈ܣ ܵ
ܡܝܟ ̇
̈
ܫܠܝܚܐ
ܝܗ.

ܙܡܝ ̇
̇
̇
̈
ܣܗܕܐ ̈
̈
ܐܬܡܟܪܬ܆
ܢܝܗ .ܘܗܝ
ܘܓܝܗ.
ܚܕ
ܡܟܝܪܘܬܗ ܠܘ ܐܝܟ ܕܒܪܬ ܥܒ̈ܪܝܐ :ܕܒܚܫܘܟܐ ܘܥܡܛܢܐܼ ܲ .
ܗܕܐ ܡܬܩܕܫܐ ܒܐܒܐ .ܡܫܬܒܗܪܐ ܒܒܪܐ .ܡܬܢܛܪܐ ܒܪܘܚܐ ܩܕܝܫܐ .ܡܠܛ ܗܕܐ ̈
ܥܡܡܐ ̇
ܒܗ ̇ܙܡܪܝܢ.
ܕܥܡܗܘܢ ܐܦ ] [282Aܚܢܢ ܲ ܼܢܙܥܩ ܘܢܐܡܪ .ܕܐܬܕܟܪ ܡܪܝܐ ܠܥܕܬܟ ܩܕܝܫܬܐ .ܪܡܪܡ ܠܩܪܐܢ ܕܦܘܪܩܢܐ
ܒܗ ܫܝܢܐ ܐܡܝܢܐ .ܐܡܠܟ ̇
ܕܝܠܗ .ܐܣܓܐ ̇
̇
ܒܗ ܫܠܡܐ ܟܗܝܢܐ .ܟܕ ̇ܝܗܒ ܐܢܬ ܒܛܝܒܘܬܟ .ܠ̈ܪܥܘܬܐ
ܛܘܒܬܐܢ .ܥܝܪܘܬܐ .ܘܠܡܕܒ̈ܪܐܢ ܚܦܝܛܘܬܐ̈ .
̈
̈
̇
̈
ܠܟܗܐܢ
ܘܠܕܝܢܐ ܬܪܝܨܘܬܐ.
ܠܡܠܟܐ ܕܝܢ ܟܐܢܘܬܐ.
ܕܝܠܗ
ܘܠܡܫ ̄ܡ ܙܗܝܘܬܐ .ܠܚܛ ̈ܝܐ ܬܝܒܘܬܐ ܲ
̈
ܘܠܥܢܝܕܐ ̈
̈
ܡܗ ̄ܝܡ ܥܘܗܕܐܢ ܛܒܐ ܲ ܼܕܚܣܝܘܬܐ.
ܡܩܒܠܬܐ.
ܐܘܝܘܬܐ.
ܼ
ܐܝܟܢܐ ܕܡܢ ܠܟ ܬܫܬܒܚ .ܥܡ ܐܒܘܟ ܘܪܘܚܟ ̄
ܩܕ .ܗܫܐ
48

ܘܐܡܪܝܢ ܩܐܠ ܗܐܢ ܡܢ ܛܟܣܐ ܕܩܘܕܫ ܥܕܬܐ ̄
̇
ܒܩ ܛܘܒܝܟܝ ܥܕܬܐ ܕܘܨܝ ] [282Bܛܒ ܘܚܕܝ ܥܕܬ ܩܘܕܫܐ
̈
ܲ
ܪܝܫܟܗܐܢ ܩܕܝܫܐ .ܒܕܡܘܬܐ
ܡܗܝܡܢܬܐ .ܕܗܐ ܡܬܩܢ ܒܟܝ ܦܬܘܪܐ .ܦܓܪܗ ܘܕܡܗ ܕܡܫܝܚܐ .ܘܗܐ
ܼ
̈
ܕܡܐܠܟܐ ܗܐ ܟܪܝܟܝܢ ܠܡܕܒܚ ܩܘܕܫܐ̇ .
̈
̈
ܘܫܪܐ ܒܟܝ
ܒܛܘܦܣܐ
ܘܟܗܐܢ
ܕܦܛܪܘܣ ܘܦܘܠܠܘܣ.
ܦܪܩܠܝܛܐܲ .
̈
ܘܠܝܠܕܝܟܝ܀
ܘܡܩܕܫ ܠܟܝ
ܼ

111
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50

51

̄
ܘܫ ܼܩܝܐ
ܩܘܕܡܝܟܝ ܲ ܼܚܬܐܢ ܡܪܟܝܸ .
ܛܘܒܝܟܝ ܐܦ ܠܟܝ ܥܕܬ ܩܘܕܫܐ ܡܗܝܡ .ܕܪܥܝܐ ܛܒܐ ܘܫܡܝܢܐܼ .ܣܡ ܼ
ܕܡܡܬܘܡ ܐܠ ܢܨܚܝܢ̇ .ܫ ̈
ܬܘܝܘܗܝ ܡܙܓ ܒܚܠܘܠܟܝܼܲ .ܣܒܝ ܐܟܘܠܝ ܢܘܪܐ ܒܠܚܡܐ .ܘܐܫܬܝ ܬܘܒ
ܒܚܡܪܐ .ܕܒܢܘܪܐ ܘܪܘܚܐ ] [283Aܕܩܘܕܫܐ .ܬܨܛܒܬܝܢ ܥܕܡܐ ܠܥܠܡ܀
ܪܘܚܐ ܲ ܼ
ܲ ܼܡܫܟܢܙܒܢܐ ܥܒܕ ܡܘܫܐ ܠܒܪܬ ܐܝܣܪܐܝܠ .ܘܣܡ ̇
ܒܗ ܲ ܼܡܕܒܚܐ ܠܚܘܣܝܐ .ܘܐܣܩ ܥܠܘܗܝ ܝ̈ܩܕܐ
̄
ܕܩܘܕ .ܕܢܪܚܦ ܥܠ ܩܘ̈ܪܒܢܘܗܝ .ܠܗܐܢ ܕܝܢ ܲ ܼܡܕܒܚ ܩܘܕܫܐ .ܕܐܬܝܘܗܝ
̈ܫܠܡܐ .ܘܐܠ ܢܚܬ ܠܗ ܪܘܚܐ
̄
ܩܘ̈ܪܒܢܘ܀
ܘܡܪܚܦ ܥܠ
ܲ ܼܒܬܝܗ ܕܠܐܗܐ̇ .ܥܐܠ ܠܗ ܪܘܚܐ ܕܩܘܕܫܐ.
ܸ
ܒܝܫܐ ܘܚ̈ܪܝܢܐ .ܘ ܲܟܢܫ ܝ̈ ̇
̇
ܡܢܗ ̈
ܘܣܕܩܐ ̈
ܼ ܲܫܝܢ ܡܪܢ .ܥܕܬܟ ܒܐ̈ܪܒܥ ̈
̈
ܠܕܝܗ
ܦܘܠܓܐ.
ܦܢܬܝܐ .ܘ ܲ ܼܒܠܛ
ܼ
̄
ܠܗ ܐܝܟ ܨܒܝܢܟܲ ܼ [283B] .
ܒܗ ̈ܪܥܘܬܐ .ܕܪܥܝܢ ̇
ܒܗܝܡ ܕܫܪܪܐ .ܘܐܩܝܡ ̇
̇
ܘܫܝܢܐ ܘܫܠܡܐ
ܥܘܒܗ.
ܠܓܘ
ܕܡܢܟ ܢܡܠܟ ̇
ܒܗ ܥܕܡܐ ܠܥܠܡ.
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ܨܠܘܬܐ ܕܦܝܪܡܐ܀ ܲ ܼܩܒܠ ܡܪܝܐ ܠܐܗܐ ܠܥܛܪܐ ܗܐܢ ܘܪܝܚܐ ܒܣܝܡܐ ܕܗ̈ܪܘܡܐ ܕܐܬܩܪܒ ܠܟ ܡܢ ܒܨܝܪܘܬܢ
̇
ܠܝ ̇
ܕܬܚܕܐ ̈
ܠܕܝܗ
ܒܝܘܡܐ ܗܐܢ ܕܩܘܕܫܐ ܐܘܟܬܝ ܚܘܕܬܐ ܕܥܕܬܐ ܕܝܠܟ ܩܕܝܫܬܐ .ܘܒܥܝܢܢ ܡܢ ܡܪܚܡܢܘܬܟܼ ܲ .
ܲ
ܠܚܛܝ ̇
̈
̈
ܡܬܦܢܝܢܘܬܐ.
ܘܥܛܝܐ
ܝܗ ܒܫܘܒܩܢܐ .ܘܗܒ ܠܟ̈ܪܝܗܐ ܐܣܝܘܬܐ .ܘܠܡܒܕ̈ܪܐ
ܒܦܘܪܩܢܐ .ܘܐܦܨܚ
ܼ
ܝܝܩܝ ܠܒܐ ܒܘܝܐܝܐ .ܘ ܲ ܼܒܠܛ ̇
̈
̈
ܘܐܠܠܝܨܐ ܘ ܲ ܼܥ ̈
̈
ܣܩܘܒܠܝܐ .ܘܐܠܝܠܝܢ ܕܥܢܕܘ
ܬ݀ܟܘܫܐ ܘܚ̈ܪܝܢܐ
ܡܢܗ .ܠܠܟ
̄
̇
ܒܗܝܡ ܕܫܪܪܐ .ܚܘܣܝܐ .ܘܫܘܒܩܢܐ ܼ ܲܫܟܢ .ܕܢܘܕܐ
ܡܢܗ
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][284A

ܼܲ
ܘܢܫܒܚܟ :ܗܫܐ

ܠܡܘܬܒܟ ܥܒܕܬ ܡܪܝܐ ܠܥܕܬܟ ̇
ܘܐܡܪܝܢ ܙܘܡܪܐ ܲ ܼܡܬܩܢܐ ܲ
̈
ܢܒܝܐ ܘܦܪܟܣܝܣܝ
ܘܩܪܝܢ ܩ̈ܪܝܢܐ ܕܡܢ
ܼ
ܘܦܘܠܠܘܣ ܘܐܘܢܠܓܝܘܢ܆
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̄ ̇
ܒܚܫܐ
ܐܦܝܣ ܣܐܡ ܣܕܪܐ ܒܝܕ ܦܪܘܡܝܘܢ ܗܐܢ ܠܗܘ ܚܬܐܢ ܕܪܘܡܐ ܕܡܟܪ ܠܗ ܥܕܬܐ ܩܕܝܫܬܐܼ ܲ .
̈
ܕܩܢܘܡܗ .ܘܣܡ ̇
ܕܢܦܫܬܐ .ܐܪܕܝܟܐܠ ܚܟܝܡܐ ܕܒܢܐ ܘܐܚܕܪ ܠܥܕܬܗ ܘܡܪܥܬܝܗ
ܒܗ ܙܩܝܦܗ ܲ ܼܚܝܐ ܠܢܘܛܪܐ
ܚܣܝܢܐ ܕܦܘܪܩܢܐ .ܕܢܗܘܘܢ ̇ܢܛܪܝܢ ̇
̈
ܫܘܪܐ ܕܬܘܠܟܢܐ .ܘܐܬܩܢ ܐܠܢܫܘܬܐ ܲ ܼܡ ̈
ܠܗ ܡܢ ̈ܚܐܦܐ ܕܚܡܬܐ
ܓܕܐܠ
ܡܢܗ ̈
ܩܫܬܝܐ ܘܡܪܝܪܬܐ ܕܛ̈ܪܘܐܢ .ܐܦ ̇ܡܥܒܪܝܢ ̇
̈
ܫܓܝܫܐ
ܠܠܓܐܠ
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ܕܕܠܩܘܒܐܠ ܕܠܗ ̇ܝܐܐ ̄
ܫܘ

̈
ܬܐܓܡܐ ܕܢܘܪܐ ܘܕܪܘܚܐ ܫܒܝܚܐܬܝ ܟܬܝ ܘܪܘܚܢܐܬܝ ܡܬܪܡܪܡ
ܣܕܪܐ ܡܫܝܚܐ ܠܐܗܐ ܕܝܠܢ ̇ܗܘ ܕܡܢ
ܓܦܢܬܝܐ .ܒܙܘܥܐ ܪܒܐ ܡܬܒܪܟ ܐܢܬ .ܘܡܢ ̈
ܡܫ ̄ܡ ܐܠ ̈
ܗܘܠܢܝܐ ܬܠܬܝܝܘܬ ̈
̈
ܩܘܕܫܐ
ܐܢܬ .ܘܡܢ ܢܒ̈ܪܫܬܐ
ܲ
ܡܬܩܪܒܝܢ ܠܟ .ܒܥܕܬܐ ܕܒܘܟ̈ܪܐ ܕ݀ܟ ܼܝܒܝܢ ܒܫܡܝܐ̇ .ܗܘ ܕܒܛܝܒܘܬܐ ܕܝܠܟ ܨܒܬܝ ܕܡܢ ܐ̈ܪܥܢܐ ܬܬ ܲ ܼܒܪܟ
ܼ
112

̈
ܫܒܝܚܐ .ܒܥܕܬܐ ܩܕܝܫܬܐ ̇ܗܝ ܕܡܢ ܩܕܝܡ ܪܫܡܬ ܒܡܫܟܢܐ
ܐܦ ܬܬܩܠܣ ܘܬܬܗܕܪ ܒܡܫܟܢ̈ܐ ܕܝܠܟ
̇
ܕܐܝܣܪܐܝܠ̇ .ܗܘ ܕܡܘܫܐ ܩܒܥ ܐܠܝܩܪܐ ܕܝܠܟ̈ .
ܨܒܬܗ .ܘܛܘܦܣܐ ܠܥܕܬܟ
ܘܒܕܡܘܬܐ ] [285Aܕܠܟܓܢܣ
ܲ
̈
ܕܚܒܝܒܝܟ
ܩܕܝܫܬܐ ܪܫܡ̇ .ܗܝ ܕܒܟ ܚܬܐܢ ܕܫܪܪܐ ܐܨܛ ܼܒܬܬܬ .ܘܒܓ̈ܪܡܐ ܕ̈ܪܚܘܡܝܟ ܐܬ ܲ ܼܒܢܬܝܬ܆ ܘܒܫܪܪܐ
ܲ
ܐܬܩܝܡܬܬ܆ ̇
ܠܗ ܕܝܢ ܠܥܕܬܐ ܗܕܐ ܡܩܕܡܝܢ ܼܗܘܘ ܪܫܡܝܢ ̈
̈
ܘܡܒܕܩܢܐ ܕܝܠܟ .ܟܕ ܚܕ ̇ܡܢ ܡܢܗܘܢ
ܢܒܝܐ
ܼ
ܕܢܝܚܐ ܥܠ ̈
ܐܦܝ ܫܘܘܙܒܐ ܕܡܢ ܛܘܦܢܐ ܲ
ܣܘܬܐ ܪܝܚܐ ̇
ܕܡܕܒܚܟ ܩܕܝܫܐ ܡܚܘܐ ܗܘܐ.
ܡܩܪܒ ܗܘܐ .ܘܪܐܙܐ ܲ ܼ
ܼ
ܐܚܪܐܢ ܕܝܢ ܠܛܘܪܐ ܕܐܡܘ̈ܪܝܐ ܡܬܥܐܠ ܗܘܐ .ܘܠܝܚܝܕܝܐ ܕܝܠܗ ܕܒܚ ܗܘܐ .ܘܝܘܩܢܐ ܠܥܕܬܟ ܡܩܝܡ ܗܘܐ.
ܥܠܝܗ ܲ
ܡܩܪܒ ܗܘܐ .ܘܒܝܕ ܗܕܐ
ܚܕ ܕܝܢ ܟܐܦܐ ܒܒܬܝ ܐܝܠ ̇ܡܫܚ ܗܘܐ [285B] .ܘܢܕ̈ܪܐ ܘܡܥܣ̈ܪܐ
ܲ ܼ
ܲ
ܲ
ܡܬܩܪܒܝܢ .ܐܚܪܐܢ ܥܠܬܐ ܒܛܘܪܐ ܕܟܪܡܐܠ
ܘܡܚ ܸܘܐ .ܩܘ̈ܪܒܢܐ ̈ܪܐܙܢܝܐ ܕܠܟ ܗܪܟܐ ܒܥܕܬܐ
ܡܩܕܡ ܗܘܐ
ܼ
ܼܲ
ܼ
ܲ
ܥܠܝܗ ܲ ܼܡܣܩ ܗܘܐ .ܐܚܪܐܢ ܕܝܢ ܥܠ ̄
̈
ܫܘ ܕ ܲ ܼܒܬܝܐ ܲ ܼܡܕܢܚܝܐ ܡܡܠܠ ܗܘܐ܆
ܘܕܒܚܐ ܛܐܠܢ̈ܝܐ
ܲ ܼܡܬܩܢ ܗܘܐ
̈
ܕܡܕܒܚܐ ܐܠܝܩܪܟ ܚܠܦ ܫܘܘܙܒܗ
ܚܕ ܕܝܩܝ̈ܪܬܐ
ܢܬܡܠܠܢ ܡܠܛ ܡܕܝܢܬܗ ܕܡܪܝܡܐ ̇ܩܥܐ ܗܘܐ܀ ܘܐܚܪܐܢ ܲ ܼ
̇
̇
ܕܡܢ ̈
ܡܕܝܢܝܐ ܒܢܐ ܗܘܐ܆ ܚܕ ܠܝܚܝܕܬܝܗ ܕܒܚ ܗܘܐ .ܘܪܐܙܐ ܠܥܕܬܐ ܩܕܝܫܬܐ ܪܫܡ ܗܘܐ܆ ܚܕ ][286A
ܕܢܗܘܐ ܒܬܝܗ ܕܡܪܝܐ ܡܬܩܢ ܒܪܝܫ ܛܘܪܐ ̇ܐܡܪ ܗܘܐ .ܘܠܘܬܗ ܢܬܟܢܫܘܢ ̈
ܥܡܡܐ ܡܛܒܒ ܗܘܐ܆ ܘܐܚܪܐܢ
ܕܨܒܬ ܡܪܝܐ ܐܠܘܪܫܠܡ ܒܗܕ̈ܪܐ ̈ܪܓܝܓܐ ̇ܐܡܪ ܗܘܐ܀ ܘܐܚܪܐܢ ܩܘܪܒܢܐ ܒܐ ܕܪܗ ܵܕܐܪܢ ܝܒܘܣܝܐ ܲ
ܡܩܪܒ ܗܘܐ܆
ܼ
̈
ܘܫܘܠܛܢܐ ܲ ܼܡܟܪܙ ܗܘܐ܀
ܘܡܘܬܐܢ ܡܢ ܥܡܗ ̇ܟܐܠ ܗܘܐ܀ ܚܕ ܕ ܲ ܼܢܬܩܢ ܡܪܝܐ ܒܬܝܗ ܠܥܠ ܡܢ ̈ܪܝܫܢܘܬܐ

̈
ܛܘܢܒܝܟܝ ܘܐܦܬܝ ܝ̈ܪܝܥܬܟܝ ܠܥܕܬܐ ̇ܐܡܪ ܗܘܐ .ܚܕ ܕܢܬܒܢܐ ܗܝܿܟܗ ܕܡܪܝܐ ܘܢܗܘܐ
ܘܐܚܪܐܢ ܕܡܬܘܚܝ
ܘܡܣܩܬܐ ] [286Bܕܡܢ ܒܒܝܠ .ܒܬܝܐ
ܠܫܘܒܚܗ ܕܐܝܣܪܐܝܠ ܡܝܒܒ ܗܘܐ܀ ܘܐܚܪܐܢ ܒܬܪ ܫܒܬܝܐ ܲ ܼ
ܠܫܡܟ ܪܫܡ ܗܘܐ .ܚܕ ܕܢܬܪܘܨ ܡܪܝܐ ܡܕܒܚܗ ܘܢܒܗܬ ܒܝܫܐ ܡܬܢܒܐ ܗܘܐ .ܘܐܚܪܐܢ ܕܪܒܝܘ ܦ̈ܪܘܓܐ
ܐܠܘܚܕܬܗܘܢ ̈
ܕܥ ̇
̈
ܠܝܗ ܡܟܪܙܝܢ ܗܘܘ.
ܠܓܢܒ ܡܕܒܚܟ ܡܪܝܐ ܡܙܡܪ ܗܘܐ .ܘܗܟܢܐ ܒܝܕ ܥܕܬܐ ܚܘܬܝ ܫܪܪܐ
̈
ܕܒܣܡܐ .ܕܬܣܥܘܪ ܒܗ ܠܥܕܬܟ ܩܕܝܫܬܐ ܟܕ
ܒܕܓܘܢ ܡܦܝܣܝܢܢ ܠܟ ܡܫܝܚܐ ܠܐܗܢ .ܒܝܕ ܥܛܪܐ ܗܐܢ
̇
̇
ܣܥܘܪܝܗ ܒ̈ܪܚܡܐ
ܠܘܬܗ ܫܘܘܕܝܟ ܕܗܐ ܐܐܢ ܥܡܟܝ ܐܬܝܝ ܥܕܡܐ ܠܫܘܠܡܗ ܕܥܠܡܐ.
ܡܫܡܐܠ ܐܢܬ
̇
̇
̇
̈
̈
ܩܝܢܕܘܢܘ
ܕܠܐܝܗ ܡܢ ܠܟ
ܘܫܓܘܫܝܐ.
ܦܪܘܩܝܗ ܡܢ ̈ܪܘܒܐ
ܘܡܠܝܗ ܓܙܐ ܕܡܪܚܡܢܘܬܟ[287A] .
ܒܝܗ .ܫܪܪ ̈
ܘܐܘܠܨܐܢ .ܘܐܘܪܒ ̈
ܓܘܕ ̇
̇
ܣܟ ̇
ܛܘܢ ̇
̈
̈
ܝܗ܆ ܒܙܡܝ̈ܪܬܐ ܕܪܘܚܟ ܩܕܝܫܐ.
ܣܕ̈ܪܝܗ ܘܛܟܣ
ܝܗ .ܡܬܘܚ
ܣܬܪ ̈
̇
ܬܚܘܡ ̇
ܝܠܕ ̇
ܟܢܫ ̇
ܘܣܬܬܝܗ ̈
ܝܗ .ܐܦܬܐ ̈
̈
ܝܗ̇ .ܢܛܪ ̈
ܚܬܬܝܝ ܒܝܕܥܬܐ ܕܝܠܟ .ܐܩܝܡ
ܒܕܘܡܣܐ
ܝܗ.
ܒܗ ̈
̈
̈
̈
̇
̈
ܘܠܡܠܟܐ ܘܠ̈ܪܫܢܐ ܕܢܫܡܥܘܢ
ܢܡܘܣܝܟ.
ܘܡܫ ̄ܡ ̇ܕܢܛܪܝܢ
ܟܗܐܢ
ܡܠܦܢܐ .ܘ̈ܪܥܘܬܐ ܫܪܝ̈ܪܐ.
ܦܘܩܕܢܝܟ ܐܫܘܐ܆ ܠܣܝܒܘܬܐ ܼܲܣܡܟ .ܠܥܠܝܡܘܬܐ ̇ܨܒܬ ܒܡܟܝܟܘܬܐ̈ .
̈
ܠܬܝܡܐ ܩܘܡ ܘ ܲ ܼܥܕܪ .ܠܟ̈ܪܝܗܐ

113

ܐܣܐ .ܐܠܝܠܝܢ
̄
ܫܘ܆
56

57
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ܕܡܢ ܒܝܫܐ ܡܬܢܣܝܢ ܲܚܪܪ .ܘܐܢܝܚ ܠ ̈
̈
ܘܕܐܚܝܢ܆ ܘ ܲ ܼܢܣܩ ܠܟ
ܢܦܫܬܐ ܕܐܒܗܝ̈ܢ
ܼ

ܘܐܡܪܝܢ ܩܕܝܫܐ ܕܐܫܪܝ ܫܟܝܢܬܗ܆ ܘܒܠܟ ܒܬܝܐ ܐܡܪܝܢ ܐܫܪܐ ܫܟܝܢܬܟ ܥܠ ܥܕܬܟ ܘܬܬܩܕܫ
̈
ܠܡܩܒܠܢܝܟ.
ܨܠܘܬܐ ܕܦܝܪܡܐ ܲ ܼܚܬܐܢ ܫܡܝܢܐ ܕܡܢ ܒܣܝܡܘܬ ܪܝܚܐ ܡܬܝܕܥܢܐ ܲ ܼܘܦܐܐ ܐܠܠܗܐ̇ .ܡܐܠ ܐܢܬ
̈
ܕܒܣܡܐ ܲ ܼܕܩܪܒܢܢ ܐܠܠܗܘܬܟܼ ܲ .ܚܝܐܠ ܘܚܟܡܬܐ ܘܩܕܝܫܘܬܐ .ܟܕ ̇ܗܘܐ ܐܢܬ
ܡܠܝ ܠܢ ܗܫܐ ܥܡ ܥܛܪܐ ܗܐܢ
ܥܡܢ ܘܒܓܘ ܥܕܬܟ ܩܕܝܫܬܐ .ܡܥܕܪܐܢ ܘܡܣܝܥܢܐ ܥܕܡܐ ܠܫܘܠܡܗ ܕܥܠܡܐ ܘܗܫܐ:

58

59

̄
ܼܲ
ܐܦܝܣ ܡܗܝܡܢܝܢܢ ܒܚܕ ܠܐܗܐ
ܡܫܪܐ
̄
̈
ܕܚܝܠܘܬܐ ̈ܩ ̄ܕ̇ .ܗܘ ܕܣܡܬ ܠܢ ܒܦܣܐ
ܐܦܝܣ ] [288Aܟܕ ܓܗܝܢ ܡܪܝܐ ܠܐܗܐ
ܘܟܕ ܡܫܡܠܝܢ ܡܨܐܠ
ܗܘܐܢ ܕܒܢܝܢ̈ܫܐ̇ .
̄
̈
ܕܬܫܡ ܗܕܐ̇ .ܗܘ ̇ܕܚܟܡ ܐܢܬ ̈
̈
ܘܟܘܠܬܝܐ .ܫܡܥ ܠܢ ܡܠܛ ܣܘܓܐܐ
ܠܒܘܬܐ
ܘܒܨܐ ܐܢܬ
̈
ܲ
ܚܛܗܝܢ ܐܝܟ ܥܢܢܐ .ܘܐܝܟ ܥܪܦܐܠ
ܘܕܟܐ ܠܢ ܡܢ ܠܟܗ ܛܘܠܫܐ ܕܒܣܪܐ ܘܕܪܘܚܐ .ܐܥܒܪ
ܕ̈ܪܚܡܝܟܼ :
̈
ܥܘܠܝܢ .ܡܠܝ ܠܢ ܡܢ ܲ ܼܚܝܐܠ ܕܝܠܟ ܘܡܢ ܛܝܒܘܬܐ ܕܝܚܝܕܝܐ ܒܪܐ ܕܝܠܟ .ܘܡܢ ܡܥܒܕܢܘܬܐ ܕܪܘܚܟ
ܩܕܝܫ ܒܠܟ .ܘܐܣܦܩ ܠܢ ܕܢܗܘܐ ̈ܡ ̄
ܫܡ ܕܕܬܝܝܩܝ ܕܝܠܟ ܚܕܬܐ .ܐܝܟܢܐ ܕܢܫܒܚ ܕܐܝܟ ̇
ܕܫܘܐ ܠܫܡܟ
̄
ܩܕ .ܢܩܘܡ ܩܕܡܝܟ ܠܡܫܡܫܘ ܘܠܡܟܗܢܘ

60
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ܐܠ̈ܪܙܝܟ ܠܐܗܝ̈ܐ:

ܘܬܐܠ ܩܠܗ ܡܠܛ ܕܒܣܝܡܐ ܐܬܝܝܟ ܘܣܓܝ ̈ܪܚܡܐ ܠܿܟܗܘܢ ̇ܗܢܘܢ ̇ܕܩܪܝܢ ܠܟ .ܘܠܟ ̄
ܫܘ ܘܐܝܩܪܐ
ܘܐܘܚܕܐܢ .ܘܠܒܪܟ ܘܠܪܘܚܟ ܩܕܝܫܐ :ܘܗܫܐ ܐܡܝܢ

61

ܪܝܫ ̈ܡ ̄
ܫܡ ܡܟܪܙ ܢܨܐܠ ܠܟܢ ܒܥܕܐܢ ܗܐܢ .ܚܠܦ ܒܬܝܐ ܗܐܢ ܕܡܬܩܕܫ .ܕܠܐܗܐ ܕܠܟ ܒܡܪܚܡܢܘܬܗ ܢܫܕܪ
ܛܝܒܘܗ܆ ̇
̈
̄
ܫܬܐܣܘܗܝ ܒܙܕܝܩܘܬܐ .ܘܢܥܒܕܝܘܗܝ ܒܬܝ ܓܘܣܐ
ܘܢܬܩܢ ܒܗ ܲ ܼܡܕܒܚܗ .ܘܢܫܪܪ
ܠܗ
̄
ܕܢܝܚܐ ܐܠܝܠܝܢ ܕܠܐܝܨܝܢ .ܘܢܫܡܥ ̈
ܬܟܫܦܬܗܘܢ ̇
ܠܬܝ̈ܒܐ .ܘܠܡܐܐܢ ̇
ܕܒܗܝܡ ܬܪܝܨܬ ܫ ̄ܘ ܡܨܠܝܢ
ܕܗܢܘܢ
ܒܗ .ܟܕ ܼ ܲ
̇
ܡܫܟܢ ܐܢܬ ܠܗܘܢ ܐܝܠܝܢ

][289A

̈
ܕܐܬܝܝܗܝܢ ܕܦܘܪܩܢܐ ܕܝܠܗܘܢ̇ .
ܕܥܢܝܕܝܗܘܢ ܡܢ
ܘܢܝܚܐ

ܡܪܝܐ ܢܒܥܐ܀
62

̄
ܕܩܘܕ ܗܐܢ ܕܣܝܡ .ܡܢ ̄
ܩܕ ܢܒܥܐ܀
ܚܠܦ ̇ܗܝ ܕܢܣܦܩ ܠܫܘܡܠܝܐ

63

ܚܠܦ ̇ܗܝ ܕܢܨܛܒܐ ܒܢ ܡܪܝܐ ܘܒܬܫܡܫܬܢ ܚܦܝܛܐܬܝ ܢܒܥܐ܀
114

64

65

66

67

ܬܘܒ ܚܠܦ ܒܬܝܐ ܗܐܢ ܘܫܘܡܠܝܗ ܬܝܝܪ ܚܦܝܛܐܬܝ ܡܢ ܡܪܝܐ ܢܒܥܐ܀
̈
ܘܒܡܟܝܟܐ ̇ܚܐܪ .ܟܕ ܒܗܐܢ ̇ܨܒܐ ̇
ܘܓܒܐ ܠܗ ܠܒܬܝ ̇ܡܥܡܪܐ.
ܐܝܟܢܐ ܕܡܪܝܐ ̇ܗܘ ܕܒܡ̈ܪܘܡܐ ̇ܥܡܪ
ܢܡܠܠܝܘܗܝ ܛܝܒܘܬܗ ܠܐܗܬܝܐ̇ .
ܘܡܘܗܒܬܐ ܫܡܝܢܬܝܐ ܠܒܬܝ ̇ܡܫܪܝܐ ܡܛܝܒܐ ܕܠܐܗܘܬܗ܆ ܡܢ ܡܪܝܐ܀
̈
ܘܟܕ ̇
ܕܛܟܣܐ ̈ܕܡܐܠܟܐ .ܡܫܟܢܐ
ܡܫܕܪ ܠܗ ܲ ܼܚܝܠܗ ] [289Bܡܩܕܫܢܐ .ܒܡܐܓܢܢܘܬܐ ܕܟ̈ܪܘܒܐ .ܘܒܚܘܕܪܐ
ܢܚܘܝܘܗܝ ܕܬܫܒܘܚܬܗ ܘܕܦܐܝܘܬܗ .ܘܒܬܝ ̇
ܢܝܚܗ ܠܗܐܢ ܢܥܒܕ ܥܕܡܐ ܠܥܠܡ܀
̈
ܕܢܦܫܬܐ ܘܕܦܓ̈ܪܐ ܐܦ ܠܫܘܒܩܢܐ
ܐܝܟܢܐ ܕܟܕ ܡܚܕܬ ܠܗ ܒܪܘܚܐ ܩܕܝܫܐ ܢܓܡܪܝܘܗܝ ܠܚܘܕܬܐ ܘܦܘܪܩܢܐ
ܕܗܢܘܢ ܕܒܬܘܬ ܢܦܫܐ ܼ ܲ
̈
ܕܣܿܟܘܬܐ ܘܕܘܟܝܐ ܕܬܐ̈ܪܬܐ̇ .
̈
ܘܫܪܝܪܐܬܝ ܒܗ ̇
ܬܝܒܝܢ .ܠܒܘܝܐܝܐ
ܕܚܛܗܐ .ܘܥܛܝܐ
̈
ܡܫܚܠܦܐ ̈
̈
ܘܠܢܦܐܫܐ ܘܠܚܘܠܡܢܐ ܡܫܡܠܝܐ ̇
̈
ܡܦܬܟܐ ܐܚܝܕܝܢ
ܕܥܩܬܐ ܘܕܟܘ̈ܪܗܐܢ
ܕܒܙܢܝܐ
ܕܗܢܘܢ
][290A

̄
ܕܒܗܝܡ ܒܗ ܡܬ ܲ ܼܟܢܫ .ܡܢ ܡܪܝܐ
ܘܒܗ ܠܡܪܝܐ ܡܬܟܫܦܝܢ ܘܠܦܘܪܩܢܐ ܘܫܘܘܙܒܐ ܕܥܡܐ ܠܟܗ

ܢܒܥܐ܀
68

ܚܠܦ ܚܣܝܐ ܗܐܢ ܘ̈ܪܝܫܟܗܐܢ ̇ܕܩܐܡ ܘܡܨܐܠ ܚܠܦܝܢ ܘܚܠܦ ̇
ܥܒܕܐ ̈
ܕܐܝܕܘܗܝ܆ ܬܝܝܪ ܚܦܝܛܐܬܝ ܡܢ ܡܪܝܐ
ܢܒܥܐ܀

69

70

71

̄
ܚܠܦ ̈
ܡܗܝܡ ܡܢ ܡܪܝܐ ܢܒܥܐ܀
ܟܗܐܢ ܡܝܩ̈ܪܐ ܕܗܪܟܐ ܥܡܗ ̇ܩܝܡܝܢ .ܘܠܟܗ ܩܠܝܪܘܣ ܘܥܡܐ
ܠܣܘ ̇
ܣܘ ̇
̈
ܚܠܦ ܥܕܬܐ ܩܕܝܫܬܐ ܩܐܬܘܠܝܩܝ ܘܫܠܝܚܬܝܐ̇ .ܗܝ ܕܡܢ ̈
ܦܝܗ .ܥܡ
ܦܝܗ ܕܐܪܥܐ ܘܥܕܡܐ
ܘܩܘܝ ̇
̇
̇
ܡܗ ܘܕܠܟܗ ܥܡܐ ܠܡܪܝܐ ܢܬܟܫܦ܀
ܫܝܢܗ
̈
̈
ܘܠܫܠܝܚܐ ̈
ܘܠܢܒܝܐ
ܩܕܝܫܐ
] [290Bܠܩܕܝܫܬܐ ܘܡܫܒܚܬܐ ܘܒܬܘܠܬ ܒܿܟܙܒܢ ̇ܝܠܕܬ ܠܐܗܐ ܡܪܝܡ.
ܘܠܣܗܕܐ ܫܦܝ̈ܪܝ ܙܟܘܬܐ̈ .
̈
̈
ܘܐܘܢܠܓܝܣܛܐ .ܘܕܠܟܗܘܢ ܕܡܢ ܥܠܡ ܫܦܪܘ ܐܠܠܗܐ.
ܘܟܢܐ ܘܡܘܕܝ̈ܢܐ .ܘܟ̈ܪܘܙܐ
̈
̈
ܘܒܬܟܫܦܬܗܘܢ ܒܬܫܡܫܬܐ ܗܕܐ ܕܣܝܡܐ .ܘܒܿܟܗܝܢ ܗܠܝܢ ܕܫܪܟܐ
ܕܒܨܠܘܬܗܘܢ
ܢܬܥܗܕ ܐܝܟܢܐ
ܢܬܚܝܠ܀
ܼܲ

115

72

73

ܠܟܢ ̈
ܐܚܝܢ ܐܝܠܝܢ ܲ ܼܕܩܪܝܒܝܢ ܚܠܦܝܢ ܘܚܠܦ ̈
ܚܕܕܐ .ܘܚܠܦ ܒܬܝܐ ܗܐܢ
̄
ܠܬܫܒܘ ܕܠܐܗܐ ܘܐܝܩܪܐ ܕܫܦܝܪ ܙܟܘܬܐ .ܡܪܝ ܦܠܢ ] [291Aܠܡܪܝܐ ܢܬܟܫܦ
ܕܠܗܐܢ ܒܢܘ
ܡܬܩܕܫ335.

ܘܚܠܦ ܐܝܠܝܢ

ܕܠܟܗ ܒܪܬܝܐ ܡܬܝܕܥܢܬܝܐ ܘܡܬܪܓܫܢܬܝܐ̇ .ܗܘ ܥܒܘܕܐ ̈
̇
̈
ܕܫܡܝܢܐ
ܪܝܫܟܗܐܢ ܡܨܐܠ ܟܕ ܓܗܝܢ ܡܪܝܐ ܠܐܗܐ
̇
ܠܿܟܗ ܐܪܥܐ ̈
ܥܕܬܟ ܐܝܟ ܛܘܦܣܐ ܕܒܘܟ̈ܪܐ ܕܒܥܕܬܐ
ܘܕܐ̈ܪܥܢܝܐ .ܘܕܠܬܚܬ ܡܢ ܐܪܥܐ̇ .ܗܘ ܕܡܠܬܝ
ܫܡܝܢܬܝܐ ݀ܟܝܒܝܢ .ܕܡܫܡܫܝܢ ܠܟ ܘܠܝܚܝܕܝܐ ܒܪܐ ܕܝܠܟ ܘܠܪܘܚܟ ܩܕܝܫܒܠܟ .ܘܗܫܐ ܐܫܘܐ ܕܬܐܠܛ
ܒܥܒ ̈ܕܐ ̈
̇
ܡܝܩܪ ܒܠܟ .ܐܝܟܢܐ ܕܐܝܠܝܢ ܕܩܪܝܢ ܠܟ ̇
̇
ܘܬܩܕܫܝܗ ܠܣܓܕܬܐ ܕܫܡܟ ܼܲ
ܛܒܐ
ܒܗ
ܒܕܘ݀ܟܐ ܗܕܐ.
ܲ
ܘܢܩܪܒܘܢ ܩܘ̈ܪܒܢܐ ܘ̈ܪܝܫܬܝܐ ̇ܢܫܪܘܢ .ܢܫܐܠܘܢ ܚܘܠܡܢܐ ܘܢܫܟܚܘܢ ܦܘܪܩܢܐ .ܢܫܬܪܘܢ ܡܢ ܫܘ̈ܪܥܬܐ
ܼ
ܡܬܚܒܠܢܘܬܐ .ܢܐܠܦܘܢ ܘ ܲ ܼܢܠܦܘܢ .ܘܢܬܒܣܡܘܢ ܒܪܘܚܐ ܩܕܝܫܐ.
ܘܢܬ ܲ ܼܢܗܪܘܢ ܒܝܕܥܬܐ ] [291Bܘܒܐܠ
ܼܲ

ܥܒ ̈ܕܐ ̈
ܒܗ ̇
ܢܣܝܡܘܢ ̈
ܥܩܬܐ .ܘܢܣܒܘܢ ܲ ܼܚܣܝܘܬܐ .ܢܥܒܕܘܢ ̇
ܛܒܐ .ܘܢܬ݀ܟܒܘܢ ܒܫܡܝܐ .ܐܝܟܢܐ ܕܢܚܙܘܢ
ܠܟܗܘܢ ̈
ܥܡܡܐ ܠܡܐܬܬܝܟ ܕܡܠܟܐ ܒܕܘ݀ܟܐ ܗܕܐ .ܘܢܦܠܘܢ ܘܢܣܓܕܘܢ ܠܟ ̇
ܒܗ .ܟܕ ܫܪܝܪܐܬܝ
ܡܬܬܦܝܣܝܢ ܕܠܐܗܐ ܐܬܝ ܒܢ..
74

75

76

ܘܬܐܠ ܩܠܗ ܐܝܢ ܒܥܝܢܢ ܘܡܬܟܫܦܝܢܢ ܠܟܲ ܼ .ܫܡܐܠ ܡܠܬܐ ܕܦܘܡܢ .ܘܓܡܘܪ ܫܘܘܕܝܐ ܕܪܘܚܟ
ܩܕܝܫܒܠܟ .ܠܘܬ ̇ܗܝ ܕܬܥܡܪ ܘܬܣܥܘܪ ܘܬܪܗܛ ܡܠܬܐ ܐܘܢܠܓܬܝܐ .ܘܬܐܨܦ ܒܠܟ ̇
ܥܒܕܐ ܘܡܠܬܐ.
̇
ܕܗܘܝܐ ܒܕܘ݀ܟܐ ܗܕܐ .ܒܛܝܒܘܬܐ ܘܒ̈ܪܚܡܐ ܘܒܪܚܡܬ ܐܢܫܘܬܐ ] [292Aܕܝܚܝܕܝܟ ܒܪܐ .ܡܪܝܐ ܠܐܗܐ ܘܦܪܘܩܐ
̇
ܕܝܠܢ ܝܫܘܥ ܡܫܝܚܐ .ܕܥܡܗ ܠܟ ܦ ܸܐܐ ̄
ܫܘ ܘܐܝܩܪܐ ܘܐܘܚܕܐܢ ܥܡ ܪܘܚܟ ܩܕܝܫܒܠܟ܆ ܘܛܒܐ
̄
ܐܦܝܣ ܫܠܡܐ ܥܡܐ ܘܠܪܘܚܐ
ܥܡܐ ܐܡܝܢ
ܘܥܒܘܕܐ ̇
̄
ܐܦܝܣ ܟܕ ܓܗܝܢ ܲ ܼܡܠܟܐ ܦܪܘܩܐ ܘܩܕܝܫܐ ̇
ܘܒܪܘܝܐ ܕܠܟ .ܕܒܟܝܢܐ ܕܝܠܢ .ܙܪܥܐ ܕܚܟܡܬܐ
ܕܐܘܡܢܘܬܐ ̈
ܙܪܥܬ܆ ܠܘܬ ܫܟܚܬܐ ̈
ܘܝܕܝܥܬܐ ܡܘܬ̈ܪܢܬܝܐ ̈
ܘܐܡܢܐ ̈
ܘܚܝܘܬܐܢ
ܕܚܝܐ̇ .ܗܘ ܕܡܢ ܕܘܒܪܐ ܐܠ ܡܠܝܐܠ ܲ ܼ
ܐܓܗܬܝ ܠܢ̇ .ܗܘ ܕܚܟܡܬܐ ܲ ܼܒܥܬܝܐ ܼ ܲܫܟܢܬ ܠܢ .ܐܝܟܢܐ ܕܡܢ ܣܘܓܦܢܐ ܕ ܲ ܼܥܪܝܐ ܘܕܚܘܡܐ ܢܥܪܘܩ.
ܲ ܼܩܒܠ ܠܗܠܝܢ ܕܒܬܘܩܢܐ ܕܒܬܝܐ ܗܐܢ ]ܲ ܼ [292B
̈
̈
ܘܬܫܒܚܬܐ
ܕܨܠܘܬܐ
ܡܫܒܚܝܢ ܠܫܡܟ .ܐܝܟܢܐ
̈
̇
̈
̈
ܠܟܝܢܟ ܐܠ ܣܢܝܩܐܲ .ܗܘ ܕܠܘ ܡܠܛ ܚܣܝܪܘܬܐ ܘܣܢܝܩܘܬܐ ̇ܒܥܐ
ܢܫܬܡܠܝܢ
ܟܗܢܬܝܐ
ܘܬܫܡܫܬܐ
̈
ܡܬܝܗܒܢ̇ .ܗܘ ܕܒܨܠܝܐܝܠ
ܠܗܠܝܢ ܡܢܢ .ܐܐܠ ܠܬܘܣܦܬܐ ܘܠܬܪܒܬܝܐ ܕܗܠܝܢ ܕܐܡܝܢܐܬܝ ܡܢܟ

ܕܡܬܩܕܫ  beforeܕ It seems necessary to add
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ܕܡܫܟܢܐ ܢܬܩܢ ܠܫܡܟ ̄
ܩܕ .ܟܕ ܥܡܟ ̇ܗܘ ܕܡܢ ܐܝܣܪܐܝܠ ܪܕܐ ܗܘܐ.
ܪܘܚܐ ܕܚܟܡܬܐ ܐܪܡܬܝ ܐܝܟܢܐ ܲ ܼ
ܲ
ܲ
ܘܚܝܠܬܢܬܝܐ ܠܒܬܝܐ ̄
ܩܕ ܘܟܗܢܝܐ
ܒܐܘܪܚܐ ܒܡܕܒܪܐ .ܐܢܬ ܼܩܕܫ ܣܬܬܲ ܼ .ܫܪܪ ܼܙܗܪ .ܛܪ ܒܐܝܕܟ ܪܡܬܐ ܲ ܼ
̈
ܬܫܒܚܬܐ ܕܠܘܬܟ
ܕܡܠܛܬܟ ܘܡܠܛ ܡܡܠܠܘܬ
77

78

ܘܬܐܠ ܩܠܗ ܐܝܟܢܐ ܕܟܕ ] [293Aܡܬ ܲܒܣܡܝܢܢ ܒܢܡܘܣܟ ܟܗܢܝܐ .ܘܒܙܘܡ̈ܪܐ ܠܐܗܝ̈ܐ .ܒܡܬܝܝܘܬ ̈
ܪܐܙܝܟ
ܼ
̄
̈
ܬܫܒܘ ܘܩܘܒܠܛܝܒܘܬܐ ܲ ܼܢܣܩ ܠܟ ܐܒܐ ܘܒܪܐ ܘܪܘܚܐ ̄
ܩܕ .ܗܫܐ
ܕܚܝܐܠ ܘܫܡܝܢ̈ܐ.
̄
̄
ܐܦܝܣ ܒܬܪ ܦܬܘܪ ̈
ܚܝܐ .ܒܦܢܬܝܐ
ܐܦܝܣ ܟܕ ܙܡܪܝܢ ܡܥܢܬܝܐ ܕܡܘܪܘܢ ܐܝܟ ܡܫܚܐ ..ܘܩܕܡ ܡܫܪܐ
[]...
ܡܕܢܚܝܐ .ܘܟܕ ̇ܣܐܡ ܠܨܠܝܒܐ ܬܠܬ ̈
ܙܒܢܝܢ .ܢܣܩ ܠܒܠܘܛܐ ܕܡܘܪܘܢ ܘܢܣܟ ܥܠ ܟܪܬܗ ܕܝܡܝܢܐ.
̈
̈
ܕܫܠܝܚܝܟ ̈
ܩܕܝܫܐ ܘܕܐܡܟ ̇ܝܠܕܬ ܠܐܗܐ
ܒܨܠܘܬܗܘܢ
ܘܪܫܡ ܒܗ ܨܠܝܒܐ ܘܐܡܪ ܡܫܝܚܐ ܠܐܗܐ ܕܝܠܢ.
ܡܪܝܡ ܘܕܡܪܝ ܦܠܢ ܩܕܝܫܐ ܕܥܠ ܫܡܗ ܒܢܐ ܲ ܼܒܬܝܐ ܗܐܢܼ ܲ .ܒܪܟ ܘܩܕܫ ܠܡܕܒܚܐ ܗܐܢ ܘܠܢ .ܡܠܛ
ܕܡܒܪܟܐ ܐܬܝܝܟ ܥܡ ܐܒܐ ܘܪܘܚܐ ܩܕܝܫܐ ܗܫܐ

79

ܥܡܐ ܐܡܝܢ
̇
ܲ
ܥܠܝܗ ܕܕܘ݀ܟܐ.
ܘܥܒܕ ܨܠܝܒܐ ܬܪܝܢܐ

̇
ܘܠܗ ܠܨܠܘܬܐ ܡܨܐܠ

80

[]...

81

̇
ܲ
̇
ܘܠܗ ܠܨܠܘܬܐ ܡܨܐܠ
ܥܠܝܗ ܕܕܘ݀ܟܐ
ܘܥܒܕ ܨܠܝܒܐ ܬܠܬܝܝܐ

82

83

84

][293B

[]...

[]...

ܥܕܡܐ ̇ܕܡܛܝܢ ܠܦܢܬܝܐ ܡܥܪܒܬܝܐ ܟܕ ܐܠ ܢܦܩܝܢ ܠܒܪ ܡܢ ܡܕܒܚܐ .ܐܐܠ ܥܠ ܩܝܣܐ̇ .ܐܘ ܥܠ ܟܐܦܐ.
̈
̄
̇
ܪܫܡ ܐܦܝܣ ܒܡܘܪܘܢ ܬܠܬ ܙܒܢܝܢ .336ܘܠܗ ܠܨܠܘܬܐ ܡܨܐܠ []...
ܕܡܕܒܚܐ .ܘܬܡܢ ܪܫܡ ܒܡܘܪܘܢ ̇
ܠܗ ܠܕܘ݀ܟܐ ܬܠܬ ܙܒܢܝܢ
ܥܕܡܐ ̇ܕܡܛܝܢ ܠܦܢܬܝܐ ܓܪܒܝܬܝܐ ܕܝܠܗ ܲ ܼ
̇
ܘܠܗ ܠܨܠܘܬܐ ܡܨܐܠ [[294A] ]...
ܘܬܡܢ ܗܟܘܬ ܪܫܡ ܒܡܘܪܘܢ ̇
ܠܗ ܠܕܘ݀ܟܐ ܬܠܬ

ܙܒܢ̈ܝܢ337

ܟܕ ̇
ܠܗ ܠܨܠܘܬܐ ܡܨܐܠ ܘܟܕ ܡܬܪܫܡܝܢ

[]...
85

̄
̄
ܐܦܝܣ
ܕܐܬܝܘ ܚܕܬܐ ܘܡܨܐܠ
ܐܬܐ ܠܘܬ ܦܬܘܪܐ

[]...

ܡܕܒܚܐ

117
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337

86

ܲ
̄
ܕܥ ܫܦܝܪ ̃ܐܘ ܦܪܘܫܐ ܕܦܬܘܪ ̈
ܡܬܩܕܫܐ
ܚܝܐ ܥܬܝܩܐ ܕܚܕܐ ܙܒܢ ܐܬܡܫܚ .ܐܠ ̇ܙܕܩ ܕܬܘܒ ܢܬܡܫܚ ܟܕ
ܼ
ܥܕܬܐ܀

87

88

ܐܦܝܣ ܕܢܐܙܠ ܠܬܡܢ ̇
̄
ܘܬܘܒ ̄
ܡܦܣ
ܕܥ ܕܟܕ ̇ܗܘܝܐ ܐܢܢܩܝ ܒܐܬܪܐ ܡܕܡ ܡܠܛ ܡܕܒܚܐ ܘܐܠ ܡܨܐ
̈
ܫܝ 338ܕܢܩܒܥܘܢ ܡܕܒܚܐ ܘܢܩܪܒܘܢ ܼ ܲ
ܠܩ ̄
ܘܢܫܘܬܦܘܢ ܠܥܡܐ ܒ̈ܪܐܙܐ ̄
ܩܕ܀
̄
̈
ܨܠܘܬܐ 339ܗܠܝܢ .ܘܢܡܫܚܝܘܗܝ
ܐܦܝܣ ܕܢܐܙܠ ܠܬܡܢ ܢܐܡܪ ܥܠܘܗܝ
ܘܒܬܪ ܟܢ ܟܕ ܡܬܛܝܒ
ܚܝܐ ܕܐܠ ܩܒܝܥ ܘܐܠ ܲ
̄
̄
̄
ܐܬܝܘ ܦܬܘܪ ̈
ܩܫܝ
ܐܦܝܣ ܥܡ
ܡܩܕܫ܆ ܢܠܒܘܟ ܒܗ
ܒܡܘܪܘܢ .ܟܕ ܕܝܢ
ܼ
̈
ܨܠܘܬܐ ̇ܢܫܪܐ
ܘܢܩܒܥܘܢܝܗܝ .ܘܗܝܕܝܢ ܢܐܡܪ ܥܠܘܗܝ ܨܠܘܬܐ ܘܢܡܫܚܝܘܗܝ ܒܡܘܪܘܢ .ܟܕ ܒܬܪ
ܒܗܘܠܐܠ .ܘܢܪܫܘܡ ܦܫܚܐ ܕܨܠܝܒܐ ܡܢ ܡܕܢܚܐ ܲ
ܠܡܥܪܒܐ ܒܓܒܐ ܓܪܒܝܝܐ .ܘܬܘܒ ܼ ܲ
ܢܫܪܐ ܒܗܘܠܐܠ
ܼ
ܘܢܣܒ ܡܢ ܡܘܪܘܢ ܘܢܥܒܕ ܦܫܚܐ ܐܚܪܐܢ ܡܢ ܓܪܒܝܐ ܠܬܝܡܢܐ܆ ܒܪܝܫܗ ܕܦܬܘܪܐ ܡܢ ܲ ܼܡܕܢܚܐ.
ܘܢܫܡܐܠ ܚܕ ܨܠܝܒܐ܀

89

̄
ܘܬܘܒ ܢܐܡܪ ܦܬ ܡܠܛܗܐܢ

][294B

ܡܫܝܚܟ ܠܐܗܐ ܠܐܗܟ ̄
ܗܠ̇ .
ܘܢܣܒ ܡܢ ܡܘܪܘܢ ܒܟܪܬܗ.

ܘܢܪܫܘܡ ܦܫܚܐ ܕܨܠܝܒܐ ܬܪܝܢܐ .ܒܡܨܥܬܐ ܡܢ ܡܕܢܚܐ ܠܡܥܪܒܐ܀
90

̄
̄
ܘܕܒܣ ܢܫܡܫܟ .ܒܗܠܝܢ ܼ ܲ
ܕܫܟܢܬ ܠܢ ܒ̈ܪܚܡܝܟ ܬܝܝܪ ܡܢ
ܘܬܘܒ ܢܐܡܪ ܦܬ ܐܚܪܐܢ .ܡܫܚܐ ܕܚܕܘܬܐ
ܡܫܘܬܦܐ ܚܒ̈ܪܐ ܕܝܠܟ ܗܠܠܘܝܐ ̇
̈
ܘܢܣܒ ܡܢ ܡܘܪܘܢ ܘܥܒܕ ܦܫܚܐ ܬܪܝܢܐ ܕܨܠܝܒܐ ܬܪܝܢܐ ܒܡܨܥܬܗ
ܕܦܬܘܪܐ ܡܢ ܓܪܒܝܐ ܠܬܝܡܢܐ܀

91

ܘܬܘܒ ܢܐܡܪ ̄
ܫܘ ܐܠܒܐ ܘܠܒܪܐ ܘܠܪܘܚܐ ̄
ܩܕ ̄ܗܠܠܘ .ܘܢܣܒ ܡܢ ܡܘܪܘܢ ܥܠ ܟܪܬܗ ܘܢܥܒܕ ܦܫܚܐ
ܕܨܠܝܒܐ ܬܠܬܝܝܐ ܡܢ ܡܕܢܚܐ ܠܡܥܪܒܐ ܟܕ ܒܓܒܐ ܬܝܡܢܝܐ܀

92

ܘܬܘܒ ܢܐܡܪ ܡܢ ܥܠܡ ܥܕܡܐ ܠܥܠܡܥܠܡܝܢ ̄ܗܠܠܘ .ܘܢܣܒ ܡܢ ܡܘܪܘܢ ܥܠ ܟܪܬܗ ܘܢܡܫܘܚ
ܦܫܚܐ ܬܪܝܢܐ ܕܨܠܝܒܐ ܬܠܬܝܝܐ ܡܢ ܓܪܒܝܐ ܠܬܝܡܢܐ ܒܓܒܐ ܲ ܼܡܥܪܒܝܐ܀
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S.sey.
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93

̇
ܠܿܟܗ ܐܪܥܐ ܡܢ ܝܕܥܬܟ .ܘܩܪܬܝܢ
[ [295A] ]...ܡܪܝܐ ̇ܗܘ ܕܒܪܚܡܬ ܐܢܫܘܬܟ ܐܠ ܡܬܡܠܠܢܬܝܐ .ܡܠܬܝ
ܠܘܬܟ .ܘܥܒܕܬ ܠܢ ܕܢܫܒܘܩ ܥܛܝܘܬܐ ܘܣܪܝܩܘܬܐ ܲ ܼܚܢܦܬܝܐ ̈
ܕܫܐ ܕܐ .ܘܠܟ ܕܐܬܝܝܟ ܠܐܗܐ ܫܪܝܪܐ
ܢܣܓܘܕ .ܐܦ ܗܫܐ̇ .ܒܥܝܢܢ ܕܬܬܠ ܠܢ ܛܝܒܘܬܟ ܘܥܘܕ̈ܪܢܝܟ .ܕܐܝܟ ܨܒܝܢܟ ܢܫܡܫܟ .ܒܗܠܝܢ ܼ ܲ
ܕܫܟܢܬ
̈
ܠܐܗܝܐ̈ .
ܘܕܒܚܐ
ܠܢ ܒ̈ܪܚܡܝܟ .ܘܡܕܒܚܐ ܗܐܢ ܕܡܬܩܢܝܢܢ ܘܩܒܥܝܢܢ ܠܗ ܕܥܠܘܗܝ ܢܬܩܪܒܘܢ ܩܘ̈ܪܒܢܐ
̇
̄
ܘܫܘܟܢܐ ܕܪܘܚܟ
̈ܪܐܙܢܝܐ 340ܠܬܫܒܘ ܕܫܡܟ ܣܓܝܕܐ ܘܩܕܝܫܐ .ܢܣܒ ܒ̈ܪܚܡܝܟ ܩܘܕܫܐ ܘܣܘܬܬܐ ][295B
ܩܕܝܫܐ .ܘܒܝܕ ܲܚܝܐܠ ܕܡܢܟ ܡܬܝܗܒ ܠܢ .ܢܫܬܘܐ ̇ܗܟܝܠ ܒܝܕ ̄
ܗܝܡ ܬܪܝܨܬ ̄
ܫܘ .ܘܒܩܕܝܫܘܬܐ ܕܢܦܫܐ
ܼ
̈
̈
̈
ܕܦܘܩܕܢܝܟ ̈
̈
ܡܦܝܣܢܬܝܐ.
ܘܬܟܫܦܬܐ
ܡܩܒܐܠ.
ܩܕܝܫܐ .ܢܩܘܡ ܩܕܡܝܟ ܘܢܩܪܒ ̈ܕܒܚܐ
ܘܕܦܓܪܐ ܘܒܢܛܘܪܘܬܐ
̈
̈
ܠܢܦܫܬܢ .ܒܡܫܝܚܐ ܝܫܘܥ ܡܪܢ.
ܘܚܛܗܐ ܕܥܡܐ ܕܝܠܟ .ܘܢܫܟܚ ̈ܪܚܡܐ ܘܦܘܪܩܢܐ
ܚܠܦ ܚܛܗܝ̈ܢ.
̄
ܬܫܒܘ ܘܐܝܩܪܐ .ܥܡ ܪܘܚܟ ܩܕܝܫܐ .ܘܛܒܐ
ܕܥܡܗ ܠܟ ܦܐܝܐ

94

[]...[ [296A] ]...

ܘܡܢ ܒܬܪ ܲܕܡܫܚ ܠܗ ܒܡܘܪܘܢ ̇ܥܒܕ

[]...

ܲ
ܘܐܬܩܕܫ ܘܐܬܛܒܥ
ܐܬܪܫܡ ܘܐܬܡܫܚ
ܼ

ܘܐܬܚܬܡ .ܦܬܘܪܐ ܗܐܢ ܕܥܠܡ ܗܝ ܢܬܩܪܒܘܢ ܩܘ̈ܪܒܢܐ ܠܐܗܝ̈ܐ ̈
ܘܕܒܚܐ ̈ܪܐܙܢܝܐ .ܒܫܡܐ ܕܐܒܐ ܐܡܝܢ܀
95

[]...

ܬܪܝܢܐ ܟܕ ̇ܐܡܪ ܒܫܡܐ ܕܒܪܐ ܐܡܝܢ܀

96

[]...

ܬܠܬܝܝܐ ̇ܐܡܪ ܒܫܡܐ ܕܪܘܚܐ ̄
ܩܕ ܐܡܝܢ܀

97

98

99

100

̄
ܠܬܫܒܘ ܘܐܠܝܩܪܐ ܘܗܕܪܐ ܘܪܘܡܪܡܐ
[]...
ܕܥܕܬܐ ̄
ܩܕ ܕܠܐܗܐ.

][296B

ܕܬܠܬܝܝܘܬܐ ܩܕܝܫܬܐ ܫܘܬܝ ܒܐܘܣܝܐ ܘܠܫܝܢܐ ܘܒܢܝܢܐ

̈
ܪܝܫܟܗܐܢ ܡܟܪܙ ܢܩܘܡ ܫܦܝܪ ܠܟܢ ܘܫܪܟܐ܀
̈
ܘܒܡܟܝܟܐ ̇ܚܐܪ .ܘܒܥܘܡܩܐ ̇ܚܙܐ̇ .ܗܘ ܕܫܡܝܐ ܟܘܪܣܝܗ
ܡܫܝܚܐ ܠܐܗܐ ܕܝܠܢ̇ .ܗܘ ܕܒܡ̈ܪܘܡܐ ̇ܥܡܪ
̄
ܘܐܪܥܐ ܟܘܒܫܐ ܕܬܚܬܝ ̈ܪܠܓܘܗܝ ܘܠܟܡܕܡ ܼ ܲ
ܕܒܗܝܡ ܠܘܬܟ ܡܬܩܪܒܝܢ ܗܝܟܐܠ
ܡܫܥܒܕ ܠܗ .ܘܐܠܝܠܝܢ
ܕܝܠܟ ̇ܚܫܒ ܐܢܬ .ܒܥܝܢܢ܀
̄
̇
ܡܚܝܕ
̇ܗܘ ܕܠܢ ܐܟܚܕܐ ܦܓܪܢܐܬܝ ܒܒܬܝܐ ܗܐܢ ܡܬܪܓܫܢܐ ܡܫܟܚ ܐܢܬ܆
ܘܠܗ ܠܗܝܡ ܕܒܟ ܒܣܒܪܐ ܲ ܼ
̈
ܐܢܬܲ ܼ .
ܒܢܦܫܬܢ ̇ܒܥܝܢܢ܀
ܘܡܫܪܪ ܐܢܬ
S.sey.
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340

101

̇ܗܘ ܕܒܡܨܥܬܐ ̇ܩܐܡ ܐܢܬ .ܕܐܝܠܝܢ ܕܒܗܝܟܐܠ ̇
ܕܥܒܕ ̈
ܐܝܕܝܐ ܡܠܛ ܫܡܟ ܡܬܟܢܫܝܢ ܒܥܝܢܢ܀

102

̈
ܕܠܗܝܟܐܠ
̇ܗܘ

120

2.4. Translation of Bibliothèque Nationale de France, Syriac 110, fol. 274A-296B
1

Rite of Church Consecration

2

[274A] Again by the power of God we write the Rite of Church Consecration.

3

They must keep watch in prayer at night in the church to be consecrated. And after the
morning prayer, the bishop dresses according to his order, and the priests and deacons dress
according to their order, and they stand in the sanctuary around the table, and the bishop
begins the Opening Prayer, and they say ‘enyono, Have mercy on me, of the consecration of a
church, with the bishop chanting all the prayers, and they sing the psalms of the third hour,
and they recite the canon of the consecration of a church […] of the church that is completely
ruined and built again, it should be consecrated. And the one which is not entirely ruined, but
some parts of it have fallen down, should only be rededicated, so that the places which have
fallen and been rebuilt shall be signed with crosses without Myron, just like the human body
which is only once baptised, and if it happens that a hand or leg is cut off from it, the
sanctification of Baptism is not at all removed from it. So also the church, if one wall or more
is ruined in it and it is rebuilt, it former holiness is not removed from it. Even if it is a
sanctuary, the likeness of the head of the church, that is ruined and rebuilt, the holiness is not
removed from it, but due to the hearts of the simple and of those […] in the knowledge of the
mysteries […] of the dedication of the church […] in it […] with the Cross […] Myron to
those places which have fallen down and been renewed.

4

Lord God, make us worthy, to renew and establish Your holy Church with spiritual praises,
[274B] and to seal with the sign of Your holy Cross, and to anoint it with the sweet fragrance
of Your divine Myron, and sanctify it with the sanctification of Your gift; and crown it with
the gifts of the Holy Spirit; and in it, we may always glorify You, and Your Father and Your
Holy Spirit, now…

5

The prayer after Rahem ‘layan. Protect Lord, by the strength of Your victorious Cross, the
walls of the renowned Zion, the holy Church, that You bought with Your precious blood, and
encircle it with the protection and care of the holy and the heavenly armies, so that when it
rejoices and celebrates in the the gathering of its children, it shall sing praise and thanks to
You, and to Your Father, and Your Holy Spirit...

121

6

Prayers [recited] between Marmyotho of Psalms and the canonical prayers.341 [275A] Lord
God, push away from Your holy Church every kind of heresy, filled with destructions and
confusions, and all perturbations and pagan godless criticisms, and decorate it with peace and
security, and in complete knowledge of the Trinity, equal in Ousia [substance], now…

7

My God My God… [hymn:] Haw d’uhdono: He who established in His Church by His grace,
the altar of spiritual life, the forgiveness of the children of Adam. To You…

8

He who showed to Moses on Mount Sinai, the transitory dwelling, as a type of the holy
Church.
To You…

9

He who [275B] raised the heavenly ones as the type for His Church, and filled it with glory,
and installed in it the altar which brings forgiveness.

10

He who by His mercy established in His Church, prophets, apostles and martyrs, and filled it
with the gifts of the Spirit.

11

Christ who saved His Church from error by the blood that ran from His side, He gathered its
children to its bosom.

12

Prayer: Lord God, establish eternal love and indivisible peace in Your churches and
monasteries, while taking away from them all kinds of dividing heresies, so that with one
equal breath of orthodox and blameless faith, we may uplift to You ceaseless praises, Our
Lord and God.

13

[276A] […]

14

Glory to You O King, Christ, for You became betrothed to the faithful Church, and You put
Your grace in it and blessed it, hence it sings praises to You.

15

You have put it in heaven at Your right hand, O our saviour, and You have decorated and
garnished it with all beauties, and hence it sings to You praise.

[…] Three prayers written for the consecration of the tablets, first: O sea abundant with gifts support with
your right hand your peace, O God […] the reply of God Have mercy written before during the consecration of
̈ the tablets.
̈
̈
̈
ܒܫܘܘܟܢܐ ܣܡܘܟ ܒܝܡܝܢܟ ܫܝܢܐ ܕܝܠܟ ܠܐܗܐ [] ܥܢܝܢܐ ܪܚܡܥܠܝ ܠܐܗܐ ݀ܟܝܒ
ܛܒܠܬܝܐ܆ ܩܕܡ ܲܝܼܡܐ ܫܦܝܥ
ܨܠܘܬܐ ݀ܟܝܒܬ ܒܩܘܕܫ
ܬܠܬ
̈
.ܛܒܠܬܝܐ ܡܢ ܩܕܝܡ
ܒܩܘܕܫ
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16

Rejoice and be happy holy Church in Christ, your betrothed groom, who dwells in you and
sanctifies you, and He caused the world to rejoice at your wedding.

17

Bow and thank, O holy Church, Christ who betrothed you in His love, and cry praise to Him,
with [276B] your children on this day of your festival.

18

My Lord, preserve the holy faithful Church with Your cross, and seal its children with Your
cross, so that they may thank You for Your grace.

19

God abundant in mercy, encircle it with walls of mercy, and drive away from it through Your
mercy, evil divisions and controversies.

20

Prayer: Lord God, elevate Your Church with Your supports, and Your people with Your
gifts, and the sheep of Your flock with the hymns of Your Holy Spirit, so that You are
glorified in manifold ways on this day of its sanctification. Give it more of the treasure of
Your mercy, Now…

21

Praise the Lord [277A] a new praise: Yawmono: In the high heaven of heavens, the
bridegroom established Your bridal chamber, O Church, and He elevated you and sat you on
his right side, as He promised, above all heresies and powers and high orders.

22

Glory to you, O holy Church, the betrothed of Christ, who wished by His love to give you
His body and by His blood, and saved you He cleansed your impurity by His baptism, and
sanctified you by His grace.

23

Today, in the glorious festival of your consecration, O holy Church, let us sing glory with the
spiritual and corporeal ones to the One who wished by His love to sanctify and save you by
His Cross.

24

Hence the heavenly and earthly ones are rejoicing, on the day [277B] of your consecration, O
Church, the betrothed of the King, for which Christ suffered and we are raising up glory and
thanks to the bridegroom who redeemed you.
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25

Today, the high and low ones, are rejoicing and happy, the bride is happy and her bridegroom
is rejoicing, the children are crying out and shouting praise342 of thanksgiving to the Son
who redeemed it [the Church].

26

Today, in Him who was nailed on the Cross, the church takes pride; His passion gave it life,
His death hope, His burial strength, and His resurrection salvation to its children. Glory to the
one who sent Him.

27

Prayer: Destroy and cause to cease from Your Church and flock, doubts, divisions and all
destroying heresies that are alien to the truth of Your divine commandments, and raise
[278A] and preserve its children in one accord and orthodox faith, so that it raise up glory to
You …

28

[…]

29

The holy One, who caused to dwell His presence on Mount Sinai and blessed it, make to
dwell Your presence in Your Church and consecrate it.

30

Good One, who entrusted His apostles with the power over the high and the low, bring down
Your glory upon the Church and consecrate it.

31

Blessed is He who through heavenly types decorated His Church and filled it with glory, and
put an altar of forgiveness in it for the children of Adam.

32

Blessed is He who through His passion and death saved His Church from the error of the
idol. Make its children worthy to stand at your right side.

33

Preserve, O our Lord, by Your cross the holy faithful Church from divisions and
controversies, so that its children may at all times call out glory to Your name.

34

[278B] […]

35

Isaiah the chosen prophet, called out and preached the news of the holy Church, “Stand up
and shine for your light has arrived”, for the bridegroom who betrothed you does not die.

342

Lit. ܗܘܠܐܠ, one of the twenty sections into which the Syrians divide the Psalms; a chanting after a psalm or
portion of a psalm.
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36

Open your doors, and let them not be closed, not in the night, nor in the day, may the kings
enter it with their crowns, and peoples singing glory.

37

Blessed are you, O faithful Church, for the voice of the Son resounds in you, and your
foundations do not shake, for the Lord is your keeper.

38

A wall keeps a city, and the Church, the living Cross; a King governs a city, and the Church,
the King of kings.

39

Blessed are you, O faithful Church, for the Lord has completed your blessing. Decorate your
children righteously so that they raise up glory to His lordship.

40

[279A] [Blessed are they,] Mo dothe at: The Church says, I do not fear evil, for high walls
surround me and God dwells in me. Remember me…

41

Get up, O daughter of the light, confess and praise your God, who dwells in you, and is
glorified by all your children.

42

holy Church, sing glory to your Sanctifier, who gathered your children to your bosom, and
filled them with holiness.

43

pure bride, whom the bridegroom, who betrothed you, sanctified, invite your children to His
glory night and day.

44

On this day of your consecration, O holy Church, let us sing glory and thanksgiving to Christ
who made you great.

45

Bless Our Lord, with Your cross, Your holy Church, and strengthen its walls in Your holy
hands.

46

[279B] When they complete the canon and the Enyone, the bishop offers Sedro with this
Promion: Glory to the Father, and to the Son, and to the Holy Spirit, to the One who renews
worlds, who always renews His holy Church by His grace; and completely decorates and
honours it by His holy gifts, and victoriously sanctifies it by His spiritual decorations, and
completely enriches it with divine honours, and invites peoples and nations to it, and gathers
the dispersed to its bosom. And they uplift angelic praises to Him and uplift constant praise in
it to the Father, who betrothed it to His only begotten; [280A] and they bow to the Son, who
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redeemed it by His blood, and they praise the Holy living Spirit, who dwells in it, and
sanctifies it, at this time…
47

Sedro: Glory and thanks to You, Jesus Christ, the rock, is to say, the unshakable stone upon
which the holy Church was established. It was not put on the weakness of sand, but on a
strong main corner-stone. This symbolises the stone of Moses from which twelve rivers for
irrigation were supplied for the people Israel. This spiritual streams and right teachings in the
hymns of the Holy Spirit were teaching and causing to rejoice, this of which David was
singing, which was decorated and made splendid internally, in [280B] a spiritual way, not
like that shadowy tent established by the Law, made of haircloth and dyed-red and sky-blue,
but with a glorious and princely robe, and with holy and mysterious baptism. Not with
threads of dark blue or of white, but with spiritual chains, and victories of the Holy Spirit, not
with benches, and pillars of bronze and metal, but with prophets, visionaries of invisible
things, and apostles, preachers of true things, and martyrs, walkers in the footsteps of Christ.
Not with a shadowy altar, sprinkled with the blood of little birds and lambs, but with a
spiritual and divine table, which is offered with the blood of the blameless lamb. This one is
not lit with seven lamps, [281A] like the synagogue, but in the name of righteousness, and the
stars of early dawn, inspired by the Holy Spirit. This one which the prophets pictured and the
seers were demonstrated. Moses, the head of the prophets and of the Hebrews, drew it as a
symbolical tent. Solomon, sea of wise things was illuminated it. Isaiah, glorious amongst
prophets uttered towards it, “Stand up and light up, for your light has arrived”, and he
proclaimed “The glory of the Lord shall shine on you.” David said “Forget your people and
your tribe, and leave the house of your father,” and he recognised that “the King of kings
desires your beauty.” [281B] This is the one that many precious things were spoken about.
This is the one, whose face is bright and its eyes glisten, its cloth is splendid and its glorifiers
are many, and its architects are wise, its buildings are great, and its mysteries are hidden, its
symbols are astonishing, and also its treasures are hidden. The Lord of the worlds is its
bridegroom, John its sponsor, the prophets its foundations, the apostles its attendants, the
martyrs its guests, and its betrothal is unlike that of the daughter of the Hebrews, which was
betrothed in darkness and obscurity. It was betrothed [and] this one is made blessed in the
Father; proud in the Son; and preserved in the Holy Spirit. For this reason, peoples sing in it,
and with them, [282A] also we shout and say: remember Lord Your holy Church, and raise
the horn of its salvation. Increase in it constant peace, and make rule in it prosperous peace,
while You grant by Your grace, vigilance to its blessed shepherds, and diligence to its
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leaders, justice to the kings, uprightness to the judges, concord to the priests, purity to the
deacons, acceptable repentance to sinners, good memory of purity to departed faithful, so that
You may be praised by all, with Your Father and Your Holy Spirit. Now…
48

And they say this hymn from the church consecration rite, in the tune of Tubayk ‘idto:
Rejoice [282B] greatly and be happy O faithful holy Church, since, a table is built in you, the
body and blood of Christ, and hence, a holy head priest, like Peter and Paul and priests, in the
type of angels, surround the holy altar, and the Holy Spirit dwells in you, and sanctifies you
and your children.

49

Blessed are you, O faithful holy Church, for the good and heavenly shepherd has placed the
bridegroom, your Lord, before you, and he mixed wine for your wedding that its drinkers
have not tasted before. Take and eat fire in the bread, and drink Spirit in the wine. In the fire
and the Spirit of the [283A] holy, you will be decorated forever.

50

Moses made a Tabernacle for the daughter of Israel, and he put an altar in it for forgiveness,
and he offered whole burnt-offerings on it, and the Holy Spirit did not descend to brood upon
the sacrifices. Into this holy sanctuary, however, which is the house of God, the Holy Spirit
enters and broods upon the sacrifices.

51

Make peace, our Lord, in Your Church in the four corners, and cause divisions to cease from
it, and evil separations and disputes and gather its children to its bosom in true faith and raise
in it shepherds that lead it according to Your will. [283B] Let calm and peace from You rule
in it forever.

52

Prayer of Pirmo: Accept, Lord God, this incense and the nice smell of fragrant things
presented to You, in our weakness on this day of the consecration, that is to say, renewal of
Your holy Church. And we ask from Your mercy that You should make rejoice its children in
salvation, and gladden its sinners with pardon, and give healing to the sick, and return to the
scattered and those in error, and comfort to the miserable and distressed of heart; and cause to
cease from it all conflicts and opposing divisions, and grant forgiveness and absolution to
those who departed from it in true faith, so that we may thank [284A] and praise You, now…
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53

And they say the psalms “You made, O Lord Your Church the foundation for Your seat.”
And they read the readings from the prophets,343 the Acts,344 Paul345 and the Gospel.346

54

The bishop recites a Sedro with this Promion: Heavenly bridegroom, who bethrothed the
holy Church to Himself by the passion of His person, and placed His living cross in her for
the protection of souls, wise architect, who built His Church and surrounded His Church and
flock with a wall of confidence, and also built strong fortified towers of redemption for
mankind, so that they may defend it from the attacks of the harsh and bitter fury of tyrants,
and to cause to pass from it stormy waves [284B] of opposition, to Him is due glory…

55

Sedro: Christ, our God, who is gloriously and spiritually praised by the firey and spiritual
ranks, You are blessed by flaming wings with great fear; You are offered triple holiness by
immaterial servants in the Church of the first-born, who are inscribed in heaven. You who
wished by Your grace to be blessed by the earthly ones, and to be exalted and praised in Your
glorious abode, in the holy Church, which You foretold in the tabernacle of Israel which
Moses built for Your glory, and decorated it with all types of images [285A] and have
portrayed a symbol to Your holy Church, which through You was decorated with You as a
true bridegroom, and was built with the bones of Your loved ones, and was established on the
truth of Your beloved ones. Your prophets and foreseers have previously portrayed this
Church: one of them was a burnt offering as an acceptable fragrance for his escape from the
flood, demonstrating the mystery of Your holy altar. Another one, climbed the mountain of
the Amorites and sacrifice his only son, raising an icon of Your Church. And one anointed
the stone of Bethel,347 [285B] he offered vows and tithes on it, and by this he demonstrated in
advance mysterious offerings that are presented to You here in the church. Another, an altar
was built on Mount Carmel, and he elevated foreshadowing sacrifices on it. Another spoke of
the glory of the eastern house. One proclaimed that good things were spoken about the city of
the Exalted one. Another, built an altar for Your honour, beause he was saved from the
Midianites. One, almost slaughtered his only begotten, (daughter) and drew a symbol of the
holy Church. One, [286A] said that the house of the Lord should be established on the top of

343

Isaiah 54: 1-14.

344

I John 2:20-28.

345

Hebrews 9:2-14.

346

Matthew 16:3-19.

347

Lit. God’s house.
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the mountain, and proclaimed: nations shall flow to it. And another said that the Lord had
decorated Jerusalem in beautiful ornaments, and another offered a sacrifice in the field of
Araunah, the Jebusite, and through it he withdrew the plague from the people. One preached,
“the Lord will establish his house above all principalities and authorities.” Another was
saying to the Church, “open your walls and make wide your windows.” One cried joyfully,
“Let the temple of the Lord be built and may it be for the glory of Israel”. And another, “after
the exile and the coming-out [286B] from Babylon, a house was portayed for to Your name”.
One prophesised, “may the Lord make right His altar, and the evil one be ashamed.” And
another was singing, “a myriad of nestlings are beside Your altar, O Lord.” And thus by
means of the Church, You have demonstrated the truth to the powers that were preaching
about it. Therefore, we beseech You, Christ our God, by the fragrance of this incense that
You visit Your holy Church, thus fulfilling for it Your promise, “Behold I shall be with you
till the end of the world.” Visit her by Your mercies, and fill her with the treasure of Your
compassion. [287A] Deliver her from uproar and distrubances. And free her from all perils
and difficulties. Firmly set her foundations and strengthen her ties. Organise her choirs and
order her ranks with songs of the Holy Spirit. Protect her communities and guard her
children, widen her borders and establish her foundation in the houses with the support of
Your firm knowledge. Raise up for her true teachers, shepherds, priests and deacons who
keep Your laws, and make kings and leaders worthy to obey Your commandments. Support
the elders, adorn the youth with humility and come to the help of orphans and heal the sick.
[287B] Free those who are touched by the devil, and give rest to the souls of our fathers and
brothers. And we offer glory to You…
56

And they sing “Holy One, who made to rest His presence” and in every verse they say,
“Make to rest You presence on Your Church so that it is sanctified.”

57

Prayer of Pirmo: Heavenly bridegroom, You who from Your sweet and spiritual fragrance –
which befits Your Godhead - fill those who accept You. Fill us now with the fragrance of this
incense offered to Your Divinity, strength, wisdom, and holiness, dwelling with us, and in
Your holy Church, help and support us now, until the end of the world, and now…

58

The bishop begins: We believe in one God…

59

And when they finish, the bishop prays [288A] silently. O Lord, God of the heavenly powers,
who have granted us to perform this service and who know people’s minds, and search out
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the hearts, and inner parts, hear us by the multitude of Your mercies and purify us from all
physical and spiritual infirmity. Make our sins vanish like a cloud and our wickedness as fog.
Fill us with Your strength, and with the grace of Your only begotten Son, with the efficacy of
Your Holy Spirit in everything. Enable us to be servants of Your New Testament, so that we
may offer praise to Your Holy Name as is fitting, to stand before You to serve and minister
for [288B] Your divine mysteries.
60

And he raises his voice: For You are kind and very compassionate to all those who call You.
And honour and praise and power to You, and to Your Son, and to Your Holy Spirit. Now...
Amen.

61

The archdeacon proclaims: Let us all pray at this time for this house that is being consecrated,
so that God all may, by His mercy, send to it His grace. May He establish His altar in it and
firmly fix its foundations. May He also make it a refuge for pentitents and harbour for rest for
the afflicted. May He, likewise, hear the intercessions of those who pray in the orthodox
faithin it, granting them [289A] all that is good for their salvation and for the respose of their
faithful departed. We beseech the Lord.

62

That we may be able to complete this consecration performed by the Holy one, we ask.

63

That the Lord may be pleased with us and with our service, we ask earnestly.

64

Again for this house and its completion, we earnestly beseech the Lord.

65

So that the Lord, who dwells on high and watches all lowly things, may be satisfied with this
abode and chooses it for Himself. May He fill it with His divine grace and the heavenly gifts
to become a ready habitation for His Divinity. From the Lord…

66

And when He sends forth to it His sanctifying power, [289B] in the presence of the Cherubim
and the company of angelic ranks, may He declare it to be a dwelling place for His Holiness
and glory, and make it His resting place forever.

67

So that when He renews it by His Holy Spirit, He may complete it for the renewal and
salvation of souls and bodies, [and] also for the forgiveness of sins, thus blotting out of
transgressions, and the purification of the hearts of those who, with the true pentitence,
repent. Also for the consolation, refreshment and full healing of those, who are afflicted with
different types of adversity and serious illnesses, [290A] who will plead to the Lord in it.
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Also for the redemption and safety of all the people who are faithfully gathered in it by faith.
From the Lord we ask.
68

For this bishop, and the head priest, who stands in prayer on our behalf, and for deed of his
hands, more earnestly, we ask from the Lord.

69

For the honoured priests who are standing here with him, and for all the clergy and the
faithful people. We ask from the Lord.

70

For the holy, universal and apostolic Church, which is in all corners of the earth, also for its
peace and support, and for all the people, we beseech from the Lord.

71

[290B] The holy, glorious and ever-virgin Mother of God, Mary, and the holy apostles,
prophets, martyrs of good victory, righteous ones, confessors, preachers, evangelists, and for
all those who were pleasing to God, we remember, so that by their prayers and intercessions
in this present service, which is offered and we will be strengthened in all these offer things.

72

All of us, our brothers, who are present on our behalf and for each other, and for this house
that is being consecrated, and for those who built it for the glory of God and the honour of
good victory [of], Mor N [291A]. We beseech the Lord.

73

Then the head priest prays silently: Lord, God, of the all perceptible and visible creation, the
Creator of the heavenly things and earthly things, and of what is beneath the earth. You who
have filled the earth with Your churches, like the types of the first-born that are inscribed in
the heavenly Church and serve You, with Your only-begotten Son, and Your all-Holy Spirit,
and now see fit to overshadow this place, and sanctify it for the worship of Your all honoured
name, so that those who call on You in it with good deeds, and offer sacrifices, and ascribe
the finest things may seek health, and find redemption, and may be released from sins, and
enlightened with incorruptible knowledge, [291B] and may they learn and teach and be
delighted in the Holy Spirit, and put [away] difficulties and receive purity, and do good
deeds in it, and be inscribed in heaven, so that all people will see Your coming as King in this
place, and may they worship You in it, while truly understanding that You are God….

74

And he raises his voice Yes, we ask and supplicate to You, complete the word of our mouth,
and fulfill the promise of Your all-Holy Spirit, so that the word of Your Gospel might dwell,
act run, and care in every deed and word that happens in this place, by the grace, mercy and
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love of humanity [292A] of Your only- begotten Son, our Lord, God and Saviour, Jesus
Christ, with whom, glory, honour and power is due to You, with Your all-Holy and good
Spirit…
75

People: Amen. Bishop: Peace. People: And to the spirit…

76

The bishop thus [prays] silently: Saviour King, holy one, and creator of all, who in our nature
have planted the seed of wisdom according to the discovery of crafts, trades, and useful skills
of life, You who have saved us from irrational and animalistic habits and You have granted
us the wisdom to escape from the harm of cold and heat, accept those who in the
establishment of this house [292B] praise Your name, so that prayers, praises and priestly
services are might be completed for Your nature which lacks nothing, which does not will
these from us of necessity or need, but for the expansion and the increase of those things
which are always given by You, who threw the spirit of wisdom on Bezalel so that he would
build a dwelling for Your holy name, who disciplined Your people of Israel on the path of
the dessert, sanctify, establish, confirm, warn, and protect by Your high and powerful hand
this holy and priestly house, which is for You and the utterance of praises to You.

77

And he raises his voice: So that when we delight [293A] in Your priestly law and divine
hymns, with the bringing forth of Your fearful and heavenly sacraments, we may offer to
You, Father, praise and thanksgiving, and [to Your] Son and Holy Spirit, now…

78

[…] the bishop, while they chant the hymn of Myron: like the oil. And the bishop approaches
and begins behind the altar, on the eastern side, and thus he makes three crosses, and takes
the bottle of Myron and puts it on this right thumb, and signs with it a cross and says: Christ,
our God, by the prayers of Your holy apostles and Your Mother, the Mother of God, Mary,
and Mor N, the saint, in whose name this house is built, bless and sanctify this altar, and us,
because You are blessed, with the Father, and the Holy Spirit, now…

79

People Amen.

80

[…] and he makes a second cross in the place, [293B] and prays this prayer […]

81

And he makes a third cross in the place, and prays this prayer […]

82

Until they arrive at the western side not exiting the sanctuary, but on the wood, or on the
stone, the bishop signs with Myron three times, and prays this prayer […]
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83

Until they arrive to the northern side of the altar, and there he signs that place three times
with Myron, and prays the prayer […] [294A]

84

And there also, he signs that place with Myron three times while he prays the prayer: And
thus they are being signed […]

85

He comes towards the altar, which is new, and the bishop prays […] altar

86

Understand well, O learned one, that an old altar should be signed once. It may not be
anointed again when the church is being consecrated.

87

And again understand that when it is necessary in some place regarding the altar, and the
bishop cannot go there, it is for priests to fix in position an altar and administer to the people
the holy sacraments.

88

And later, when the bishop is ready to go there, he should say these prayers on it, and
anoint it with Myron. When the altar is not established nor sanctified, the bishop may
authorize and establish it by means of a priest. Then, he will say a prayer upon it and anoint
it with Myron. Thus after the prayers he begins with hulolo, and signs the type of the cross
from east to west on the northern side. And again he begins with hulolo, and takes from the
Myron, and makes another sign from north to south from the eastern side, on top of the altar.
And he completes one cross.

89

And again he will say the sentence “For this [294B] Your Christ, God, your God,
hallelujah”. And he takes from the Myron on his thumb and draws the sign of the second
cross, in the middle, from east to west.

90

And again he says another sentence “May the oil of joy and happiness serve You by means of
those You gave us in Your mercy, friends more than partners, hallelujah”. And he takes from
the Myron and makes the second sign of the second cross in the middle of the altar from
north to south.

91

And again he says “Glory to the Father, and to the Son, and to the Holy Spirit, hallelujah”.
And he takes from the Myron on his thumb, and makes the sign of the third cross, from east
to west on the south side.
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92

And again he says “Forever and ever, hallelujah”. And he takes from the Myron on his
thumb,
and anoints the second sign of the third cross from north to south on the north
side.

93

[…] [295A] Lord, who by Your indescribable love towards mankind have filled the entire
earth with Your knowledge and called us to You, and made us to leave the idolatrous error
and emptiness of demons, and to worship You, who are true God, we ask You now, to grant
us Your grace and support that we might serve You according to Your will with those Your
mercies which You have granted us. And may this altar, which we are building and
establishing, to offer divine sacrifices and sacramental offerings upon it for the glory of Your
sacred and holy name, receive, by Your mercies, sanctification and firmness, [295B] and the
gift of Your Holy Spirit. And by the power given by You to us let us be worthy in true faith,
and in holiness of soul and body, and by keeping of Your holy commandments, we may stand
before You and offer You acceptable offering and beseeching supplications for our sins and
the sins of Your people and find mercy and salvation for our souls through Christ Jesus our
Lord, with whom glory and honour are due to You, with Your Holy Spirit, and good…

94

[…] [296A] […] And after he seals it with Myron he makes […] It is signed, anointed,
sanctified, stamped, and sealed, this table of eternity let divine offerings, and sacramental
sacrifices be offered in the name of the Father, Amen.

95

[…] the second while saying, in the name of the Son, Amen.

96

[…] the third saying, in the name of the Holy Spirit, Amen.

97

[…] For the glory, honour, splendor and praise [296B] of the Holy Trinity equal in Ousia,
and for the peace of the building of the holy Church of God.

98

And the headpriest proclaims: Let us all stand orderly and etc…

99

Christ our God, who resides on high, and looks at the lowly places and sees into the depth,
whose throne is heaven and earth is the footstool under His feet, and all things are subject to
Him, and consider all those who approach You with faith [in] Your temple. We ask.

100

You who find us physically together in this visible house, unite us in the faith of hope in You,
and confirm it in our souls. We ask.
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101

You who stand in the middle of those who are gather in the temple made by hands for Your
name. We ask….

102

He who to the temples …
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2.5. Comparative Study
The following table summarises the main differences between the two manuscripts, Vatican
Borg. Syriac 57 and Bibliothèque Nationale de France, Syriac 110. The numbers correspond
to the paragraphs in the respective manuscripts.

BAV Borg. 57

BNF Syriac 110

2. “Again by the true hope of Divine Support, 2. “Again by the power of God we write the
we begin writing also the Rite of Church

Rite of Church Consecration”.

Consecration”.
3. Short rubrics of Church Consecration.

3. Detailed rubrics of Church Consecration.

6. Prayers between Marmyotho: “A long 6. Prayers between Marmyotho: “A short
prayer starting with: Lord, the Sea, which

prayer starting with: Lord God, push away

is abundant…….”

from Your holy Church…..”

7. A prayer starting with “Lord God, support Omitted.
with your…..”
8. A prayer starting with “God, may your Omitted.
peace……”
9. A prayer starting with “Lord God, push
away…..” (which can be seen at § 6 in
BNF Syriac 110).
7. A hymn starting “My God My God… Haw

Omitted.

d’uhdono:…….” (which continues until §
11).
10. A prayer starting with “Lord establish
eternal …..” (which can be seen at § 12 in
BNF Syriac 110).
11. A prayer starting with “Lord God, elevate
your church…..” (which can be seen at §
20 in BNF Syriac 110).
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12. A prayer starting with “Destroy and cause
to …..” (which can be seen at § 27 in BNF
Syriac 110).
12. A prayer starting with “Lord establish
eternal …..” (which can be seen at § 10 in
BAV Borg. 57.
14. A hymn “Glory to You O King,

Omitted.

Christ….” (which continues until § 19).
20. A prayer starting with “Lord God, elevate
your church…..” (which can be seen at §
11 in BAV Borg. 57.
21. A hymn “Praise the Lord a new praise:

Omitted

Yawmono:…..” (which continues until §
26.
27. A prayer starting with “Destroy and cause
to …..” (which can be seen at § 12 in BAV
Borg. 57).
29. A long hymn “The holy One, who caused

Omitted.

to dwell…” (which continues until § 45).
15. The manuscript mentions the hymn for 48. “And they say this hymn from the church
the church consecration rite, but does not

consecration rite, in the tune of Tubayk

include it.

‘idto: Rejoice greatly and be happy…..”
(which continues until § 51).

17. “And they instantly read these readings, 53. The readings are not included in the
firstly from the Creation, the second book

Manuscript. Instead the manuscript says:

of the Pentateuch: The Lord spoke with

“And they read the readings from the

Moses…..”

prophets, the Acts, Paul and the Gospel”.

18. The prophecy of Samuel

Omitted.

19. The prophecy of Isaiah

Omitted.
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20. The Acts of the Apostles, from the letter

Omitted.

of John
21. Paul the Apostle, from the Letter to the Omitted.
Hebrews
22. The Gospel of Matthew

Omitted.

25. Antiphon: wordings are slighty different 56. Antiphon: wordings are slighty different
from BNF Syriac 110.

from BAV Borg. 57.

32. Litany: “That the Lord may be pleased 62. Litany: “That we may be able to complete
with us and with our service, we ask

this consecration performed by the Holy

earnestly …”

one, we ask”.

33. Litany: “That we may be able to complete 63. Litany: “That the Lord may be pleased
this consecration performed by the Holy

with us and with our service, we ask

One, we ask…”.

earnestly”.

34. Litany: “Again for this house and its 64. Litany: “Again for this house and its
completion, we earnestly beseech the

completion, we earnestly beseech the

Lord.”

Lord”.

48. The head priest carries the Myron. The 78. The head priest carries the Myron. The
rubrics are almost the same. However, the

rubrics are almost same but the wordings

wordings are slightly different. But the

are slightly different. The prayer at the end

prayer at the end is th same as in BNF

is the same as in BAV Borg. 57.

Syriac 110.
94

50. The rubrics say: “The bishop applies the
103 80. The rubrics in this manuscript are not
Myron to his thumb again, and makes a cross readable, but the text says: “[…] and he
on the place, and says the prayer. And he makes a second cross in the place, and prays
this prayer […]”

completes three crosses”.
52.

Regarding

the

western

side,

the 82.

Regarding

the

western

side,

the

manuscript reads “Until they arrive to the

manuscript reads “Until they arrive at the

western side of the altar, not going outside

western side not exiting the sanctuary, but

the church, but the bishop signs three

on the wood, or on the stone, the bishop

times on the wood, or on the stone, and he

signs with Myron three times, and prays
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this prayer […]”. (Some is not readable).

says this prayer and completes it”.

53. The manuscript describes two important The prayer is mentioned in § 93.
things: 1) According to the Apostolic
tradition the bishop must fix in position
the table of life (altar). 2) A prayer for the
fixing in position of the altar.
Omitted.
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86 and 87. The rubric says “Understand well,
O learned one, that an old altar should be
signed once. It may not be anointed again
when the church is being consecrated. And
again understand that when it is necessary in
some place regarding the altar, and the bishop
cannot go there, it is for priests to fix in
position an altar and administer to the people
the holy sacraments”.

54. Anointing of the tablito.

Omitted.
88, 89, and 90, 91, 92.

Instruction on

anointing with Myron on altar which is
mentioned in BAV Borg. 57 § 53 with slight
changes.
57. Decoration of the altar with clothing.

No rubrics regarding altar clothing appear,
but prayer is mentioned in § 97.
94. A prayer mentioned here can seen in
BAV Borg. 57 § 54.

BAV Borg. 57 § 58- 93 continues.

102. BNF Syriac 110 is incomplete.
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Chapter Three
Anointing with Oil in the Syrian Orthodox Tradition

3.1. Introduction
Anointing with oil was a common Biblical practice and one which continues today in many
Churches. In its ritualised form it was connected with ritual baths, baptisms, and the
anointing of the sick. Anointing is very important in the Syrian liturgical tradition and there
are many different types of anointing with oil in the Syrian Orthodox Church. The purpose of
this chapter is to explain the use of oil (or anointing with oil) in the Syrian liturgy and
especially its importance during the consecration of a church.
Firstly I describe the different types of anointing in the Syrian Orthodox Church tradition.
Then there is a short description of the use of Myron oil in the Eastern and Western
Churches. This is followed by a discussion of the consecration of Myron oil, and the use of
oil for anointing in Mesopotamia and in the Bible. Next I consider the symbolism of oil in the
Syriac tradition, and provide an explanation of the use of Holy Myron in the Church and its
importance and significance during the consecration of a church. I also review the teachings
by the Church Fathers about the anointing of the altar with Myron and discuss the theological
significance of the use of Myron.
3.2. Types of Anointing
To anoint is to pour or smear with oil, a process employed ritually by many religions. The
faithful and objects are anointed to symbolise the introduction of a divine influence. There
are four main types of anointing in the Syrian Orthodox Church: (a) anointing with specially
blessed oil348 at the time of Baptism, (b) anointing of the sick with blessed oil, (c) anointing
of the dead, and (d) anointing with Myron oil during Baptism. In the Syrian Orthodox Church
Myron is not use in ordination services.

348

This Oil is blessed and consecrated by the Bishops with liturgical prayers and is distributed to the churches
for Baptism and anointing of the sick.
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3.2.1. Anointing with Blessed Oil during Baptism
Baptism is one of the seven Sacraments in the Church and Baptism signifies death and
resurrection along with Christ (Rom. 6:4). It involves the immersion and the washing of a
person in water.349 There is a Baptismal custom of removing one’s clothing before being
immersed and of being re-clothed with a white garment350 after emerging from the water.
According to the Jerusalem Catechesis351 “as soon as the chosen had been brought in and had
removed their clothes, they were anointed with exorcised oil from the hair on the top of their
head to the lower extremities…This anointing puts to flight every trace of hostile power.” 352
Through Baptism, the faithful are sealed with the Holy Spirit (2 Cor. 1:22; Eph. 1:13; 4:30);
the Book of Revelation (Rev. 7:3f) describes this sealing of the servants of God as being on
their foreheads. The Book of Common Prayer states that, “Those who are sealed with the seal
of Christ, who ate His Holy Body and drink His propitiatory Blood, shall be raised up by Him
from the earth and shake off the dust and shall be clothed in a garment of glory.”353
Anointing was in practice during the ritual of Baptism among the early Christians. Through
anointing they received divine grace and obtained the courage to fight evil. The use of oil in
the liturgy of Baptism probably originated in the early third century. According to Hippolytus
(AD 170 – 235), “at the time determined for Baptism, the Bishop shall give thanks over the
oil and put it into a vessel and call it the oil of thanksgiving. And he shall take other oil and
perform exorcism over it, and call it the oil of exorcism.”354 In AD 416, Pope Innocent I
wrote a letter to Bishop Decentius, the bishop of Gubbio, in reply to the bishop’s request for
advice and clarification regarding the text of James 5:14-15355 which suggests that the elders

349

The Syriac noun for baptism is mamodito. ܡܥܡܘܕܬܝܐThe root  ܥܡܕmeans to dip in under water, to bath, to wash
etc. Smith, (1903), A Compendious Syriac Dictionary, 416.
The Robe of Glory is the Syriac sacramental theology. See Brock, (1992), “Clothing metaphors as a means
of theological expression in Syriac tradition”, 11-38.
350

351

Cyril of Jerusalem (AD 313-386) wrote a series of 24 lectures which are commonly known as the Jerusalem
Catechesis. See Gifford, E. H., (1994), “The Catechetical Lectures of S. Cyril”; Walsh, (ed.), (1991), Butler’s
Lives of the Saints.
352

Cyril of Jerusalem, Mystagogical Catecheses II: 3, Sources Chretiennes 126, p.106-108; Also see Martimort,
(1984), The Church at Prayer, 39.
353

Griffiths, (trs.), (2005), The Book of Common Prayer, Noon on the day of Resurrection,169.

354

Sykes (trs.), (2001), On the Apostolic Tradition, 111.

Swiss, (2002), “The Administration of the Sacramental Anointing of the Sick by Non-Ordained Ministers: A
Historical Argument” in http://eapi.admu.edu.ph/content/administration-sacramental-anointing-sick-nonordained-ministers-historical-argument
355
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of the Church may anoint the sick person but it is not clear whether this is the same oil as that
used in baptism. In his response Pope Innocent I uses Chrism as a name both for the oil with
which newcomers were anointed and for the oil of the sick.356
The sign of the cross made with oil on the forehead is a sign of membership, in the same way
as a soldier has the sign of his leader,357 which should be evident and obvious. The forehead,
which is hardly ever covered, is the most visible part of the human body. Therefore the
person who is anointed with oil on the forehead, shows publicly that he is a Christian. There
was another reason for marking or sealing the candidates with the sign of the Cross. In
antiquity, slaves and soldiers were marked on their foreheads or on their hands as a sign that
they owed allegiance to those whom they served.358 Augustine (354-430) exhorted those who
were preparing for baptism to understand the significance of the cross. “When you first
believed, you received the sign of Christ on your forehead, the home of your shame.
Remember your forehead and do not be afraid of another man’s tongue…”359 Catechumens
were thus signed to indicate that they belonged to Christ and his cross. The cross was signed
on the forehead once again at the completion of their initiation. In ‘The Spiritual
Commentary on Baptism’, Severus (AD 512- 538), Patriarch of Antioch, explains the reason
for the sign on the forehead as, “… because it is the honourable part; and because he has
become fearful in appearance to the demons; continually so, as happened in Egypt, for the
destroyer feared to approach the doors on which there was the type of the cross.”360
3.2.2. Anointing of the Sick with Blessed Oil
In primitive Christianity, anointing with oil was used in the pastoral care of sick people.
Unction of the sick361 is one of the Sacraments of the Syrian Orthodox Church for the healing
of not only the body, but also the soul and spirit, through the repentance of the individual and

356

See Cabié, (1973), “La lettre du pape Innocent I à Décentius de Gubbio”, 24, 30.

357

Aquinas, Summa Theologiæ, James J. Cunningham, (ed.), (2006), 217.

358

Birmingham, (1999), Word & Worship Workbook, 237.

359

Sermon 215.5: Migne, (ed.), Patrologia Latina, 4. See Birmingham, (1999), Word & Worship Workbook,
237.
British Museum, Add. 14496 & 14538 translated by Brock, (1980), “Some Early Syriac Baptismal
Commentaries”, 39.
360

The Sacrament of anointing of the sick is the Church’s specific prayer for healing. The primary purpose of
this is for bodily healing as well as the forgiveness of sins. It is not the last rites as is sometimes thought but it is
for spiritual, physical, and mental healing of a faithful sick person. See The Service Book of Kandilo.
361
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the forgiveness of sins. The Epistle of St. James362 explains this practice, which confirms that
this custom was practiced by Christians from ancient times. The Church Order of Hippolytus
says that, “the anointing …..is derived from the ancient belief in the curative powers of oil,
from which its use in religious healing (Mark 6:13, James 5:14) was developed.”363 John
Chrysostom urged the Christians of Antioch to lavishly anoint their whole bodies with holy
oil from the tomb of the martyrs,364 for moral as well as physical benefit: “for through its
pleasant smell the oil reminds you of the martyrs’ contests, and bridles and restrains all
wantonness in considerable patience, and overcomes the diseases of the soul”.365 This not
only confirms that the sacrament of anointing the sick took place but was performed in
combination with repentance and confession.366
The oil designed for use on sick people is consecrated by the bishop and is one of the services
of the Syrian Orthodox Church known as the “Consecration of the Oil for anointing the sick.”
Sanctified oil is considered to be a weapon to fight against Satan. During the anointing of the
sick, the blessed oil is rubbed on the skin of the sick person, usually in the area of the pain or
discomfort as a means of healing.
In the service of the anointing of the sick in the Syriac Orthodox Church, the celebrant recites
some initial prayers and there are hymns, and the readings from the books of the apostles and
the Gospels. After these, the celebrant places his hand over the head of the sick person, and
prays “to the Father, the Son and the Holy Spirit, I am placing my humble hand over the head
of this sick person in Your Name so then the mighty, powerful, loving, helping hand of yours
can be placed/invocated on this sick person.”367 Then the celebrant recites further prayers and
places the blessed oil on the forehead, chest, and knees of the sick person. After this the

“Is anyone among you sick let him call for the elders of the Church, and let them pray over him, anointing
him with oil in the name of the Lord” (James 5:14).
362

363

Easton, (trs.), (1934), The Apostolic Tradition of Hippolytus, 91; Hauler, (1900), Didascalia Apostolorum
Fragmenta Ueronensia Latina; Vööbus, (1968), Liturgical Traditions in the Didache.
364

In Syria, the bones of saints were generally held in stone reliquaries, coffers in the shape of small sarcophagi.
Oil was poured into a hole pierced in the cover slab and, once sanctified by contact with the relics, drained out
through another hole at the bottom of the coffer. This Holy oil collected at the tombs of saints was carried back
home by pilgrims. See Bartlett, Archaeology and Biblical Interpretation, 161.
Mayer and Allen, (trs.), (2000), John Chrysostom, “Homily on the Martyrs”, 96; Harvey, (2006), Scenting
Salvation, 75.
365
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Tyneh, (2003), Orthodox Christianity, 116.

367

The Service Book of the Sacraments, (2005), 194.
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celebrant recites prayer this prayer: “In the name of the Father, the Son, and the Holy Spirit,
may you be purified and be free of all the sins that you may have committed knowingly or
unknowingly. May all the sinful evil deeds and thoughts be removed from you”, 368 then he
places the oil on the eyes, nose, mouth, tongue, ears, arms, legs, and the umbilicus.
It should be noted here that the specific type of oil called ‘Myron’ is not used for the
anointing of the sick.
3.2.3. Anointing of the Dead
The anointing the dead with blessed oil is a practice from the ancient Orient, and in the
Syrian Orthodox Church tradition. This anointing in the course of the Middle Ages came to
be confined to departed bishops, priests and deacons.369 The present practice is for the family
of the deceased to form a funeral a procession to carry the coffined body from the house to
the church, where the body is laid in the nave and the clergy perform the service of the
funeral. At the end of the service the one of the priest (or a bishop, if he is present) anoints
the body of the dead with blessed oil and says:
….Grant through this oil which is poured on the body, that he may become slippery
and not seized by the hostile armies and the camps of the enemies who lie in ambush
to fight against the souls of men. Lead him to the abodes of light and exaltation with
the saints. For the relief from pain, for repose from misery, and for felicity with the
saints; in the name of the Father, and of the Son and of the living Holy Spirit this oil
is poured for eternal life.370
During baptism the person had been anointed with blessed oil which ‘stripped off his former
dress’ and allowed him to wear ‘the robe of glory’. The anointing with blessed oil after death
signifies that in the combat with evil the person has won a victory.
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The Service Book of the Sacraments, (2005), 196.

369

See De Vries, (1940), Sakramententheologie bei den syrischen Monophysiten, 213-14; Brock, (1993),
“Anointing in the Syriac Tradition”, 98.
370

The Service Book of the Funeral, (1997), 71-72.
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3.2.4. Anointing with Myron Oil
There is another specific type of anointing, which uses special oil - the so-called Myron.
Myron oil is different from the blessed oils mentioned above. The word Myron371 is from the
Greek word Myrōn which means “unguent, ointment, perfume, sweet oil, and chrism”.372 In
Syriac it is called “( ܡܘܪܘܢ ܩܕܝܫܐthe Holy Moroon or Myron”) or “( ܡܫܚܐ ܕܡܫܝܚܘܬܐAnointing
Oil”).373 The term ‘Holy Myron’ is also used as the name of the Sacrament of Holy anointing,
or confirmation. The details of anointing with Myron during Baptism are given in section
3.8.1.
The local priests usually obtain from the diocesan bishop a sufficient quantity of the above
mentioned three oils (Myron, Oil for Baptism, and Oil for anointing sick), to meet the needs
of their respective churches. In each parish church these consecrated oils are kept with great
care and reverence, being enclosed in suitable bottles, which are preserved in a locked box or
a safe, affixed to the wall of the sanctuary.
3.3. The Myron Oil in Eastern and Western Churches
The Myron oil is used in only one of the Holy Sacraments in the Eastern Church through
which the faithful receive the seal of the Holy Spirit. The name of this Sacrament in the
Eastern Churches is Anointing with Myron or Chrismation, and in the Western Churches it is
called Confirmation or Chrism.

Dionysius Bar Salibi in his ‘Treatise on Myron’ (Mingana Collection MSS 25, fol. 9r-15r) says: “(The word)
‘myron’ is translated in the Syriac language as ‘muro’. Etymologically (the word) muro-with which the dead are
embalmed- signifies mortality. Thus it signifies the mortality of our Lord for our sake. Solomon also called Him
‘Oil of Myrrh’ (Songs 1:2). The Greeks too called it Myron in the Greek language. There are two ways in which
term Myron is used. First, (because of) the fragrance. Every (kind of) oil composed from many fragrant plants is
called myron”. See Varghese (trs.), (2006), Dionysius Bar Salibi: Commentaries on Myron and Baptism, 10;
Julius, (trs.), (1974), Hudayacanon, 25-26. Secondly Myron is one of the seven sacraments of the Syrian
Orthodox Church. It is called confirmation because it confirms the Christian in his faith and strengthens him
fight against evil. Myron gives to the faithful the Holy Spirit’s gift to stand firm in true faith and to grow
spiritually. For specific studies on this Sacrament, see Strothmann, (1977-78), Das Sakrament der Myron-Weibe
in der Schrift De ecclesiastica hierarchia des Pseudo-Dionysius Areopagita; In the Bible See 2 Cor. 1:21-22;
Eph. 1: 13; Exo. 28:41, 30:30; 1Sam. 10:1-2, 16:12-13. See Vööbus, (1975), The Synodicon in the West Syrian
Tradition, 367.
371
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Watts, (2000), The Oxford Greek Dictionary, 298.

373

In Syriac the word Myron is derived from the Greek and the Greek word has a Semitic origin, possibly in
Aramaic.
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In the East, it is the normal practice for a priest to administer the Sacrament of Baptism
followed immediately by the Sacrament of Chrismation. In this practice, in both the Eastern
and Western churches, the link to the Bishop is maintained because the priest can only
confirm with Myron which has been consecrated by the Patriarch. In the Eastern Churches,
the three Sacraments of initiation are administered at the same time during the Baptism
service. The person (usually an infant) receiving the Sacrament is baptised, confirmed or
chrismated, and receives Holy Communion, all in the same ceremony.
In the West, the term Confirmation suggests that this Sacrament both confirms and
strengthens Baptismal grace. Confirmation is normally separate from Baptism and is always
conducted by a Bishop or a specified priest. This is because the Bishop is a symbol of the
wider Church. However, in case of need the Bishop may delegate the administration of
Confirmation to a priest. There is a gap between Baptism and Confirmation in the West, but
often children are still quite young when they are confirmed.
In the western churches, Chrism is specifically associated with confirmation. Significantly,
post-baptismal anointment seems to have been unknown in the Syriac tradition prior to the
very end of the fourth century.374 Eventually the West Syrians also took up the use of Myron
for post-baptismal anointing, whereas the East Syriac tradition used only olive oil. Only from
the thirteenth century onwards did the West Syrians adopt the practice from the Copts of
adding multiple spices to the Myron.375
In the West, anointing began to be used in connection with ordination in imitation of the Old
Testament practice of the anointing of the high priest.376 On the same scriptural basis,
Christian emperors and kings were anointed at their coronation. Chrism can also be used in
both confirmation and in the non-sacramental rites such the consecration of a church and
sacred vessels, baptismal fonts, etc.377
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Harvey, (2006), Scenting Salvation, 264.
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Brock, (1998), The Holy Spirit in the Syrian Baptismal Tradition, 47.

376

For more details see Gibson, (ed.), (2002), Anglican Ordination Rites: The Berkeley Statement.
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Bradshaw, (2005), “Anointing”, 14.

146

3.3.1. The Holy Myron Oil
In the Syrian Orthodox Church, mixed oil378 becomes the Myron oil when the Holy Spirit
hovers over it as the Patriarch conducts special canonical liturgies, which sanctify the oil The Sanctification of the Myron. “It is consecrated at the third 379 hour, for it indicates Christ,
who (Himself) indicates the Trinity: the Father who anoints, and the Son who is anointed and
the Spirit who fulfils the role of oil.”380
The use of Myron oil in post-baptismal anointment and in the consecration of churches,
altars, altar stones (tablito) and vessels,381 indicates the presence of God in these places or
objects. This oil perfects the indwelling of the Holy Spirit 382 in a person, when they are
anointed with it.
Myron oil is usually kept in a special casket in the ‘Holy of Holies’ (Madbeḥo) in the church
for use at baptism ceremonies.
3.4. The Consecration of the Myron Oil
The Myron oil is consecrated in the longest ceremony of the Syrian Orthodox Church. It is
consecrated by the Supreme Head of the Church, the Patriarch, 383 assisted by the Bishops,
who sanctify the Myron oil and distribute it to all churches.
It is believed that the Myron oil was made and used for the first time by the Apostles. 384 The
Eastern Church Father Mar Abdiso385 says, “The oil of unction is an apostolic tradition,
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Oil composed from many fragrant plants. See footnote 456.
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According to the liturgical tradition of the Syrian Orthodox Church each day and hour has a dominant theme.
The third hour (9 a. m.), sixth hour (12 p.m.) and ninth hour (3 p.m.) are associated with fall and salvation. They
are decisive moments in the history of salvation. Third hour prayers are included in the morning section.
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Varghese, (trs.), (2006), Dionysius Bar Salibi: Commentaries on Myron and Baptism, 56; See Strothmann
(ed. and tr.), (1977-78), Syrische Hymnen zur Myron-Weihe, Gottinger Orientforschungen I, See review of this
article by Brock, (1979), Bulletin of the School of Oriental and African Studies, 561-562.
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Julius, (trs.), (1974), Hudayacanon, 13-14, 20. Refer The Service Book of the Holy Sacraments, (2005), 49.

Dionysius Bar Salibi in his ‘Treatise on Myron’ (Mingana Collection MSS 25, fol. 9r-15r) says: “…the Holy
Spirit taught the apostles to make the Myron, when He descended upon them in the form of the tongues of fire”.
Again he says, “Myron depicts the Spirit, what David says: Like the oil that descends upon the head and upon
the bread (Ps. 133:2), calling the Holy Spirit ‘the oil that descends upon the head’, that is upon Christ in (His)
Baptism. See Varghese (trs.), (2006), Dionysius Bar Salibi: Commentaries on Myron and Baptism,16, 20.
382

383

Julius, (trs.), (1974), Hudayacanon, 24-25.
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originating from the oil consecrated by the Apostles, and which by succession has been
handed down in the Church of God to this day.”386 Among the Church Fathers, Ignatius of
Antioch (AD 35-107) is the first to use the particular term “ointment”387 and Cyril of
Jerusalem388 is the first among the fathers to give a long and profound exposition of the Holy
Oil. In one of the orations, “Lectures on the Mysteries”389, Cyril explicitly refers to the gift of
the Holy Spirit in and through the Myron. For Cyril the anointing communicates the Holy
Spirit in a manner similar to the consecrated bread of the Eucharist communicating Christ:
But be sure not to regard the Myron merely as ointment. Just as the bread of the
Eucharist after the invocation of the Holy Spirit is no longer just bread, but the body
of Christ, so the holy Myron after the invocation is no longer ordinary ointment but
Christ’s grace, which through the presence of the Holy spirit instils his divinity to
us.390
Cyril points out that in the Eucharist the bread and wine are transformed by the Holy Spirit.
When a Christian receives Holy Communion, he/she becomes a bearer of Christ. The
sacrament benefits the body and the soul in different ways. In the same way, Myron is
applied to the forehead with a symbolic meaning. The body is anointed with visible ointment,
and the soul is sanctified by the Holy Spirit.
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The Didascalia Apostolorum mentions diaconal anointing and Episcopal anointing. Gibson, (trs.), (1903),
The Didascalia Apostolorum, Chapter 16.
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He was a monk and Bishop of Sinjar-Shiggar and Beth Arabaye for five years and later in 1290 he became
the Metropolitan of Nisibis and Armenia. He died in the year 1318 shortly after the Synod of Timothy II the
then Patriarch. See King, (1948), The Rites of Eastern Christendom, 271.
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Adishoo, (1965), The Book of Marganitha (the pearl) on the Truth of Christianity, 53. The book of
Marganitha on the Truth of Christianity, English translation by Mar Eshai Shimun, Ernakulam, 1965. The Latin
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Mosul in the year 1924. Also see Arangassery, (1992), “The Baptism and the oil of unction according to Mar
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the church.” Ignatius, To the Ephesians, (17.1), Holmes, (trs.), (2008), The Apostolic Fathers, 197. Church
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Ferguson says, “The third of Cyril’s Lectures on the Mysteries concerns the unction with Myron (a perfumed
oil, different from the pre-baptismal oil of exorcism) given immediately after baptism. Ferguson, (2009),
Baptism in the Early Church, 479. See Gifford, (1994), “The Catechetical Lectures of S. Cyril,” Vol.7; Doval,
(2001), Cyril of Jerusalem, Mystagogue: The Authorship of the Mystagogic Catecheses, 110-149; Varghese,
(1989), “Les Onctions baptismales dans la tradition syrienne”, 78-80.
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Mystagogical Catechesis 3.3, See Wainwright and Tucker, (eds.), (2006), The Oxford History of Christian
Worship, 91; Doval, (2001), Cyril of Jerusalem, Mystagogue: The Authorship of the Mystagogic Catecheses, 93.
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The Hudaya Canon391 recommends that the Myron consecration ceremony to be conducted
on Holy Thursday392 and cites the reasons for this. It can, however, be conducted on any day
during the Great Lent when the Holy Eucharist can be celebrated. The long drawn out
preparation and prayers for the consecration has made the Great Lent a natural time for the
ceremony.393 It can however, also be held during any other Lenten period.
The consecration of the Myron is the most sacred and magnificent ceremony of the Church.
The historical precedent for the right of a Bishop394 to consecrate the Myron is derived from a
description given by Jacob of Edessa (AD 640 -708) who speaks about a bishop who needed
to ordain a deacon in an outlying location which did not have a church or an altar, or Myron
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to anoint an altar. Accordingly, he sanctified the Myron, anointed an altar, and immediately
celebrated the Holy Mysteries, and made the deacon a priest, whom he put in charge of the
place, all in one night.395 The Myron oil is consecrated by the power of the sign of the cross
and the faculty of the priesthood. The sign of the cross is used because it is necessary in every
priestly prayer and in every service of the sacraments, because through it the sacraments of
the Church are perfected.
It is important to distinguish two developments in the Syrian Orthodox tradition. First, Syrian
Orthodox writers produced a series of discourses and commentaries on the consecration of
the Myron.396 Until the thirteenth century, Syrian Orthodox bishops consecrated the Myron
on Holy Thursday. In contrast to the elaborate composition of Byzantine Myron, they used
only olive oil and balsam, in a combination often described as representing the composition
of Christ’s human and divine natures, united in his incarnate Person.397 For a time it appears
these discourses were written to be delivered as homilies in the day of consecration but after
the eight century this practice of presentation seems to have stopped.398 The earlier
commentary by Dionysius the Areopagite was strongly influential, but not determinative for
these writers.399
Secondly, Jacob of Edessa produced one of the discourses on the Myron in the late seventh
century. For Jacob, anointing with Myron oil was an image for understanding the relationship
between the human and divine. Myron allowed baptism to make real the joining of the
believer to God by anointing them with the Holy Spirit.400 Myron also stands for the
incarnation by which God united himself with a human nature: “The oil with which [Christ]
was anointed is the human body which he united to himself; he described it as ‘[oil] of joy’
because he voluntarily united it to his divinity in the hypostatic union and not as the result of
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compulsion”.401 Commenting on the consecration rite, Jacob said that “on the one hand,
[Myron] is consecrated as is humanly befitting: on the other, it consecrates and perfects
everything, as is divinely fitting”.402 Jacob speaks of Myron as “perfecting churches as
houses of God and appointing altars as holy and divine”.403
The Syrian Orthodox Church tradition gives the Myron particular importance in the
commentaries devoted to its consecration and meaning. At the present time, the right of
consecration of the Myron is the right of Patriarch, and not of the Bishops.

404

Canon Law405

gives the right to carry the Myron only to priests. Only a Bishop has the right to use the
Myron for consecrating a church406 (1 Jn. 2:20-27).
3.5. Anointing with Oil in Ancient Mesopotamia
Anointing with oil is a very ancient practice. In ancient Mesopotamia, oil was considered to
be one of the necessities of life and symbolised wealth, power and royalty. 407 In the religious
cults of Mesopotamia, temples were lighted with oil lamps and the statues of deities were
anointed with oil. In addition, oil was used in the sacrificial offerings, in particular with
offerings which were burned.408 In ancient Mesopotamia anointing consisted of either
rubbing or pouring various types of oil on to a person, a divine statue, or an object
401
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representing or intimately connected with a person or a deity. 409 As mentioned by Dalley,
fragmentary cuneiform texts distinguished four types of anointing:
First, in the context of washing and dressing, oil is rubbed into the flesh. Second, in
the context of sacrificing, oil is rubbed upon divine statues and cult objects. Third, in
the context of easting and drinking, oil is rubbed into the flesh when a legal contract is
concluded, probably on the occasion of oath-taking, in which the oil together with the
food and drink may contain a spell or potential curse on perjurers. Finally, in the
context of marriage, oil is poured on to the head of the chosen person by the selector,
perhaps to make selection; this category can also be applied to the selection of vassal
kings.410
Other texts state that, stone slabs, statues and inscriptions of important men should be
regularly anointed.411 Shamshi-Adad I (King of Assyria c. 1800 BC), wrote “whoever among
the kings my descendants renovates this temple, may he anoint my clay inscriptions and my
steles with oil, make a sacrifice, and return them to their places”.412 Anointing with oil was
then an established practice in the Mesopotamian region. They used oil for different activities
such as washing and dressing as part of the toilette of mortals; to purify and nourish the
statues of deities, anointing foundation of a building, enthronement and so on. Other people
such as the Israelites probably adopted these practices.
3.6. Biblical References to Anointing with Holy Oil
The Myron is considered to be one of the essential elements of the consecration of the
church. The Myron is essentially no different from any other olive oil, but it is made special
by being set aside specifically for God’s purposes. The Syriac word for oil is meshkho ()ܡܫܚܐ.
In Aramaic, oil is meshkha, and one who is anointed with oil is meshikha.413 The English
word ‘Messiah’ derives from the Hebrew word masiah, meaning ‘anointed one’. It was
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translated into Greek as christos, meaning ‘anointed’, hence Christ.414 The term Messiah and
Christ have the same basic meaning of ‘the anointed one’.
Two kinds of words for oil are present in the Old Testament. The first one is called yiṣhār,
which denotes the fresh or new oil produced by treading out the newly picked olives and thus
the denominative verb means ‘to press oil’ (Job 24:11).415 In Numbers 18:12, it is described
as ‘the best of the oil’ because it was the most highly valued of the products of olive. This oil
was ritually used for the lampstand that stood in the Jerusalem temple (Exod. 27:20; Lev.
24:2). The second word of oil is šemen and it is actually a compound of aromatic species,
with oil as the base (Exod. 30:23-24).416 Šemen is described as ‘the anointing oil’ (Exod.
29:7, 21; Lev. 8:2,12,30, 21:10), or ‘the holy anointing oil’ (Exod. 30:25) and this oil was
used in the offerings used to purify those who had been healed of leprosy (Lev. 14:10, 12, 1518, 29). A layperson was forbidden to apply this oil to his body because it was holy oil
(Exod. 30:32-33). For the Israelites, a plentiful supply of oil, along with corn and wine, was a
sign of God’s favour. Oil was highly valued and was extensively used by them. It was not
only an item of food, but God commanded that it should be used for sacred and holy purposes
(Exod. 30: 22f).
The use of sacred oil is described in the Old Testament (Exod. 39) where God ordered Moses
to prepare a compound of anointing oil comprised of myrrh, cinnamon, cassia, and sweet
calamus mixed with pure olive oil.417 It was used in the anointing of kings - (Jud. 9: 8ff; 1
Sam. 15: 1; 16: 12; 1 Kings 1:34; 19:15ff), prophets, priests - (1 Kings 19: 16; 1 Chron. 16:
22; Ps. 105:15), the Tent of the Tabernacle - (Exod. 30: 25ff, 40:9ff), and its furniture. This
oil is analogous to the Myron oil. It is the oil that God told Moses to make after the exodus
from of Egypt (Exod. 30: 22-25). The Tabernacle that was anointed by Moses was analogous
to the stone that Jacob had set up and had poured oil on in order for it to be dwelling place of
God (Gen. 28: 18).
In the Old Testament oil was made use of in various types of anointing. The people of ancient
Palestine anointed themselves in the time of gladness (Ruth 3: 3), and after a period of grief
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(2 Sam. 12: 20; Dan. 10: 3); it was used for cosmetic and medical purposes as well (2 Sam.
14: 2; 12: 20; Isa. 1:6; Mich. 6:15; Ruth 3:3). Priests were anointed before they assumed
office (Exod. 40:13-15); the rite symbolised their consecration (Lev. 8: 12). Some of the
prophets were anointed also (Elisha, I Kings 19:16). Twice in the Old Testament God’s
people are said to be the anointed ones (1 Chron.16: 22; Ps. 105:15). It was important that
Israel’s kings be anointed as a symbol of dedication, thus signifying royal competence: Saul
(1 Sam. 10:1), David (1 Sam. 16: 13), Solomon (1 Kings 1:39). Oil was also used for the
anointing of weapons (2 Sam. 1: 21; Isa. 21: 5).
Anointing with oil was also a common practice in early Christian period. Christian Churches
probably adopted the use of oil from both pagan and Jewish practices from very early times.
It was a sign of joy and thanksgiving associated with feasts (Ps. 23:5), but also to be used
when fasting (Matt. 6:17). Oil was used as an emollient in healing (Lk. 10:34); such an
anointing is portrayed as an outward symbol of the miraculous healing power of the divine
name (Mk. 6-13; James 5:14). When Mary anointed Jesus’ feet, it may have been an
indication of her love and recognition of Jesus’ kingship and priesthood, as well as a
symbolic preparation of his burial (Jn. 12:1-8; Mk. 14: 3-8). The women brought sweet spices
and perfumes418 to anoint Jesus’ body as a token of final respect (Mk. 16:1; Lk. 23-56). The
concept of the Lord’s anointed is applied to Jesus, the ‘anointed one’, who was a prophet,
priest and king; this was viewed as the fulfilment of the promised messiah (Jn. 20:31, Acts 5:
42, Heb. 1: 9 quoting Ps. 45: 7). Jesus announced that the Holy Spirit had anointed him (Lk.
4: 18). The term ‘anointed’ is used by the apostles in Acts 4: 26 (quoting Ps. 2: 2).
3.7. The Symbolism of Oil in the Syrian Tradition
In the early West Syrian literature and in the writings of the early Syriac fathers, oil is
considered to be the visible mark of identification of the faithful who belonged to the flock of
Christ in order to distinguish them from those who did not belong to the fold. The Odes of
Solomon state: “He anointed me with His perfection; and I became as one of those who are
near Him”419. In the Acts of Thomas, the baptismal anointing is considered as a mark to
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distinguish the chosen ones and as a sign to differentiate them from among the number of
God’s flock.420
For Aphrahat and Ephrem, the symbol of oil designates Christ as the source of sacraments.421
Aphrahat states in Demonstration XXIII that glittering olive oil symbolises “the mystery of
life, by which Christians are perfected, as well as priests and kings and prophets. It
illuminates the darkness, anoints the sick, and leads back penitents in its secret mystery”.422
For Ephrem, oil is a source of protection,423 a symbol of Christ (bridegroom) the saviour of
the Church424, a symbol of life425. In the Commentary on the Diatessaron where we read:
The olive tree [symbolises] the mystery of Christ, from which spring forth milk, water
and oil; milk for the children, water for the youths and oil for the sick. The olive tree
gave water and blood through its death, [just as] the Messiah gave these through his
death.426
Oil is presented both as a symbol of liberty that frees man from his sins, and as a symbol of
the liberator, Christ;427 moreover, it separates the ‘Sons of the mystery’ from strangers.428
From this we can see that liturgy and tradition consider holy oil as the gift of the power of the
Holy Spirit. The holy oil is a symbol of the power of the Holy Spirit and has sanctifying
power. Holy oil is used in various rituals and liturgical rites in the Syrian traditions. As well
as its use in the service of consecration of a church, the holy oil is used in the service of
baptism as well.
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3.8. The Uses of the Myron Oil in the Church
Myron oil is only used in specific services and for consecrating certain sacred objects in the
Church. Naturally, the question arises as to why the Myron is used and what it indicates? The
liturgical use of Myron oil is in ceremonies such as baptism, confirmation and consecrations.
As in many other practices, the Church has retained and made use of the rituals which were
employed in Judaism. In the Old Testament, we see that whenever God sets apart somebody
for a special vocation, they are anointed with blessed oil to indicate that separation.429
3.8.1. The Use of the Myron in Baptism
The Syrian Orthodox tradition has two main baptismal Ordos;430 the first one is attributed to
Timothy of Alexandria (Aelurus?) (454-477), and the second one is attributed to Severus of
Antioch.431 Timothy of Alexandria’s has the same structure as that of Severus of Antioch,
and they have a number of prayers in common. According to Brock, the former could date
from the sixth or seventh century but the earliest manuscript of Severus seems to be dated to
the eighth century, although he suggests that the rite is not inconsistent with a sixth century
date.432 The manuscripts of Severus show some considerable variations in the content of the
prayers and especially in the blessing of the water and the rite is divided into two parts, Part 1
and Part 2, the former having once been separated from the latter. 433 In the modern rite the
two are entitled “the first and second services” and the consecration of the water is in the
second service. Myron oil is poured into the baptismal water while the celebrant says: “We
[officiating clergy] pour the Holy Myron into this water of baptism that the old person be
regenerated”.434 The pouring of Myron into the baptism water represents the incarnation of
the Word and the Holy Spirit brooding over the waters. After pouring the Myron into the
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water the priest flutters his right hand and waves it over the water saying: “This water is
blessed and sanctified that it may be for the divine washing of rebirth”.435
The priest then invites the candidate to descend into the baptismal font; the priest stands at
the East end facing the West while the candidate faces to the East. Then the priest places his
right hand on the head of the person to be baptised and with his left hand takes the baptismal
water first from the front and pours it over the candidate’s head, then he takes from behind
and pour it over his head, and then takes from the left and right sides together and pours it
over the head of the candidate. The priest then lifts up the candidate and hands them over to
their godfather or godmother. After a hymn and a short prayer the priest dips his thumb into
the Myron and makes a sign on the forehead in the form of a cross and say:
By the Holy Myron, which is the sweet fragrance of Christ, the sign and seal of the
true faith and the perfection of the gift of the Holy Spirit is sealed in the name of the
Father, and of the Son, and of the living Holy Spirit unto life everlasting.436
Then the priest anoints the baptised person from the head to toe – the entire body - with
Myron.
The anointing with Myron on the forehead signifies the sanctification of the mind and
thoughts and on the chest means the sanctification of the heart and desires. On the eyes, ears
and lips it indicates the sanctification of the senses. On the hands and feet it shows the
sanctification of good deeds and of walking in the way of God’s Commandments. 437 Through
being anointed with Holy Myron, the person is sealed with the Holy Spirit.
Moses bar Kepha uses the biblical passages Roman 6:1-3, and Matthew 6:9 to explain
baptism. He considers why Christ baptised with water and the Spirit but not with oil and the
Spirit? Bar Kepha says that water is easily accessible in all places to rich and poor alike. He

435

The Service Book of the Holy Sacraments, (1999), 45.

436

The Service Book of the Holy Sacraments, (1999), 47.

Butler, (1884), The Ancient Coptic Churches of Egypt, 269-272; “Rituals of the Sacraments,” published by
Coptic Orthodox Diocese of the Southern United States, 2006.
437

157

goes on to give biblical citations438 and also quotes from Basil who suggests that the water
symbolises mortality by being sealed with Myron:
A sweetness, perfection and reception of the Spirit, a token of Christ, that demons
may fear, that his organs are sealed from evil, that it is a mark like that of Passover,
that the heart is sealed, and that his joints may be instruments of righteousness.439
Bar Kepha believed this grace as having taken place in the water, since Myron was mixed
with the water. When the Myron is mixed with baptismal water, it means that the person
baptised ‘dies and is buried with Christ’ (Rom. 6:4). Just as the bread and wine of the Holy
Eucharist becomes the Body and Blood of Christ, so the Myron represents the life and self of
Christ. Justin Martyr says:
Those who believe wholeheartedly that what we have taught and explained to them is
true begin by professing that they can live in accordance with it; they are then taught
to pray and to ask God, amid fasting, for the forgiveness of their past sins; we
ourselves pray and fast with them. Then we bring them to a place where there is
water, and they are reborn with the same kind of rebirth with which we ourselves
have been reborn. They are then bathed in the water in the name of God, the Father
and Master of the universe, and of our saviour, Jesus Christ…440
In his writings Justin gives a complete account of the practice of Baptism although he does
not use the word baptism. He uses the words ‘bath’ and ‘wash.’ He claims that the
explanation for the practice comes from the Apostles. In John 3:5-8, baptism is a birth event
and it makes one a child of God, capable of calling God “Father” (Jn. 1:17). The Didache
says:
Now concerning baptism, baptize as follows: after you have reviewed all these things,
baptize in the name of the Father and of the Son and of the Holy Spirit in running
water. But if you have no running water, then baptize in some other water; and if you

438

The firmament in the midst of the waters (Gen. 1: 6-8), Naaman the Syrian (2 Kings 5:1-19; Lk. 4:27), the
torrent of Ezekiel amongst other (Ezek. 47:10-12).
Aytoun, (1973), “The Mysteries of Baptism by Moses bar Kepha compared with the Odes of Solomon”, 9;
Spinks, (2006), Early and Medieval Rituals and Theologies of Baptism, 87.
439

440

The First Apology of Justin Martyr Chapter 61: 2-3; Refer Dods, Reith and Pratten, (trs.), (1867),The
Writings of Justin Martyr and Athenagoras. Refer also Chap. 65:1 and 66:1.

158

are not able to baptize in cold water, then do so in warm. But if you have neither, then
pour water on the head three times in the name of the Father and of the Son and of the
Holy Spirit. And before the baptism let the one baptizing and the one who is to be
baptized fast, as well as any others who are able. Also, you must instruct the one who
is to be baptized to fast one or two days beforehand.441
These quotations from Justin and the Didache indicate that baptism was a common practice
in the second century among the Christians.
According to Ephrem, for Christians the Old Testament custom of circumcision was
abolished and was replaced by baptism.442 In his Hymns on Virginity he says about
circumcision: “Types and symbols ceased. With hidden circumcision visible circumcision
was abolished.”443 Ephrem combined the anointing with oil and immersion in water and
mentioned that, “The hidden mark of the Spirit is imprinted by the oil on bodies anointed in
baptism and sealed in the dipping.”444 Bishop Mar Johannan says, “Without the sacred oil,
i.e., without the divine Myron, baptism is not completed.”445
The third of Cyril’s “Lectures on the Mysteries” concerns the anointing with the Myron given
immediately after Baptism and is the fullest exposition of the post-Baptismal anointing in the
Fathers.446 “Four ideas associated with the act: anointing with the Holy Spirit and
participation in the anointing of Jesus at the Jordan, protection against Satan and preparation
for combat against him, permitting the giving of the name Christian, and a royal and priestly
anointing.”447 The ‘kingly priesthood’ attributed to the Christians by St. Peter (1 Pet. 2:9) and
St. John (Rev. 1:6; 5:10; 20:6) is not a kind of metaphor, and the Christians have even less
right to call it a ‘priesthood’, because: “We are rightly called priests because we are anointed
with oil of the Holy Spirit and the anointing of Christ.”448 It is a mystical reality that cannot
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be surpassed or further deepened by any additional institution or consecration, or by any
other priesthood.449
The term Myron is only used for the post-baptismal anointing; prior to the 5th century the
Antiochene baptismal rite only had a pre-baptismal anointing with meshha, known as the
rushma. After c.400 a post-baptismal anointing was introduced in addition, and it took over a
lot of the symbolic meanings of the original rushma.450 The pre-baptismal anointing by
blessed oil (mešḥo) on the forehead was supplemented by a second pre-baptismal anointing to
the entire body with Myron in the tradition of the Syrian Orthodox Church.
From the time when the pre-baptismal anointings were nevertheless kept, a certain amount of
ambiguity arose over the meaning and symbolism attached to the different anointings.451 In
the early Syriac texts, the term Myron was unknown and exclusively reserved for the postbaptismal anointing.452 According to Brock, after Christianisation in the fourth century, there
was a growing desire to conceal the Jewish origins of Christianity in favour of Hellenstic
culture. In such situations, the baptism-circumcision paradigm clearly had to be reinterpreted.
There was a tendency to ascribe the conferral of the gifts of the Holy Spirit, first to the water
itself, then to the emerging post-baptismal anointing with Myron. The pre-baptism anointing
remained a kind of “purification and exorcism”.453
In a sermon on the Baptism of Christ Patriarch Ignatius Zakka says:
We believe what happened at the river Jordan when the Lord Jesus was baptized is
happening in an unseen and unheard way to every believer when they are baptized in
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the name of the Holy Trinity by the hand of a legal priest, even to the children who
are baptized according to the faith of their parents and god parents …Christ has made
us one in the spiritual family when we all were born of one mother that is baptism and
he granted us to be living members in his holy sacramental body, the Church.454
3.8.1.1. The Sacrament of the Myron/Confirmation
Through the Sacrament of Myron (Exod. 30:23), the Church believes that the Myron gives
the faithful the strength of the Holy Spirit to fight against Satan. 455 (Dan. 9:24) When one is
anointed with Myron oil in the baptism ceremony, the Myron confers the Sacrament of
Myron. It perfects the baptism and is a permanent seal. The Sacraments confer benefits only
when carried out by ordained priests in the proper way as prescribed by the Church. Baptism,
the Myron and priesthood are received only once in a lifetime and cannot be repeated. They
put a permanent mark of spiritual blessing on the person who is receiving them. The early
Church took time to come to this understanding.456 According to the faith and Canons of the
Church we say in the Nicene Creed “We confess one Baptism for the remission of sins” – the
baptism which is completed with the anointment of Myron; Christians believe that because of
these two Sacraments they get a permanent seal.
The Sacrament of Myron is then a sealing with Myron oil and represents the safeguarding by
the Holy Spirit of the graces conferred at Baptism. St. Paul wrote, “But it is God who
establishes us with you in Christ and has anointed us, by putting His seal on us and giving us
His Spirit in our hearts as a first instalment” (2 Cor. 1: 21-22). The Church uses Myron oil
because she follows St. Paul’s understanding and teaching.
The effect of Confirmation therefore roots the faithful more deeply in the divine relationship
and unites them more firmly to Christ because Confirmation perfects Baptism.
3.8.2. The Use of the Myron in the Consecration of a Church
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The consecration of a church means that a particular “church” community identifies a
building as one in which members of the community gather to listen to the scriptures, to pray
together, to celebrate the sacraments, and to participate in the Eucharist. But the physical
structure of the church is also a sign of the living Church formed by the people and reflects
the community of the baptised. Every church building is both a gathering place or place of
assembly and a place of encounter with God. The unity of these two ideas is also achieved
when a new church is dedicated.
The act of anointing was believed to perfect churches and altars as holy and divine; the
practice of anointing the body is translated to the ‘body’ of the church. When we perform the
rite of consecration of a church, we are stamping a permanent seal on it with the Myron oil in
the same way as a person is ‘sealed’ in baptism. Once a church, has been consecrated with
Holy Myron it should not in principle be consecrated again.457 Sanctification of the altar is
very important in the church consecration ceremony. Just as a person receives the Holy Spirit
through Baptism and anointment with Holy Myron, the church receives renewal and
eligibility for God to dwell in it. Likewise, after the prayer of dedication, the bishop anoints
the altar and the tablito with Myron. Then he anoints the walls of the church (signifying both
the building and the people) just as people are anointed with Myron during baptism. The idea
is that every church building is a gathering place for the people and simultaneously a place of
meeting with God. The consecration of a church reminds the faithful that the physical church
building is a sign of the transient nature of the people and reflects the church dwelling in
heaven.458 As people journey through life, they are nourished by the sacraments and find
security in the church until they reach their heavenly home, the dwelling place of God.
Only bishops have the right to consecrate a new church building; priests are prohibited from
blessing the Chrism, altars and churches by the second Council of Braga 459 (AD 563),460 the
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justification being that the same prohibitions were also in previous canons. The next chapter
explains the church consecration ceremony in detail.
3.9. Reflections by the Church Fathers on Anointing with Myron Oil
Right from the beginning, the Church’s reflection on Christ led it to see in the altar as in St
Paul’s letter to the Hebrews as a reference to Christ: “We have an altar (Christ) from which
those who officiate in the tent (or tabernacle) have no right to eat” (Heb. 13:10). The Church
Fathers461 also identified Christ with the altar using the Pauline allegory of Christ as the rock
(1 Cor. 10:4) and the meaning of the name “Christ” as “Anointed”.
3.9.1. Ephrem the Syrian
St. Ephrem is the also first who informs us of the importance of oil and its use for anointing
of the altar before celebrating the Holy Eucharist. In his Hymn On Virginity, he writes:
Oil is the sceptre for old age and the armour for youth.
It supports sickness and is the bulwark to health.
It is one, but it is many in its uses: it gives Chrism for altars,
and they bear the offering of reconciliation.462
Scripture talks of Jacob’s stone (Gen. 28: 11) being anointed with oil. The oil was poured
only on the surface of the stone, indicating that the Christ was anointed only externally, and
thus in humanity only.463 This is a type or symbol of Christ because he is called “a choice
stone, a corner stone, precious, and set for the foundation of Zion by God the Father (Isa. 28:
16; Ps.118: 22). Ephrem wrote:
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Christ has many facets, and the oil acts as a mirror to them all:
from whatever angle I look at the oil,
Christ looks out at me from within it.464
For Ephrem oil is a symbol which depicts the name of Christ, in both his divine and human
natures. Oil is an example of a symbol that is shared by both Scripture and Nature. Ephrem
discovers symbols everywhere in the world around him. He wrote a series of hymns on holy
oil in which he explored multiple images for baptismal anointing as well as the anointing of
the sick.465 He mentioned that oil could be mixed with many spices to constitute different
medicines,466 and when he cites the anointing of Christ’s feet by the sinful woman he
attributes exceptional power to the scent wafting from her ointment.
3.9.2. Pseudo-Dionysius
In the second half of the fifth century Pseudo-Dionysius the Areopagite attests that the
anointing of the altars was a rite regularly prescribed both canonically and liturgically: “The
rubrics for the most holy sacraments lay down that the divine altar must be consecrated with
sacred outpouring of the ointment”.467 The explanation Pseudo-Dionysius gives for the
anointing of the altar with oil is in the same context as the body’s initiation as a Christian. At
the time of Christian initiation, the anointing with oil called the one to be initiated into sacred
battle; now the oil which is poured out proclaims that the deceased, having fought that sacred
fight, has died victorious.468 Pseudo-Dionysius wrote that the rich mixture of fragrance in the
Myron was appropriate for the diverse congregation that would perceive the Myron’s smell:
“The ointment is made up of a mixture of fragrant substances. It has within itself fragrance of
rich quality. Now the participants receive these fragrances, but they do so in proportion to
their capacity to have a share of this fragrance”. 469 He says that the divine holy oil is used for
the consecration of everything that is sacred, thereby clearly showing that, as scripture tells
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us, he who consecrates the consecrated remains forever the same470 through all his works. He
continues “For this reason the most divine consecration with the ointment completes the
perfecting gift and grace of the divine birth”.471 He is clear in his view saying “one may
explain that rite at the purifying of the baptistery when the hierarch pours the ointment in
drops to form a cross”. 472
3.9.3. Dionysius Bar Salibi
Bar Salibi wrote a commentary on the consecration of Myron.473 In the Syrian tradition, the
twofold composition of the Myron (olive oil and balsam) came to be understood as
representing the two natures of Christ. In his commentary Bar Salibi explains why Myron is
made from Balsam and olive oil. He says that it symbolises the divinity and humanity of
Christ474 and that bishops consecrate altars, tablets, churches, and baptismal water with
Myron.475 He added “Myron is consecrated so that things might be anointed with it, and so
that churches as well as baptismal water might be consecrated, the baptized might be signed
with it, and (so) be distinguished from the non-baptized”.476 He says:
The operations of the Myron precede the Qurbana477 for without Myron, the church is
not consecrated, not the altar, nor the baptism, the Qurbana nor the priests and these
are the fundamental operations. The operations of the Qurbana are the final and
complete, because the church that is consecrated with Myron, if Qurbana is not
offered in it, is not completed.478
Bar Salibi claims that Qurbana and Myron are two elements but connected to each other. He
considers that the sanctification of a new church building is completed only after anointing it
with Myron and celebrating the Holy Eucharist in it.
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3.9.4. Bar Hebraeus
The description given by Bar Hebraeus479 (1225-1286) of the consecration of a church agrees
in many points with present day practice of the anointing of the altar and walls with Myron,
as well as the walls of the sanctuary and the nave. In the Canon he states that a person
becomes a member of the Church only after receiving the Myron. A person receives the Holy
Spirit in the same way as the apostles received the Holy Spirit in the form of fire on the day
of Pentecost. The Holy Spirit purifies the churches, perfects and completes all the
sacraments, and makes baptism perfect. A person or believer receives the Holy Spirit with
these characteristics during the sacrament of Myron.480
3.9.5. Byzantine Rite
The rite of consecration of the altar in the Byzantine rite is found in a manuscript of the
second half of the eight century.481 In the Byzantine rite it clearly states that the bishop
should consecrate and anoint the church.482 Myron is used in the Byzantine tradition for the
consecration of a church, the altar and the interior walls as well as the coronations of the
Byzantine emperors as a seal of the gift of the Holy Spirit.483 “Consecrate every church that
you build and sign it with the seal of the Lord, which is the Holy Myron and the unction of
joy”.484 Using holy Myron, the bishop traces three crosses on the altar table, at the centre and
the two sides, and then with his thumb anoints with oil the entire surface of the table and its
pillars, to the accompaniment of Psalm 132.485 Then the bishop takes the altar cloth and
sprinkles it with holy water and vests the altar while reciting Psalm 92. Then the bishop takes
the censer and censes the altar, the sanctuary and the walls of the church. Two priests follow
the bishop, one sprinkling the walls of the church, the other anointing the walls of the church
with chrism.
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In the Byzantine era as many as fifty two species of plants were used in the oil consecrated
by the Patriarch of Constantinople.486 The Chrism used in the Byzantine rite for the postbaptismal anointing and in the consecration of a church is a strongly aromatic substance
obtained from heating together oil and perfumes, the perfumes being added to the oil in two
successive heatings.487 The uses of holy Myron in the Byzantine tradition clearly have a
specific significance and all usage has a common sacramental purposes. The principal and
primary use of Myron is in the sacrament of Chrismation, which immediately follows
baptism, for infants as well as for adults.488
3.9.6. East Syrian Rite
In the East Syrian rite, the rite of consecration of church and altar is ascribed to Patriarch
Isho’yahb III of Adiabene (AD 649-659).489 Although the Chronicle of Seert490 indicates that
the rite of consecrating altars did in fact exist prior to Isho’yahb’s time, it does not specify
whether the altar was consecrated with or without oil.491
In this rite, Myron is a blend of pure olive oil mixed with aromatic fragrances, which the
bishop consecrates annually on Holy Thursday. On the day of the consecration of a church
the bishop anoints the altar, walls and doorpost of the sanctuary with this oil. A ritual
washing of the altar takes place on Holy Saturday.492 In the East Syrian rite, the liturgy of the
Word is found only in the rite of the consecration of a new altar, in which there is a Gospel
reading (Matt. 12: 16-20), followed by a hymn and diaconal litany.493
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3.9.7. Armenian Tradition
The development of Armenian literature unfolded on the back of an unprecedented corpus of
translated patristic literature from both the Alexandrian and Cappadocian schools between the
years 405 and 460.494 The Armenian Ritual Book (known as Mashtots) has three formats:
Small Mashots (P’ok’r Mashtots) which include the sacramental and rites performed by the
priest such as baptism, confirmation, marriage, burial etc.; Mother Mashtots (Mayr Mashtots)
containing the rites performed by the bishops such as ordination, consecration of churches,
burial of priests etc.; Father Mashtots (Hayr Mashtots) comprising catholical rites,
consecration of bishops, the blessing of the Holy Myron, consecration of Catholicos.495
In the Armenian tradition, the consecration of the church building is much more than the
consecration of the altar. Particularly, intriguing is the emphasis given to the washing and
anointing of the eastern wall and the remaining walls and columns preceding the consecration
of the altar and the language of the consecratory prayers referring to the whole space or to the
whole sanctuary.496 After an offering of incense, the singing of Psalms 22 and 23, and a long
litany with incense, the altar is signed three times with Myron, “we consecrate this altar with
the name of the Virgin (or of the saint) with this holy Myron, in the name of the Father…”497
followed by a total chrismation of the altar and its clothing.
3.9.8. Coptic Tradition
The Coptic liturgy was derived from the ancient Alexandrian liturgy. 498 In Coptic tradition
the consecration ceremony service commences with vespers on a Saturday evening and lasts
through most of the night, the act of consecration being reserved for Sunday morning. 499 A
Berlin Manuscript, which is the main source describes the church consecration as follows:
“From the holy Canons: Let the bishop sanctify the haicals; and let there be with him seven
presbyters; and he shall sign them with the Myron which is the oil of gladness, even the seal
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of the Lord”.500 Another manuscript in the British Museum states: “let the bishop consecrate
the haicals, and let there be with him at the time of the consecration seven presbyters; and let
him sign with the Myron, which is the oil of gladness. Since it is the seal of the Lord, let it be
worthy that he should celebrate at it [the altar]; and let him read over the altar the gospel of
John the divine; and let him not celebrate at it the first time unless with the assembly of
presbyters and their chief, and all the deacons”.
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Myron is carried before the bishop, who seals the altar, walls, columns, etc. making the sign
of the cross with Myron; the marks of the consecration are sometimes recorded by the
incising the crosses.502
3.10. The Theological Significance of the Myron
Myron has a very important role in the theology of the Syrian Orthodox Church. The Myron
affirms the continuation of the Church tradition established during the time of the
Apostles.503 The Church acknowledges only one faith, seven sacraments, and one form of
worship, and has only one leader – Jesus Christ. The Holy Spirit abides in the Church and
guides the Church.504 The Church is set apart for the glorification of God. Each sacrament is
always an event within the Church, by the Church and for the Church505 and each sacrament
transcends its particularity and leads to a resounding catholicity. The symbolic action of
Myron assures a complete divine life with the Lord. Thus by anointing the whole body with
Myron “so that when the evil one sees that his whole body has been arrayed with divine
armour, he will flee and depart”.506
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Secondly, Myron confers the strength of the Holy Spirit and it imprints a permanent spiritual
mark, giving the confirmed person the power and the authority to profess faith in Christ. 507 In
the same way, the consecration of a church with Myron makes the building a holy place and a
dwelling place of God. The faithful become more firm in their faith after receiving the
Myron. The Myron gives strength to the believer so that he/she can profess their faith and
stand for truth and prosperity. We pray “because of the sweet fragrance of Myron may he/she
become free from the rule of the hostile power and henceforth not be afraid the rules of
darkness. They will walk in the light of your commandments that they may be worthy to
become the son/daughter of your light and by following the light they may reach your holy
presence.”508
Thirdly, the faithful receive the Holy Spirit through the Myron during Baptism. The Holy
Spirit purifies the church building through the anointing Myron during the consecration of a
church.509 The grace that every one of the faithful received through Baptism is strengthened
and multiplied by anointing with the Myron. The faithful renew their life during Baptism. But
the faithful and the Church receive strength to fight evil forces through anointing of the
Myron.510 The believers get cleansed during Baptism. But through the Myron, they gain
the strength to lead a holy life in the Church. “Being signed is the acknowledgement of the
will of the person being baptized, and it is the imprint of the Heavenly King which is put on
the spiritual soldier.”511 In the Sedro prayer during the Baptism, the Church prays to God to
give her children a new life, to help them to face temptations, and to help them to achieve
salvation.512
Myron recalls the pleasant smell of Jesus Christ,513 the symbol and seal of the true faith and
the completion of the spiritual blessings. “The employment of perfumed oil (Myron) was
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encouraged by the theological ideas associating the Holy Spirit and Christ with a sweet
perfume of Heavenly aroma.”514 The Old Testament typology515 concerning incense may
help to understand the secret of this fragrance. This is the background to Paul’s claim516 that
the heavenly perfume of Christ is spread wherever He leads humanity. This fragrance of life
from heaven, is satisfying to the Father and a blessing to men.517 Paul speaks of this cloud of
sweet smelling incense being diffused in every place (2 Cor. 2: 14-15). Christ’s fragrance is
the apostolic ministry and the Christians are the winning forces who triumph through the
hearing of the Word of God. The knowledge of Christ and the redeemed lives of believers are
manifested as a sweet aroma before God and humans (2 Cor. 2: 14-16).
Thus the use of Myron oil as a sign and a seal both in the consecration of a person in baptism
and in consecration of a church building is a fundamental part of the Syrian Orthodox
Church’s liturgy.
3.11. Conclusion
The concept of anointing is very important in Scripture and in Syriac tradition. Anointing
with Holy Oil was also a common practice in Mesopotamia. The first reference in the Old
Testament is in Exodus 25:6. The word translated as “anointing” is from the Hebrew word
mishchah, the root word means ‘to rub with oil’ or ‘to anoint’. It implies a consecration that
is affirmed and sealed by covering the object or the person with holy oil.
The Greek word for Christ is Christos, which means the “anointed one’ and the Greek word
for ‘anointing’ is chrisma. From the perspective of the New Testament, the act of anointing in
the Old Testament was a type, a symbolic act which implied a deeper spiritual reality. The oil
itself was symbolic of the Holy Spirit coming upon and covering a person or a thing with the
power to carry out the ministry for which they had been anointed.
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The practice of administering the Myron is a continuation of the Church tradition, which was
established during the time of Apostles. Paul’s reference to God putting his seal on the
believers in 2 Cor. 1:21ff is a mark denoting possession or belonging, the claim of the owner
over the thing owned. In the same way the sealing with Myron became part of the baptismal
rite marking the person’s belonging to the Church. In Judaism circumcision was generally
called as seal, denoting membership of God’s people and Paul himself also called it a seal in
Rom. 4:11. It was a mark of belonging to God’s people. So for the early Christians a sign on
the forehead was a mark of redemption and salvation.
The use of the Myron is practiced in both Eastern and Western churches. The link to the
bishop is still maintained in the Eastern and Western churches even though the priest
administers the Holy Myron. This is because the priest confirms with the Myron which is
consecrated by the Patriarch/Bishop.
In this chapter we have seen that baptism involves anointing with blessed Oil. During this the
faithful receive the divine grace and courage to lead a Christian life. The Myron, as a
permanent seal, helps the faithful to develop and be renewed and gives them the strength to
profess the faith. So too, it helps the church building to be purified. The faithful and the
Church receive strength to continue the Christian faith despite evil forces through the
anointing of the Myron. The Holy Spirit comes to the faithful in a special way and enables
them to profess their faith as true Christians. It gives them strength to profess their faith even
under difficulties. It helps them to show good example to others. The Holy Spirit gives them
the power to grow from infancy to adulthood in a life of grace. The child gets the fruits of the
Holy Spirit.518 The child gets the Holy Spirit to fight temptation. Paul states that we are
established in Christ through Baptism and are anointed and sealed in the Spirit through
Chrismation. People who received the seal of the Holy Spirit have responsibilities. We are to
work, not for personal gain and luxury, but in order to serve. “And do not grieve the Holy
Spirit of God, with which you were marked with a seal for the day of redemption” (Eph.
4:30). Because Myron is the permanent seal of the Holy Spirit it is to be received only once
in the lifetime of a person. The sick get anointed with blessed Oil for the healing of their
body, soul and spirit. Anointing with the Holy Myron gives the faithful a divine influence. It
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is only used in baptism and the consecration of a church (including the altar and the tablito)
and cannot be repeated.
The consecration of a church using Myron is modelled on the rite of baptism. It is an analogy
to the biblical image of Christ’s being anointed with the Spirit. They remain separate things
but are intimately connected with each other. In his “Hymn on the Epiphany”, Ephrem
explains: “Christ and Chrism are conjoined, the secret with the visible is mingled: the Chrism
anoints visibly; Christ seals secretly, the lambs new born and spiritual, the prize of His
twofold victory; for He engendered it of the Chrism, and He gave it birth of the water.”519
The Myron represents Christ and Holy Sprit in the Syriac tradition.
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Chapter Four
The Structure and Practice of the Consecration of a Church

4.1. Introduction
The consecration of a church is a ritual performed to sanctify the building as God’s House,
the place where God dwells. The Order of Consecration is divided into different services,
which are: the consecration of the sanctuary, the consecration of the altar and the
consecration of the church building. These services of consecration are administered together
one after the other. The oldest available manuscript regarding church consecration in the
Syrian Orthodox tradition is the Vatican Manuscript mentioned in chapter One. Through this
manuscript we learn how the consecration ceremony was conducted in the 12th century. The
Church follows almost the same structure and prayers up to today.
In this chapter I will first discuss how the construction of a church building is begun, then the
importance of praying towards the east in the Syriac tradition, followed by the structure of a
Syrian church and what it symbolises. Next, I will review the important items inside the
church building and the paraphernalia used for the foundation stone laying ceremony and
give a detailed description of the laying of the foundation stone. The final part of this chapter
provides a detailed explanation of the consecration of a church building. Here I will also
include the consecration of the tablito because a tablito is considered as an alternative altar in
Syrian Orthodox tradition. I have divided the consecration ceremony into two sections and
included some prayers from the church consecration manuscripts.
4.2. The Construction of a Church Building520
The ‘ground-breaking ceremony’ precedes the starting of construction work, with a blessing
and the laying of a stone.521The construction site is marked out and a trench is dug at the
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place where the stone is to be laid and the stones and mortar are prepared. This includes
carving a cross on a stone of one square foot (Figure 4.1 left).
After all the preparations have been made, the bishop or the assigned priest comes with
clergy and deacons to where the stone is to be placed. On arriving at the construction site, the
celebrant leads the prayer and after the prayer he blesses the stone in the name of the Father
and of the Son and of the Holy Spirit. Then he goes to the trench where the laying of the
stone is to take place and lays the stone in the trench and put mortar on the stone (see Figure
4.1 right). Thereafter the workmen may begin the construction of the church.

Figure 4.1: Foundation Stone with Cross and Foundation Stone with mortar.
St. James Knanaya church, Houston
4.3. The Significance of the East
There are reasons for the fact that Orthodox and other Christians always turn towards the east
when they pray and for the fact that the altar in the Orthodox and other churches is placed at
the east side. The sun rises from the east and casts its rays in the same way as Christ shines as
the light of the world. He is the Son of righteousness that shines every day. Therefore, the
east is the direction that is assigned to His worship. The song of the sun in Psalm 19:5-6 is
interpreted as a song about Christ when it says: “[the Sun] comes forth like a bridegroom
leaving His chamber ….Its rising is from the end of the heavens, and its circuit to the end of
them”.522 Cardinal Ratzinger pointed out that “Christians interpret it in terms of Christ, who
is the living Word, the eternal Logos, and thus the true light of history, who came forth in
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Bethlehem from the bridal chamber of the Virgin Mother and now pours out His light on all
the world”.523
In addition Christ himself said “For as the lightning comes from the east and flashes as far as
the west, so will be the coming of the Son of Man” (Matt. 24:27). Christ however did not say
“pray towards the east”, so why do Orthodox Christians face east when they pray? Firstly, in
the early Church, prayer toward the east was regarded as an apostolic tradition. The
Didascalia emphasises the need to pray facing towards the east:
The Apostles, therefore, established: pray towards the East, because ‘as the lightning
which lightens from the east, and is seen even to the west, so shall the coming of the
Son of Man be’, that by this shall we know and understand that He appears from the
east suddenly.524
The Syrian and other Christians follow the apostolic tradition of facing the east, both in the
building of churches and in the celebration of the liturgy and in baptism. In the baptism
ceremony in the Syrian Orthodox tradition, when a child is baptised, the godfather or
godmother carries the child and first they face the west and renounce Satan through the
prayers of exorcism, after this they must turn towards the east and declare that they are united
with Christ; after this they recite the Nicene Creed.
Secondly, “for the Christians of the first millennium or so, the east had a very distinctive
theological and liturgical significance: facing the east in prayer embodied their lively hope
for the second coming of the risen and ascended Christ in glory, to judge the living and the
dead”.525 In this we find second coming of Christ gives another reason for praying toward the
east. It reflects the eschatological hope of the early Church which awaited the imminent
return of the Lord with the prayer maranatha526. The Didascalia speaks of the abode of God
in the east: “Indeed, it is required that you pray toward the East, as knowing that which is
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written: ‘Give glory to God, who rides upon the heaven of heavens towards the East’” (Ps.
68:33).527
Origen, who wrote On Prayer around AD 235 in answer to a request from two friends to help
them better understand prayer,528 suggests that the proper direction to face should be toward
the east “since this is a symbolic expression of the soul’s looking for the rising of the true
light”.529 He states that all worship should be directed towards the East, in order to indicate
that the soul is looking towards the dawn of the true light, the Sun of justice and of salvation,
Christ.530
Clement notes that sometimes people pray in silence, knowing that God knows the thoughts
of the mind and hears the desires of the heart. He also recommends praying toward the east,
“and since the dawn is an image of the day of birth and from that the light which has shone
forth at first from the darkness increases, there has also dawned on those involved in darkness
a day of the knowledge in truth”.531 Referring to the tradition that Eden lay to the east, Basil
of Caesarea explains, “We all look to the east at our prayer, but few of us know that, in doing
so, we seek our own old country, Paradise, which God planted in Eden, in the east”.532
Accordingly the first act in the consecration of a church is the consecrating of the east wall of
the sanctuary with Myron. This procedure signifies the importance of the eastern orientation.
More information on this procedure can be found in the section 4.5.4.
4.4. The Structure of a Syrian Orthodox Church
Syrian churches are always built to face east.533 The entrance to a church is from the west.
There may be an entry porch west of the nave but when one is not provided, the entrance is
through the large west door. The door is made of heavy timber and is adorned with
ornamental carvings, floral brass studs, hinges and a built-in lock. The door opens into the
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nave, or main body of the church, which is the place where people stand or sit during church
services. The lack of furniture in churches could also be an influence of other religious
traditions, though small mats, are provided for the worshippers.534 However today, many
churches do provide furniture for the comfort of the worshippers.
Normally two or three steps535 lead to the sanctuary from the chancel, which is joined to the
nave by an arch, the walls and roof of which are higher than the rest of the church building.
This is the most sacred part of the Syrian church. The sanctuary is screened off from the nave
by a curtain536 (see Figure 4:2) hung on a rod running across the arch which can be drawn by
cords. The curtain conceals the altar from the worshippers except at those points in the liturgy
when the curtains are opened such as in Morning Prayer and other service. The curtain of the
sanctuary is not to be removed without a lighted candle on the altar during the prayer or
worship time.

Figure 4.2: The Curtain. St. Thomas Knanaya Church, New Jersey
In the centre of the sanctuary, with one step leading up to it is the high altar; this is a built-up
masonry structure about six feet by two or three feet in width and four feet in height. The
front of the altar facing the congregation is ornamented, either by a carved wooden frontal or
draped with an embroidered silk altar cloth.537 On it stands a wooden cross538 with
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candlesticks on either side. No crucifixes or images are normally found in any of the Syrian
Orthodox churches, except in ones following the Syrian Catholic tradition. The Syrian
Orthodox uses a plain or a decorated cross because the church celebrates the resurrection
rather than the suffering of Christ. Secondly, the use of images is contrary to Exodus 20:4
which stated that “you shall not make for yourself an idol, whether in the form of anything
that is in heaven above, or that is on the earth beneath, or that in the water under the earth”.
The church is generally rectangular in plan with a single longitudinal nave or a nave and two
side aisles. The traditional layout (see Figure 4.3) of a Syrian Orthodox church is: (1) the
Madbeḥo539 ‘the altar’ (there may be three or more altars in a large building), (2) the bishop’s
chair, (3) the Beth qudsho or ‘Sanctuary’ or ‘holy place’, (4) the curtain, (5) the Gospel stand
- a special lectern located in front of the large curtain and (6) the two Gude - two lecterns for
prayers and readings chanted by two choirs in alternation (they are in the area for the choir
and deacons) within (7) the Qestrumo, or choir one step above the nave, (8) the Gurno
dma’moditho or ‘Baptismal font’, and (9) the Hayklo, or ‘nave’ - the standing place for the
faithful. In ancient Syrian churches, a platform is situated in the middle of the nave extending
from the qestrumo which is sometimes elevated, where certain readings and chants were
performed.540 This elevated platform is known as the bema.541. The long curtain542, that is
often decorated, separates off the sanctuary as mentioned above (see also Figure 4.2).
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Figure 4.3: Traditional plan of a Syrian Orthodox Church
4.4.1. The Sanctuary
Beth qudsho is translated as the “sanctuary” ()ܒܬܝ ܩܘܕܫܐ543 which means holy place and
Madbeḥo ( )ܡܕܒܚܐmeans “altar or place where the altar is”.544 Beth qudsho and Madbeḥo can
refer equally to the ‘sanctuary’. The sanctuary is also called the Holy of Holies (Heb. 9: 3-5).
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The sanctuary represents Mount Calvary, where Christ sacrificed Himself. It also represents
Mount Sinai where God descended and also symbolises heaven, where God’s glory
prevails.545
The sanctuary is a specific place where God continues to reveal His Will to His people. “For
the Israelites the sanctuary was the source of their life as a nation, representing the fulfilment
of the covenant promise that God would dwell among the people of Israel and would be their
God (Exod. 29:45)”.546 God met Moses at the holy place and the sanctuary symbolises that
holy place in Christian churches.
4.4.2. The Altar
In the Syrian Orthodox tradition, as in all traditional Christian traditions, the altar is the
central point of the church building. The main altar is built in the middle of the sanctuary and
ܲ in Syriac. It represents the Throne of the Lord which
it is called the Table of Life ()ܦܬܘܪ ̈ܚܝܐ
was seen in the vision of Isaiah (Isa. 6:1) and in John (Rev. 4:5, 7:10-11). In the Syrian
Orthodox Church, the chief celebrant normally celebrates the Holy Eucharist at the central
altar while other celebrants using those on either side. The altars often have one or more tiers,
where the cross, the candles and other furnishings are placed (see Figure 4.4).
The altar and tablito also symbolise the tomb of the Lord. It is not permissible to celebrate
more than one Holy Eucharist on an altar and tablito on the same day547 because Christ was
crucified only once, so Holy Eucharist on an altar is allowed only once in a day. This single
use also references the entombment of the Lord in a cave where no one else had been buried
(Jn.19: 41). Similarly, as a new-born baby He was put in a manger where no one else had
been put,548 and on Palm Sunday He rode on a donkey which no one else had ridden till then
(Mk.11: 2) So, the Holy Eucharist must be offered on a tablito where no other Eucharist has
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been offered.549 The fasting prior to the reception of the holy mysteries insisted by the holy
Church is in relation to this concept.550
In Holy Communion, the faithful partake in God's economy of Salvation. It is meaningless to
repeat the Holy Eucharist again on the day on which it has been offered. This is because the
Holy Eucharist is heavenly Manna and in the Old Testament we read that Manna was
given for each day and nothing was to be left for the next day (Exod. 16:19).

Figure 4.4: The Furnished altar with candles, cross and decorated cloths.
St. Thomas Knanaya church, New Jersey
The bishop’s chair is placed at the northern side of the altar. This is in reference to Psalm
45:9 where the queen stands at the right side of the king. Similarly if a person stands in front
of the altar facing the congregation, then the right hand of this person is on the north side.
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The altar is always properly furnished with decorated cloths551 (see Figure 4.4). The body and
blood of Christ, also called the Holy Mysteries, are placed on the altar and it is very
important that the altar should be furnished before the beginning of the Holy Eucharist.
In the prayers for the consecration of the altar, reference is made to the Holy of Holies, to the
stone altar of Jacob (Gen. 33:20), to the place which the blood of Abel was sprinkled (Heb.
12:24), to the spot where Isaac was to be immolated (Gen. 22: 13-14), and to the altar on
which Melchizedek offered sacrifice (Gen. 14:17-18; Heb. 5:6). It therefore recalls the places
of sacrifice on which the figurative sacrifices were offered up.552
The following is a brief description of the items necessary for furnishing the altar are:4.4.2.1. The Wooden Cross
The cross is placed on the altar in the middle of the eastern edge of the top tier of the altar.
The cross may be plain or ornamental, but not with a graven image on it. 553 It is essential that
it is made of wood.554 The wooden cross is removed only when it is placed on the mnortho555
(( )ܡܢܪܬܐsee Figure 4:5) on the middle day of Lent556 until the feast of the Ascension of the
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Lord. On the feast of Ascension it is placed back on the altar to denote that the resurrected
Jesus Christ has ascended into heaven and is seated at the right hand of the Father.557

Figure 4.5: The Mnortho. St. Thomas Knanaya church, New Jersey
4.4.2.2. The Candles
The candles used on the altar area must be of pure beeswax, and not any other type of candle.
Candles made of animal fats are never used in the Syrian Orthodox tradition. This is because
with the sacrifice of Christ, animal sacrifices (which would be implied in the use of candles
made from animal fat) were put to an end.558 The lighted candles symbolise the lightening
during the presence of God on the mountain. The lighted lamp before the cross indicates the
presence of God in the fire, and the priest stands before the lamp like Moses before God
(Lev. 9:24).
Usually twelve candles559 are placed on the altar to denote the number of disciples. All
twelve candles are lit as soon as the Holy Eucharist begins but until then only one candle is
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lit. The curtain of the sanctuary is not to be removed without a lighted candle on the altar
during prayer or worship. During the Sūtoro560, the prayer which is said after evening prayer,
the deacon lights two candles on both sides of the altar. They denote that we are asking God
for the protection of the angels.
4.4.2.3. The Chithol
The cloth which is used to cover the altar is known as the Chithol561 (see Figure 4.6) and a
white cloth is also placed on the surface of the altar. The Chithol is a beautiful cloth cover
decorating the altar. The white cloth represents the winding sheet in which the body of Christ
was wrapped at the time of the burial.562 The altar cloth is fine linen of high quality, with a lot
of artwork on it and is usually divided into three sections representing the Holy Trinity, each
with artwork on them. When the altar is anointed with Myron, it is done three times to
represent holy Trinity.

Figure 4.6: Altar covered with Chithol. St. Peter’s Knanaya Church, Yonkers, New York
Another interpretation regarding the use of the Chithol is that for the last supper, Christ asked
His disciples to prepare a furnished room. It is written in Mark 14:15, “He will show you a
large room upstairs, furnished and ready. Make preparations for us there.” Just as the last
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supper was celebrated in a furnished room so during the Holy Eucharist, the body and blood
of Christ is celebrated on the altar and that altar must be furnished with a decorated cloth.
4.4.3. The Gospel Stand
The Gospel stand is usually kept to the front west side of the sanctuary. This is a specially
shaped table (lectern) covered with a colourful cloth (see Figure 4.7). Its top part is cut so as
to hold the Gospel open in a position for reading. After reading the Gospel, the lectern is
brought to the south side of the altar and is brought back to the front west side of the
sanctuary at the end of the Holy Eucharist. When the faithful enter the church, generally they
go to kiss the Gospel book.

Figure 4.7: Lectern covered with a colourful decorated cloth.
Knanaya Centre, Pomona, New York
During the reading of the Gospel deacons (or priests if the bishop reads the Gospel) always
hold lighted candles, one on the left and the other on the right side of the Gospel stand. The
shape of the Gospel lectern table is understood to symbolise the heights of Mount Sinai from
where God spoke to Moses and handed him the stone tablets (Exod. 34:1-5). It also reflects
the fact that Christ went up a mountain to preach the Gospel to the multitudes (Matt. 5:1).
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4.4.4. The Gude and Qestrumo
The Syriac word gudo has several meanings such as ‘company, rank, choir, or band’. 563 The
choir is very imporant in the Syrian Othodox tradition but it not like the choir in western
churches. Usually the deacons and the priests chant the songs together in two groups around
the gude564 during the payer times and all the participants join in during the divine liturgy and
other sacraments. According to Jacob of Serugh, “The Church is empty of their [priests]
sweet songs and the sancturies are left desolate of their pleasant voices; the choir of the
priests [and deacons]…on earth shall offer fair praise to you in sweet tones with
hallelujah”.565 In modern times many parishes have started their own choirs often with
accompaniments of musical instruments.
The qestrumo stood in between the sanctuary and the hayklo566, being one step above the
latter. In essence, the qestrumo is an extension of the foot of the sanctuary. There is
sometimes a small wooden railing or low stone wall about three feet in height towards the
east end of the nave which encloses a space just before the sanctuary called the qestrumo or
chancel step.567 There may also be smaller altars on either side of the qestrumo for occasional
Eucharistic services.
The whole area where the gude stand is known as qestrumo, which represents Paradise.
Ephrem developed a theme on paradise from his reflections on the Scripture. His paradise is a
mountain with rivers,568 guarded by angels,569 and in it, believers are portrayed as joyfully
dressed.570 In his paradise angels are always singing hymns and praising their creator. This is
similar to what the prophet Isaiah describes when he says “I saw the Lord is sitting on a
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throne, and one called to another and said: ‘Holy, holy, holy, is the Lord of hosts…”(Isa. 6:13). According to Ephrem angels are in paradise so the Church interprets qestrumo as
representing paradise because it is a place for singing praise to God.
An oral tradition of the Syrian Orthodox Church says that Ignatius of Antioch (d.117) had
seen in a vision two ranks of angels praising and singing to Almighty God alternately and
hence he established the system of Church choirs singing in two groups.
4.4.5. The Hayklo
The church building is divided into two main sections: the eastern part is the sanctuary and
qestrumo and the western part is the hayklo or nave. In the Syrian Orthodox tradition, the
hayklo is divided into two different spaces for men and women. The sanctuary faces east and
the northern part of the hayklo is for the men and the southern part is for women. The hayklo
is the body of the church, in which the faithful gather, symbolising the spiritual journey
towards the sanctuary - the heavenly place. The hayklo is treated as the valley of Mount Sinai
where the people of Israel waited as God gave the Ten Commandments to Moses (Exod. 19).
The faithful gather in the hayklo to hear the Word of God and also to worship Him.
4.4.6. Gurno dMa’moditho
The word gurno ( )ܓܘܪܐܢmeans ‘a large vessel or a stone bath’.571 The word ma’moditho
means baptism,572 so gurno dMa’moditho means baptismal font. The baptismal font (see
Figure 4.8) is located in the south-eastern in the corner of the hayklo.573 To the Syrian
Orthodox, baptism is the mystery of the second birth by water and the Holy Spirit for the
washing away of sin and endowment with the life of grace and the inheritance of everlasting
life and the kingdom of God.574 And it is here that a candidate is born to a new life. In some
churches, in the south side of the sanctuary a special room is built for the baptismal font
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known as the baptismal room. If the baptism font is not being used it is closed either with a
cloth or a cover of wooden or other material.575

Figure 4.8: Baptismal Font, without cover and with cover.
St. Mary’s Syrian Orthodox Church, Bergenfield, New Jersey
4.5. The Consecration Ceremony
The Synodicon in the West Syrian Tradition states that “It is not right for a priest of our
fellowship to officiate at (an altar) table which has not been consecrated by an Orthodox head
of the priests.576 It is also not right for a presbyter to dare to anoint or consecrate an altar.”577
The Canon of the Syrian Orthodox Church decrees that a prelate must perform the ceremony
of consecration of a church.578 The consecration of the church must be conducted by a cleric
in the Episcopal hierarchy according to the rite of the consecration of the church traditionally
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found in the Syrian Orthodox pontifical, which is the liturgical book containing the rites and
ceremonies normally conducted by a bishop.579
The rubrics of the consecration of a church state that if a church is completely demolished
and is being reconstructed, it must be consecrated again. However, if the church has not been
completely demolished and only certain parts of it have fallen, only these parts should only
be rebuilt or renovated and sealed with the sign of the cross without Myron. This is like the
human body which can only be baptised once and if a hand or leg is cut off, the sanctification
of the baptism is not invalidated. Similarly, if one or more walls of a church have collapsed
and they are restored, it does not drive away the initial sanctity of the church. So too the if the
altar, which is similar to the head, is ruined and rebuilt, its sanctity is not driven away, but for
the sake of the hearts of the simple ones and those who know the sacraments, the parts which
were ruined and then rebuilt may be signed by Myron.580
There is no particular day or dates for the consecration of a church building. However, the
consecration of a new church may not take place on days such as Christmas, Epiphany,
during the great Lent, Easter day, Ascension and Pentecost and other Lent days.
The consecration ceremony of a church is divided into two parts: the first section of the
consecration is without the use of Myron and the second section of the consecration involves
the use of Myron.581 But as we have seen before, there is another ceremony known as the
laying the foundation stone.582 This is additional to the anointing of the foundation stone
described in section 4.5.2 above. It is compulsory that the bishop583 conducts the rite of the
laying the foundation stone by anointing it with Myron. Usually this is performed before the
first section of the consecration ceremony.
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When all building works have been completed584 and before the consecration begins, the
symbolic ceremony of the laying the foundation stone is held. This is not a part of the
consecration ceremony but nowadays, the foundation stone laying ceremony is conducted on
the first day of the consecration of a church. There is no rubric in any of the manuscripts that
such a ceremony should be held along with the church consecration service but as it is
conducted at the same time as the consecration the foundation stone laying ceremony should
conducted first. A description is given here regarding the rites and the paraphernalia used for
it.
4.5.1. Paraphernalia used in Ceremony of the Laying Foundation Stone
In the Syrian Orthodox tradition different objects are used in a foundation stone ceremony.
All these paraphernalia have a symbolic meaning and the prayers of church consecration are
primarily focused on Christ as the rock or foundation stone (for example 1 Cor. 3:11; Eph.
2:20).
4.5.1.1. The Stone
In the ceremony of the laying of the foundation stone, one big stone585 and twelve small
stones586, which stand for Jesus Christ and twelve the Apostles are used. 587 Normally the
stone is square in shape with a hole in the middle for a small silver pot588. The stone is then
shaped into a cross by cutting out the corners. Each of these four corners is then cut into three
pieces and a cross is marked on the top of each piece. These twelve pieces (3x4 =12) are cut
in an artistic way and square shaped so as not to disfigure of the stone (see Figure 4.9).
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Figure 4.9: A schematic drawing of a Foundation Stone
Although the Vatican Borg.manuscript does not give the ritual for blessing the foundation
stone, one of the prayers in church consecration rite says that Christ is the true and
unshakeable stone upon which the Holy Church was established.589 The stone or rock always
symbolised Christ from the very beginning of Christianity. In Fenqitho, the evening prayer
for a Tuesday, is as follows: “Blessed is He who built the Holy Church on the palm of His
hand and placed as her foundations”.590 The evening prayer on the day of the dedication of a
church reads: “Lord God, make to dwell in Your Church unbroken peace and undisturbed
tranquillity, and establish her immovably on You, Christ, the rock of truth.”591 Christ is the
rock of truth because He is the Son of God and the foundation of the Church.
Aphrahat’s Demonstration on Faith, again refers to Christ as the stone: ‘He builds His
building on the Stone, which is Christ’.592 Here Aphrahat is referring to 1 Corinthians 3: 1011, where St. Paul speaks of Christ as the foundation of our faith. Aphrahat and Ephrem see
in Jacob’s anointing of the stone at Bethel a type of Christ’s anointing believers who include
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Gentiles.593 This is in reference to 1 Peter 2:4-8 where the Christians are described as ‘living
stones’ built into the spiritual house of the Church.594
In Exodus 17:6, the Lord told Moses, “I will be standing there in front of you on the rock at
Horeb. Strike the rock, and water will come out of it, so that the people may drink”. Just as
the Israelites had experienced the guidance, protection and presence of God under the
cloud595 of glory, the believer in Christ has also been blessed. In 1 Corinthians, Paul says “the
rock was Christ”.596 The rock provided sufficient water for the Israelites who were travelling
towards the Promised Land.
Ephrem explains the vow of Jacob in his Commentary on Genesis thus 597 “In the rock the
mystery of the Church is also represented, for it is to her that the vows and offerings of all the
nations were soon to come”.598 Again Ephrem comments, “because of the name of the
Shepherd,”599 who would soon lead [His flock] into the barren desert to the ‘rock' that gave
life to all Israel when they drank from it.”600
Christ is also seen as the rock which sent forth the twelve rivers of water for the twelve tribes
of Israel.601 The stone laid in the sanctuary represents Christ. The Church becomes the river,
which satisfies the thirst of the believers. Ephrem’s Homily on Our Lord contains great
Christological and Trinitarian teachings. He says “For your God lives and has revealed
Himself to you in living testimony: ……water flowed from the rock, and they drank from its
streams.”602 Murray points out “The rock, with which the Nation journeyed in the midst of
the desert, is compared to the Word of God, creating all from nothing, as the rock sent forth
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water though there was none within.”603 The water from the rock is the type of the water and
blood coming from Christ’s side on the cross which provides eternal drink. In his
commentary on 1 Corinthians 10:4604 Ephrem remarks as follows: “From the hand of the
Mighty One….” [is] because of the very name of the Son who was called by the Apostle “the
Rock who walked with Israel in the desert.”605
The bishop places a stone that has been blessed in the sanctuary to symbolise the Church
being founded on Christ the rock and the cornerstone.606 In the book of Isaiah, the Lord says,
“See, I am laying in Zion a foundation stone, a tested stone, a precious cornerstone, a sure
foundation.”607 The cornerstone is the starting point of all buildings.
4.5.1.2. The Twelve Stones
The twelve stones cut from the foundation stone represent the twelve tribes of Israel, each
headed by one of the twelve sons of Jacob (Gen. 35:22; 49:28). When the prophet Elijah
summoned all Israel to decide who the real God was, the first thing he did was to restore the
altar of God from twelve stones which represented the twelve tribes of Israel (1 Kings 18:25).
In Jesus’s selection of twelve apostles a direct relationship to the twelve tribes of Israel is
intended (Matt. 19:28; Lk. 22:30). In the Book of Revelation, the fruit of the tree of life (Rev.
22: 2) is related to the tribes of Israel (Rev. 21:12f).
In ancient Israelite religion it was common practice to preserve the memory of important
events (Gen. 8:20; 12:7; 35:7). After crossing the Jordan River Joshua built an altar for God,
who specified that twelve stones were to be used to represent the twelve tribes of Israel.
Piling up stones was often a covenant ritual in the ancient Near East.608 It symbolised a
landmark in the history of Israel, namely that they had safely crossed the Jordan River. 609 The
twelve stones placed on the altar commemorate this event because God protects the church
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building from the first day of its construction until the day of its consecration. The members
of the Church overcome all turmoil and reach a safe place where God dwells.
The Book of Revelation (Rev. 21:10-15) also shows the symbolic nature of the twelve stones.
It describes the city (the New Jerusalem) as surrounded by a great wall with twelve gates and
“twelve foundations and on them the names of the twelve apostles of the Lamb”. Again the
twelve tribes of Israel are mentioned along with the twelve apostles. The twelve gates (Eze.
48:31-34; Rev. 21:12) and twelve foundations of the holy city (Rev. 21:14) are all tied to the
twelve tribes and the twelve apostles. Therefore, the Church is understood as a city whose
walls stood on twelve foundation stones which bore the names of the twelve apostles. The
combined use of both the tribes of Israel and the apostles show that Israel and the Church are
in one eternal state with God, but still distinct in their identities.610 God used each of those
names in an integral way to form the foundation of either the Israelite nation or the Church.
4.5.1.3. The Silver Pot
The silver pot is a small vessel made from silver especially for the purpose of the ceremony
(see Figure 4:10). It is positioned in the middle of the foundation stone and represents the
faithful being guarded from all the destructive powers of Satan. It contains a small golden611
cross symbolising purity, incense symbolising the faithful and Myron, which symbolises the
Holy Spirit.

Figure 4.10: A silver pot ready to be used in a foundation ceremony
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A golden pot was placed in the Ark of the Covenant (Exod. 16:33) (Heb. 9:4) filled with
Manna612 which had come from heaven. Manna offered food for the physically hungry body.
The bread of Life (the Word) offers spiritual food for the hungry. The pot of Manna was
placed in the Ark of the Covenant to commemorate the heavenly bread, which had sustained
the Israelites in the wilderness.
The silver pot symbolises the pot which contained Manna and was kept in the Ark of the
Covenant. Aaron was commanded to collect a unit of Manna in a pot and place it inside the
Ark (Exod. 16:33). By providing Manna, God revealed that He was able to meet and sustain
the physical and spiritual needs of the faithful and in the same way the body and blood of
Christ is provided as eternal food and drink to the Church. So the silver vessel used in the
church consecration signifies that Christ is the bread of life who came down from Heaven.
The Tabernacle prefigured the Church. Paul stated that the Church is “a Holy temple in the
Lord; in whom you also are built together spiritually into a dwelling - place for God” (Eph.
2:21-22). “The temple was holy and set apart for God’s service; likewise, the Church is holy
and consecrated to His service.”613 The Church holds all her faithful and entire creation
together by the power of the Holy Spirit and leads them to Christ. The Church always cares
for the entire creation and prays for them. In the Eucharistic Service we pray that “Here at
this fiery place - standing in front of the fiery chariot - I beg for pardon of offences for the
whole flock and absolution for your entire creation”.614
4.5.1.4. Incense
Incense is used in the laying of the foundation stone. Incense has a very important place in
the Holy Sacraments and other liturgical services of the Syrian Orthodox tradition perhaps
more than in other Churches. During the Eucharistic service incense is offered more or less
all the time.
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In the Old Testament615 we read that God told Moses that he should offer incense every
morning and evening. It was a common practice in the Israelite and later Jewish religion.
Later this tradition came to Christianity and Christians offered incense during their worship
(Phil. 4:18; Rev. 5:8; 8: 3-5). After the 4th century, the honorific use of incense to venerate
the relics of saints, altars, holy places and persons was initially the most common reason for
its usage.616 We also read in the Old Testament that incense was offered to get rid of the
plague, to remove the foul smell of sin, to please God with complete dedication and to keep
the commandments (Num.16: 46-50; 1 Kings 9: 25; 2 Chron. 2:4; Mal. 1:11).
The incense is a sign of the true adoration and worship of God by the Church. This idea later
comes into the liturgical prayer of the Church.617 This prayer is known as the prayer of the
incense or in Syriac Etro.618 The etro prayer of the day of Pentecost asks: “May we also be
worthy that this sweet incense, which we have offered before you, be acceptable. May we be
washed and whitened from our evil deeds”.619 Incense is a symbol of prayer which goes up to
God as the smoke goes upward. “Burning incense is an important means of communication
between the divine and the human: its odor and its spiralling smoke, a stairway to the
celestial abode of God. Incense on an altar or in a burner protected suppliants from divine
wrath, and carried their prayers Heavenward.”620 Incense placed in the silver pot symbolises
the believers who embraced Christ as their Messiah.
4.5.2. The Ceremony of Laying of the Foundation Stone
The foundation stone laying ceremony of a new church can be conducted in the morning or in
the evening. If the ceremony is conducted in the evening, it should start before the Nicene
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Creed in the evening prayer and if in the morning, before the third hour of prayer. 621 On the
day of the consecration of a church, the priest and the faithful of the parish receive the bishop
at the gate of the church.622 The bishop, who is received with a lighted candle, opens the
church and lights a candle inside the church. The idea here is that the church belongs to the
bishop who represents Christ when he said, “I am the light of the world”623 and so brings
light to His Church.
The bishop, after the evening prayer and before the Nicene Creed, enters the sanctuary, puts
on the ceremonial dress and starts the opening prayer. After the initial prayer, everyone then
recites Psalm 51. The meaning of the hymn reflects the joy which the world, especially the
bride of Christ, the Church, receives from this consecration ceremony. After the hymn we
have the promion624 and sedro625 followed by hymns and a special prayer with incense. Then
there is an invocation hymn inviting the Holy Trinity to descend to the church and make it
holy by their presence.
After the readings from the Old and New Testaments, the chief celebrant (the bishop) reads
the Gospel.626 Then the he recites a prayer in silence followed by a prayer in an audible voice.
He blesses the big and small stones together in the name of the Holy Trinity and marks the
sign of a cross with Myron on the twelve small stones. The small stones marked with Myron
are then placed near to the big stone (see Figure 4.9 above). The silver pot is placed in the
stone and covered with another piece of stone. At this point, all the stones are placed in a
wooden box and the celebrant raises the box toward each of the four corners of the sanctuary
and blesses the sanctuary using the sign of the Cross. Then the wooden box is placed in the
name of the patron saint of the church, in a special space beneath the altar. After this the final
prayer is said, followed by the Nicene Creed and the intercession to Virgin Mary and the
saints.
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4.5.3. First Section of the Rite of Consecration of a Church
The first part of the consecration can be done during the morning of the first day, after the
laying of the foundation stone. The Vatican Borg. manuscript provides details of what has to
be done before the consecration of a church. It reads, “They [clergy] must keep watch in
prayer at night in the church to be consecrated. And, after Morning Prayer, the bishop dresses
according to his order, and the priests and deacons dress according to their order, as much as
possible, and they stand at the sanctuary around the table. The bishop begins the opening
prayer”.627 Then the bishop starts with an opening prayer, saying:
Lord God, make us worthy to renew and establish your holy Church by spiritual
praises; and to seal with the sign of your holy Cross, and to anoint it with the sweet
fragrance of your divine Myron, and to sanctify it with the sanctification of your gift;
and to crown it with the gifts of the Holy Spirit; and in it, we may always glorify you,
and your Father, and your Holy Spirit, now…628
This same prayer is found in the opening prayer of the consecration of tablito in the Paris
Manuscript629 indicating that these two services, i.e., consecration of a church and a tablito,
have almost the same pattern.
The sealing with the sign of the cross comes to mean the equivalent of completion or
perfection, in the sense of an act which completes and sums up a process.630 The church is
praying to God to anoint and seal the house of the Lord with Myron. Ephrem says “The
hidden seal of the Spirit is imprinted by oil on the bodies of those who are anointed in
baptism: thus they are marked in the baptismal mystery…”.631 In the same way the Holy
Spirit seals the church building by the sign of cross with Myron.
After the initial prayer, the antiphon drahem ’layin is recited, which is not in the Vatican and
Paris manuscript although it is cited in the service book632 of the consecration of a church.
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After the antiphon a short prayer is read by one of the clergy assembled for the consecration
as follows:
Lord, the sea, which is abundant with presents and rich with good, indescribable gifts,
decorate and adorn your entire holy Church with gifts of the Holy Spirit, with wealthy
gifts from you, so that we shall, without stain of sin, richly uplift to you unceasing
praises, now… 633
In the Paris Manuscript we see this same prayer in the consecration of a tablito.634 In the
depiction of Christ as the sea we see the firm conviction that Christ is the source, the meaning
and the final goal of all symbols in both nature and Scripture. Ephrem writes: “therefore, the
sea is Christ who is able to receive the sources and springs and rivers and streams that flow
forth from within scripture”.635 (This is discussed further in Chapter Five, section 5.5.).
There are many short prayers after this, which mostly acknowledge salvation history and
prayers for the peace of the world and a prayer against heresies are said. These prayers are
very important at the time of consecration because the building is going to be dedicated to
God for worship. The Church needs peace, security and protection from God; it upholds the
faith and teaching of the Church for its members and avoids all kinds of divisions caused by
the heresies.
After the prayers, the promion and sedro are read by one of the clergy. Then the deacon reads
from the Book of Exodus 25: 1- 9 and 40: 1-10, followed by 2 Chronicles 7: 1-6 and 12-14.
Before reading 1 John 2: 20-28, the deacon reads Isaiah 54:1-14 7:44-53, followed by
Hebrews 9:2-14. The chief celebrant reads the Gospel of Mathew 16: 13-19. In Mathew 16:
13-19, Jesus asks His disciples the opinion of the people about Him. He also asks about their
own opinion about Him, in reply to which Simon Peter affirms their faith that Christ is the
only begotten Son of God the Father. And in reply Jesus proclaims to Peter that he is the rock
upon which he will build the Church. (A detailed discussion regarding the Rock is found in
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the next chapter in section 5.2). The same reading is read on New Year’s Day636 known as
‘Qudosh ‘idto’.637 After the Gospel, the bishop reads the promion.
The promion prayer is referring to the divine-human relationship, exemplified in the
relationship of Christ and the Church. This prayer may have a relation with 1 Cor. 3:10,
Paul’s description of a ‘wise architect’ may mean that others will build upon the foundation
and warns, let each person take care how God build upon the foundation. The metaphor of
the Church as God’s building is allegorised along the lines of foundation.
After the promion, one of the clergy reads a beautiful sedro. This sedro is the proclamations
of the prophets regarding the New Testament Church. In the New Testament, apostles added
their testimonies to those of the Old Testament prophets in the revelation they communicated
concerning Christ and the Church. This sedro is full of metaphor, pointing to the future
Church saying “this [is] which the prophets were pictured and the seers were demonstrated.
Moses, head of the prophet and of the Hebrews, drew it as a symbolical tent”.638
After the promion the deacons and the priests sing antiphon and after the song there is a
prayer of incense639 followed by the Nicene Creed. During this time the chief celebrant
completes a prayer in silence “…Fill us with your strength, and with the grace of your onlybegotten Son, with the efficacy of your Holy Spirit in everything. Enable us to be servants of
your New Testament…”.640 Through this prayer the celebrant is asking the Lord to make him
worthy to do His will in the New Testament Church which was established by Jesus Christ.
Following the silent prayer the chief celebrant raises his voice and reads a short prayer.
After this while the archdeacon follows with a general supplication, the chief celebrant reads
a prayer in silence and beseeches God “….and now see fit to overshadow this place, and

The New Year’s Day is the beginning of the liturgical calendar year of the Syrian Orthodox church. The
prayers for Sundays and feasts days throughout the year are written in a book, known as Fenqitho. The Syriac
word Fenqitho ) (ܦܢܩܬܝܐmeans a volume or book. The prayer cycle begins with qudosh ‘idto Sunday.
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sanctify it for the worship of your all-honoured name…..”.641 Then he raises his voice and
reads a prayer and asking the grace and mercies of God, who loves the humanity.
Again he reads a prayer silently and during this time the clergy say the kyrie eleison. In the
silent prayer he prays “…you, who threw the spirit of wisdom on Bezalel so that he would
build a dwelling for your holy name…”642 This section is the fulfilment portion of the Lord’s
words to Moses in Exodus 31:1-6 about the divine appointment of Bezalel and Aholiab and
others as the tabernacle craftsmen. Here we can see an emphasis on God’s sovereign choice
and God’s honouring of those who will preside over the tabernacle’s construction. Through
this prayer the celebrant is asking God to “sanctify, establish, confirm, warn and protect, by
your high and powerful hand this holy and priestly house, which is for you and the utterance
of praise to you.”643 Then the chief celebrant reads a prayer in a loud voice.
4.5.4. The Second Section of the Consecration of the Church with Myron
The second section of the church consecration mainly focuses on the anointing. The bishop
draws a cross: the first line is with his right thumb from the north side of the altar near the
eastern edge and the second line from the upper edge on the left to the south (See Figure 4:12
below) and says, “It [altar] is signed, anointed, sanctified, immersed, and sealed, this table of
eternity, on which divine offerings and sacramental sacrafices may be offered in the name of
the Father”.644
The second sign of the cross is drawn on the middle of the altar from east to west and the
second line is drawn at the middle of the altar from north to south (See Figure 4:14 below).
He repeats the same prayer for the second cross and after he says, “in the name of the
Son”,645 and for the third time “in the name of the Holy Spirit for eternal life”646 and he
drawn the first line on the right side of the altar from east to west and second line is drawn
from north to south (See Figure 4:15 below).
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The reason for drawing with the sign of the cross on the altar is because God the Father
initiated the establishment of the Church by sending His only begotten Son to the world to
redeem the world, and by sending the Holy Spirit to sustain the world. This is why the church
building is anointed with three crosses in the name of the Holy Trinity.
Before starting the consecration ceremony with Myron, the bishop takes the Myron container
from the priest who is holding it647 and raises it three times and says, hallelujah.648 At this
time, the church bells and all the other instruments are sounded, giving heavenly serenity to
the occasion and emphasising its importance. Then the bishop and clergy start the procession,
and a senior priest holds a tray holding the container of Myron. The cross goes first, carried
by a priest then the deacons with candles and marwaḥto649, (See Figure 4:11) followed by the
priests and the bishop. During this time they chant the hymn of Myron.650

Figure 4.11: The Marwaḥto. St. Thomas Knanaya church, New Jersey

647

The Myron bottle or container should be covered and a priest should hold it. The reason for it being covered
is because the divine virtue of Christ were covered and hidden from the public.
648
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Three hallelujah signify that the things of the Old Testament are united to those of the New Testament.
ܳ ܰ ܰ
The Syriac word marwahto (ܪܘܚܬܐ
 )ܡmeans “fan”. See Smith, (1903), A Compendious Syriac Dictionary, 300.

Marwahto is a particular instrument disc shaped, eight inches in diameter and fitted with chimes surrounding it
and has a face of an angel etched on it. This instrument is also used at times of important occasions during the
Holy Eucharist and other services. The deacons normally carry it on both sides of the celebrant (North and
South side.) It denotes the presence of angels.
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4.5.4.1. Consecration of the Sanctuary with Myron
The bishop approaches the middle part of the eastern wall651 behind the altar and, holding the
container of Myron in his left hand, wets his right thumb with Myron and says, “Christ, our
God, by the prayers of your holy apostles and your Mother of God, Mary, and Mor …., the
saint, in whose name this house is built, bless and sanctify this altar, and us, because you are
blessed, with the Father, and the Holy Spirit, now…”.652 Then he begins to draw the sign of
three crosses with Myron (one on the middle, then left and right) on the wall in the name of
the Father and of the Son and of the Holy Spirit. When he draws each cross he repeats the
same prayer mentioned above. After the completion of the drawing of the cross on the eastern
wall the clergy go towards the western wall of the sanctuary, and commence signing the cross
and saying the same prayer. Then they move to the northern and southern walls of the
sanctuary and draw the cross with Myron. The northern side symbolises the showbread
placed in the Tabernacle and the southern wall where the lamp is placed typifies the
candlestick or Menorah.
4.5.4.2. Consecration of the Altar with Myron
The Syriac word for altar is Madbeḥo which indicate sanctuary or the holy place where the
altar stands. Therefore Madbeḥo is the place of the Holy of the Holies653 where the Holy
sacrifice of the Lord is offered. The Madbeḥo is usually separated from the qestrumo by a
curtain. When the curtain is moved it represents the opening of heaven. In a sanctuary there is
one altar for celebrating the Holy Eucharist. At least one altar is necessary for each church
and the number of altars varies with the size of the church.
Once the four walls of the sanctuary have been consecrated and anointed with Myron, the
celebrants proceed toward the new altar. There are some rules regarding the consecration of
the altar.654 Anointing the altar with Myron makes the altar a symbol of Christ, who is called
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Cf. the anointing the eastern wall of the holy of holies because the ark of the Tabernacle was placed there,
which symbolised the mystery of the Godhead.
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‘the anointed one’. God the Father anointed Him with the Holy Spirit and constituted Him the
high priest so that on the altar of His body he might offer the sacrifice of His life for the
salvation of all.655
4.5.4.2.1. The First Sign of the Cross with Myron
The bishop draws the first line with his right thumb from the north side of the altar near the
eastern edge with Myron and says “this is why God, your God, anointed you with the oil of
gladness above that of your friends, hallelujah”.656 Again he draws the second line from the
upper edge on the left to the south and these two lines as in Figure 4:12. The lines the bishop
draws on the altar are a symbol of the cross.

Figure 4.12: The First sign of the Cross made on the altar with and without Myron

The hymn which is sung at this time is Psalm 23. A special mention needs to be made of
verses 5 and 6, “You prepare a table before me in the presence of my enemies. You anoint
my head with oil; my cup overflows. Surely your goodness and love will follow me all the
days of my life, and I will dwell in the House of the Lord forever.” The significant verse
implying the magnificence and Holiness of the Church as being the House of the Lord is apt
for the occasion. The sign which was drawn on the altar is also drawn on the tablito which is

devastated by the barbarians, but about which one does not know whether they have been anointed or not. If
they are of wood, material that is found in every country, they shall be placed in the sacristy with honour in
order to deposit (the sacred) garments there or to place chalices, cups and other vessels of the cult there – but
one shall never offer on them. If they are of marble which cannot be found in all countries, they should be
anointed. The bishop who anoints says: We anoint this altar, if it has not been anointed, in the name of the
Father, the Son, and the Holy Spirit”. See Vööbus, (trs.), (1975), The Synodicon in the West Syrian Tradition,
159.
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also consecrated at this time. If there is more than one tablito, all of them are consecrated in
the same way.
After this, the chief celebrant swings the censer (see Figure 4.13) toward the altar, the tablito
and the faithful. After putting incense into the censer,657 the chief celebrant, waves the censer
at the holy things on the altar and on all the corners of the altar and the Gospel table and at
the priest and at the faithful in the church. Incense burning and swinging toward the altar
signifies that Christ’s sacrifice, perpetuated there in mystery, ascends to God with a sweet
smell and also signifies that the people’s prayers rise up pleasingly and are acceptable,
reaching the throne of God (Rev. 8: 3-4)658 Swinging the censer toward the hayklo and
towards the faithful indicates that the dedication makes it a house of prayer, but the people of
God need to be incensed first because they are the living temples in which each faithful
member is a spiritual altar.659

Figure 4.13: The Censer. Knanaya centre, Pomona, New York
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The censer had a cup as its base, which is suspended by three chains. The lid can be lifted with another chain
that goes down between the other three chains. The three chains that are connected to the lid pass through the
base of the hook and ends in a ring large enough to slip a finger in in order to adjust the position of the lid. The
four chains have three bells each, symbolizing the twelve apostles whose joyful sounds represent the
transmission of the Good News. The four chains together have a total of seventy-two links to represent the
seventy-two messengers. The first chain stands for God the Father, the second and the third together for the Sonthe union of His Divine and Human nature- the fourth stands for the Holy Spirit. There are two interpretations of
the censer. In the first, the censer represents the Virgin Mary the Mother of Jesus, and the fire in it represents
God who is fire and came and stayed in the Virgin’s womb. The conjoining of the chains on the circular disk on
the top with the hood represents the unity of the Trinity. In the second, the cup of the censer represents the
heavens and the lower one the earth. The carbon or charcoal in it are the sinners. Fire signifies the Holy Spirit,
by whose contract the black coal shines and glows.
658

Lysil, (1999), The Liturgical Documents: A Parish Resource, 328.

659

Lysil, (1999), The Liturgical Documents: A Parish Resource, 328

206

4.5.4.2.2. The Second Sign of the Cross with Myron
The second sign of the cross, also with Myron, is drawn on the middle of the altar as shown
in the diagram (see Figure 4:14). The first line is drawn with the right thumb of the bishop
from east to west (or top to bottom) at the middle of the altar. He says “Hallelujah, this is
why God your God, anointed you with oil of gladness above your friends”.660 The second line
is drawn at the middle of the altar from north to south or left to right. This makes a cross in
the centre of the altar. It signifies that Christ is the centre point of the universe and all
blessings flow from Him. The altar is the place where His body and blood are broken and
shared for all and all the faithful are given the privilege of partaking in it.

Figure 4.14: Second sign of the Cross made on the altar with and without Myron

Again the same is repeated on the tablito. At this time the clergy and the faithful recite Psalm
26 and the chief celebrant utters a silent prayer asking God to fill the church building with all
blessings and also to protect it from the eternal foe as well as from wicked people. He ends
the invocation by giving praise to the Holy Trinity.
4.5.4.2.3. The Third Sign of the Cross with Myron
The third sign is made after the prayer in the following manner on the south side of the altar.
The first line is drawn on the right side of the altar from east to west (or top to bottom) and
the second line is drawn from north to south or left to right of the altar near the western edge
(see Figure 4:15) and bishop says “glory to the Father, the Son and the Holy Spirit,
hallelujah”.661
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Figure 4.15: Third sign of the Cross made on the altar with and without Myron

And when the bishop decorates the altar with the clothing the archdeacon proclaims the
litany: “Christ our God, who resides on high and looks at the lowly places and sees into the
depth, whose throne is heaven and earth is the footstool under His feet, and all things are
subject to Him, and consider all those who approach you with faith in your temple. You who
establish your sanctuaries on truth, and souls on faith build a true and unshakable rock.”662
During the service of consecration the bishop draws the sign of the cross three times on the
altar to consecrate it. He draws the first sign of the cross on the north side of the altar, the
second on the middle, and the third on the south side. As shown in figures 4:12, 4.14 and
4:15 it does not look like a complete cross except in figure 4:14. The rubric says from East to
West and from North to South giving the direction for the drawing of the cross. The crosses
can also be drawn like a normal cross as the one in the middle. The rubric only clearly
specifies the direction (east to west + north to south) and the place (north side, middle, and
south side of the altar) where the crosses should be drawn.663 Even if the crosses depicted in
Figures 4.12 and 4.15 do not look like a cross, it is understood to be a drawing of a complete
cross.
This process of drawing the first three signs of the cross without Myron and the subsequent
drawings of the cross with Myron is completed and becomes meaningful when the altar is
anointed in the name of the Father, Son and Holy Spirit664 and the three crosses indicate the
three persons in the Trinity. So to say this is the most important moment in the consecration
of the church is no exaggeration.
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4.5.5. Consecration of the Tablito
The word tablito is derived ultimately from the Latin word tabula for “tablet”. The tablito is
otherwise called the moving altar upon which the holy mysteries are placed. No priest is
allowed to offer the service without a tablito. A tablito is a piece of wood consecrated at the
same time as the consecration of an altar and the procedure of consecration of a tablito and an
altar is the same. The wooden tablito signifies the cross of Christ on which His body is
broken; His blood is shared and then kept upon it. It also signifies Christ who is called
‘wood’ and ‘tree of life’.665
The Synodicon in the West Syrian tradition points out the general rules regarding the tablito
which are, “If a tablet that is consecrated is placed on an (altar) table which is not consecrated
and (the sacrifice) is offered on it, the table does not thereby become consecrated. It is proper,
however, that the table also shall be consecrated. A tablet which is painted shall not be
consecrated.”666 Each altar needs one tablito for celebrating the Holy Eucharist on for any
one day. If more tablito are consecrated, they are kept in the bishopric and given to priests
and churches when they are needed for celebrating the Holy Eucharist.
In the Syrian Orthodox tradition, there is a separate order for the consecration of a tablito667 if
it is consecrated separately. The manuscript says, “The consecration of tablito takes place on
the Thursday of the mysteries,668 and every Thursday between the Resurrection and the feast
of Ascension, of special chosen wood, - this is to say - finest boards and stones of the finest
marble etc. Thus the tablet is made and a commemoration is written on it, as it is written on
the margin669 of the page. The bishop puts the tablito on the altar, not on the tablito which
already exists, but at the other side of it. And, if there is more than one tablet to be
consecrated, or three, or five, or as many as he wishes, he arranges and places them one on
the other”.670 In the present day, because of the long preparation and commitment of time this
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ceremony is usually conducted along with the consecration of a church building. The
manuscripts explain the consecration of the tablito as follows:
Then the bishop takes blessed Myron on this thumb, and signs and anoints the first
sign of the first cross from the east to the west, on the northern side and from the
north to the south, he draws while saying the hallelujah”. And after these, the bishop
takes the Myron on his thumb and begins the sentence: This is why God, your God,
anointed you hallelujah. And he draws the second cross in the middle of the tablet
from the top to the bottom, i.e. from the east to the west and from north to south, and
thus the second cross with the Myron is completed. And again, he takes Myron on his
thumb and says: Glory to the Father and the Son and the Holy Spirit, hallelujah. And
he makes the third cross from up to down, this is, from east to west, on the southern
side and from north to south. And, thus three Crosses are completed with Myron and
if there are many tablito, he anoints them the same way, every one.671
The reason for anointing with Myron is that when Jacob built the altar with stones, he poured
oil upon it and prayed and he requested God to make it His dwelling place (Gen. 35:7f).
4.5.6. Decorating the Altar with Garments
The altar is decorated with garments specifically meant for it. All new equipment meant for
use on the altar is blessed and consecrated by the bishop. Decorating the altar with cloths he
says, “for the glory, honour, splendor and praise of the Holy Trinity equal in one ousia and
for the peace and growth of the holy Church of God”.672 The altar wrapped with colourful
cloth symbolizes the swaddling clothes with which Christ was wrapped after his birth, 673 and
the white cloth symbolises the winding sheet in which his body was wrapped after his
crucifixion.674 As the bishop and the clergy dress the altar with all the furnishings, the
archdeacon recites the litany. Then the clergy leave the sanctuary and proceed towards the
hayklo of the church building.
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4.5.7. The Consecration of the Church Building
After decorating the altar (1) (See Figure 4:16) with cloths, the chief celebrant and the clergy
move towards to the hayklo with the gospel book, candles, censor, marwaḥto, and the
container of Myron to anoint the church building. The bishop seals above the windows (2)
and doors (3) with three signs of the cross with Myron. They proceed from the north side (4),
to the west side (5), then to the south side (6), and then he seals the baptismal font (7) with
Myron in the same way. The prayer he says during the anointing is “Christ our God, by the
prayers of your holy apostles, your mother and saint [Mor675]…… in whose name this house
is built and established, bless and sanctify this church and us, because you are glorified with
the Father and the Holy Spirit.”676 If the church is very large, the prelate consecrates as many
places as he deems fit. He also seals above all the doors and windows and stone columns.

Figure 4.16: Description of where to sign Myron on the hayklo

The Syriac word Mor literally means ‘my Lord.’ It is also used as a reverential title for saints and
ecclesiastical dignitaries. See Smith, (1903), A Compendious Syriac Dictionary, 298.
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When the anointing is finished the bishop and the clergy go to the sanctuary and the bishop
takes a wooden cross and starts blessing with the cross, which is called ‘haw dmalakhe’ ( ܗܘ
̈
677
)ܕܡܐܠܟܐ.
The prelate holds the cross and chants haw dmalakhe while making three signs of
the cross on each of the four sides of the sanctuary. First he faces to the east then west and
then north and south. Then he places the wooden cross on the top of the new altar.
4.5.8. The Celebration of the Holy Eucharist
The celebration of the Holy Eucharist is also most important and necessary for the
consecration of a church. After completing the consecration ceremony, the bishop begins
preparation for the Holy Eucharist on the new altar. If there is more than one altar, the priests
who take part with him in the rite of consecration will conduct the Holy Eucharist on those
altars. The main Anaphora of St. James will be used on this occasion because it is the first
and foremost anaphora of the Syrian Orthodox church.678
4.5.9. Conclusion
The church is the House of God. The church building is divided into different sections with
each having a unique symbolic meaning. A church building is compared to the image of
Christ on the cross. The sanctuary is holy and is considered as the Holy of Holies. God
reveals His presence in the Sanctuary. The altar is the Throne of the Lord. The decorations,
the cloth and cross used on the altar also all have symbolic meaning.
The consecration of a church is important in the Syriac tradition. The foundation stone is
compared to the altar stone established by Jacob at Bethel. It corresponds to Christ who is the
corner stone, alongside the twelve stones representing the twelve disciples. The ceremonies
begin by reciting prayers and chanting hymns. After that, the church building is anointed with
Myron and the church becomes an integral part of the life of a Christian because the Church
is the bride and the groom is Christ.
In the same way that a believer receives a permanent seal or a sign during Baptism with
Myron in the Syrian Orthodox tradition, the church receives a permanent seal or a sign during
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its consecration and this ceremony cannot be repeated. Thus the consecration ceremony of a
church is also called the Myron anointing ceremony of a church. The most important part of
the ceremony during the consecration is the purification and sanctification of the Altar.
Through this the church building becomes holy and becomes eligible to be a dwelling place
for God, just as a believer receives these qualities during the baptism ceremony. Just like a
child is made a son or daughter of God through baptism, a church is made God’s house
through anointing with Myron.
The anointing with Myron in baptism and in church consecration are linked. According to the
Nicene Creed, there is only one baptism. Baptism cannot be undone. In the same way
consecration cannot be undone if it involves anointing with Myron. Through baptism children
become Christian and eligible to be called the children of God. Through consecration, a
church becomes pure and can be called the house of the Lord.
The Myron is applied to the body of a child during the baptism after bathing the child in the
baptismal water. Thus the body of the child is cleansed first. Then the Myron is applied first
on the forehead of the child, then it is applied from the head to the toe on the right side of the
baptised child. Subsequently the Myron is applied similarly on the left side of the child. In
the book of Ezekiel 9:4 we read, “put a mark on the foreheads of those who groan in torment
over all the abominations and evil doings that are being performed in the city”. During
baptism, a cross on the forehead of the person with Myron symbolises protection against the
forces of evil.
In the consecration of a church building Myron is applied to protect from evil as well as for
gladness and purification. The Myron is applied first on the east wall of the sanctuary. The
altar is sanctified only after the sanctification of the sanctuary in a process similar to that used
in baptism, where the Myron is applied on the child only after the child is cleansed with
baptismal water. When Myron is applied on the north side of the nave it is consecrated before
the south side, just as in the process in baptism where the Myron is applied on the right side
of the child before the application on the left side of the child.
The first and second sections of the consecration ceremony are full of symbolism from the
Old and the New Testament. The sanctuary and the church building get sanctified with
Myron and it is then possible to conduct the sacraments in that sanctuary and in that church
building. The same relationship between the bridegroom and bride in the Song of Solomon
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can be seen in Christ and the church. Most of the hymns chanted during the consecration
ceremony of a church include a description of Christ as the groom and Church as the bride.
These and other allegories form the subject of the next chapter.
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Chapter Five
The Allegory of the Church in the Syrian Orthodox Tradition

5.1. Introduction
Jesus Christ made a promise to Peter, “And I tell you that you are Peter, and on this rock I
will build my Church” (Matt. 16:18).679 Christ created the Church according to the will of His
Father, who ordered Him to do the same. The Church started functioning when Jesus
summoned the twelve apostles. Paul confirmed that there was no other foundation any man
could lay than that which is already laid – Jesus Christ.680 In his Epistle to the Ephesians he
refers to this “And you are built upon the foundation of the apostles and prophets, Jesus
Christ Himself being the corner stone of the building.”681 There is also evidence of the
symbolic meaning of the Church in the consecration manuscripts.
In this chapter, I shall demonstrate the significance and importance of the allegory of the
Church on the basis of the manuscripts which describe the consecration of a church as well in
liturgical and other sources. I also refer to the significance of the Church in the writings of
the Acts of Thomas, the so-called Hymn on the Church of Edessa, in Aphrahat, Ephrem and
Jacob of Serugh.
5.2. Christ is the Rock and the Corner Stone of the Church
The sedro prayer of the Consecration of the Church reads, “Glory and thanks to you, Jesus
Christ, the rock, this is to say, the true and unshakable stone upon which the holy Church was
established. It was not put on the weakness of sand, but on a strong main corner-stone.”682
Here we can see that the Church is founded on Jesus Christ - The rock of truth. Rock is a
common word used for both Christ and the apostles. Murray says:
The word is particularly striking in Syriac both because it is the precise word by
which Christ calls Peter, and because in the Peshitta the word kepha plays a much
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more dominant part than any one word for rock or stone in either the Hebrew, the
LXX or the Greek New Testament.683
In the letter to the Ephesians (2:20) Paul describes the believers as a household built upon the
foundation of the apostles and prophets with Jesus Christ as the cornerstone. This passage
uses a building analogy that is carried on in Ephesians 4:11-13 where Paul uses the phrase
‘building up.’ The phrase in Ephesians 4:12 is from the same Greek word, oikodomē684 that
he used in Ephesians 2:20. In Ephesians 2, apostles and prophets are the foundation, with
Christ being the cornerstone. Here Paul means that Christ is the cornerstone holding it
together and the apostles and prophets to whom Christ gave authority, constitute the
foundation. The New Testament theologian Bruce wrote:
Apostles and prophets constitute the foundation ministries in the Church, not only in
Ephesians but in 1 Corinthians: ‘God has appointed in the Church first apostles,
second prophets . . .’ (1 Cor. 12:28). Apostles and prophets, then, might well be
viewed as the first stones to be laid in the new building.685
The apostles and prophets are foundations of the Church because on them Christ, the
cornerstone, built His Church. In other words, Christ is the cornerstone and His apostles and
prophets continue His mission to all the corners of the world and strengthen the Church
through Christ, the cornerstone. Lossky writes,
The Church is founded on a two-fold divine economy: The work of Christ and the
work of the Holy Spirit, the two persons of the Trinity sent into the world. The work
of both persons forms the foundation of the Church.686
It is clear that it is universally believed that the Church was started by Christ and founded
through Christ, who is the cornerstone. The Church is built outward and upward from this
cornerstone, and each stone finds its proper place in reference to Him (Matt. 16:18). By
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imitating Christ and sacrificing their lives, the apostles, prophets and martyrs nurtured the
Church. In Fenqitho, the evening prayer for the dedication of the church, is as follows:
Christ our God, who called your Church through the prophet, and through the apostles
made her reach out to the end of the earth, and through your Holy Spirit made her
radiant with the love of your saints, strengthen us for the spiritual service which the
world expects from us.687
Another hymn sung on the commemoration day of Peter and Paul reads:
Blessed are you, Rock of truth, foundation of the Holy Church, Simon, head of the
apostles, fisher of men, who by the teaching of the cross cast your net and gathered
humankind into it and baptized people and nations according to the message of the
Gospel.688
Likewise in one of the Vatican Borg. manuscripts we read that Simon, the head of the
apostles, was called the ‘foundation’ by the architect,689 Jesus Christ, who also gave him
power over the “heights and the depths”. Christ called Simon ‘the rock’, and first gave the
keys of the Kingdom of heaven to him, at the time of his great confession of faith (Matt.
16:16-19). It is quite clear that the foundation of the Church is put on Peter by Christ. In the
Greek New Testament we can see a play on words in that petros is Peter and petra is a
rock.690 When Peter confesses his faith Christ says that ‘he is Peter (petros)” and He will
build His Church “on this rock” (petra) (Matt.16: 15-18). But in the Syriac, kepha is used for
both Peter and the rock. Murray comments on that:
Peter (Kepha) is a functional title given by Christ to Simon. As Christ the Chief
shepherd made Simon the chief shepherd in His place, so Christ the Kepha, foretold
by prophesy and type, made Simon the kepha in His place, and said that on that kepha
He would build His Church, and the ‘bars of Sheol’ would be powerless against it.691
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So too, the passage in Isaiah “Behold I lay in Zion a foundation stone, a tried stone, a
precious corner stone” (Isa. 28:16) is interpreted as referring to the rock, the cornerstone of
the world, situated on Mount Zion. This laying of the foundation stone in Zion is seen as
referring to the building of the future temple.692 The meaning of the foundation and corner
stone is the same everywhere they occur.
In the laying the foundation of a building, a large stone is generally placed at one of the
angles or corners where two walls meet to hold them together. In the same way Peter exhorts
the early Christians to come together as “living stones” to build a (spiritual) church based on
the specifications and principles taught by the prophets in the Old Testament, and the apostles
in the New Testament (1 Pet. 2:4-6). That is why we read in the Vatican Borg.manuscript
“The prophets its foundations, the apostles its attendants, the martyrs its guests.”693
5.3. The Church as the Bride of Christ
In Ephesians 5:23 Paul says that, “For the husband is the head of the wife, even as Christ is
the head of the Church: and he is the saviour of its body”. Here Paul tells us that the
relationship between a husband and his wife is an analogous to Christ’s relationship to His
Church. In early Syriac Christianity, the image of the Church as a bride was very important.
The Church submits to Christ in all things because Christ always cherishes and provides for
the needs of His bride, the Church. This same theme appears in Ezekiel in relation to
Israel,694 where Yahweh speaks of Israel as an unfaithful bride. There is a relation between
Ezekiel 16 and Ephesian 5. In the Old Testament Yahweh prepares His bride, Israel, for her
wedding but in the New Testament Jesus is preparing His Church to be His bride. As Jacob
of Serugh says “The bride, the Church, marvelled at the royal bridegroom because in his
baptism the height and the depth were reconciled”.695
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He describes how Christ loves His Church and provides for her and protects her by giving
Himself up for the Church. He says that the bride was perfumed and then dressed in bridal
garments reserved for the wedding occasion.696 Regarding the bride he continues:
O Church, from the beginning, I betrothed you to this Bridegroom;
in the hope of this One I have helped you from the time I came.
The Church learned from John as well as from David and she
became assured that He is the bridegroom to whom she is betrothed.697
Thus we see Christ presenting the Church as His bride. Cyprian said that the true bride
“guards the sanctity of the one bed-chamber and seals us for God.”698 In Psalms (45:13-14)
we read, “The princess is decked in her chamber with gold-woven robes; in many-coloured
robes she is led to the king.” We read in the promion during the marriage ceremony of the
Syrian Orthodox Church:
Glory to the Heavenly bridegroom who betrothed to Himself the daughters of the
Gentiles, as a Church, and by His victorious blood did purify and cleanse her, making
her a glorious bride for Himself, and invited the prophets, the apostles, and the
martyrs to her chamber.699
In the New Testament, Christ, the bridegroom, has sacrificially and lovingly chosen the
Church to be His bride (Eph. 5:25-27). During the betrothal period, the bride and groom are
separated until the wedding.700 The responsibility of the bride during this period is to be
faithful to Christ (2 Cor. 11:2) and at the second coming of Christ, the Church will be united
with the bridegroom at the wedding ceremony (Rev. 19:7-9; 21:1-2).701 Jacob of Serugh
explain this as:
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You have seen that He went and you will also see Him when He comes;702
and in His second coming His manly power will shine forth.703
In Revelation 19: 7-8, we read “let us be glad and rejoice, and give glory to Him: for the time
of the marriage feast of the Lamb has come, and His bride has made herself ready. And it was
given to her that she should be arrayed in fine linen, clean and white: for fine linen is the
righteousness of the saints.” Oecumenius says that when the Church becomes one spirit with
Christ, as a husband becomes one body with his wife, then will the marriage be perfected.704
He continues “therefore, the marriage of the Lamb has come and His bride, the Church, is
presented as ready to receive those ineffable gifts that come by union with Christ.”705 Bede
considers that by always persisting in the works of righteousness, the Church has shown
herself worthy of the spiritual banquet and the eternal kingdom.706
5.4. Christ as the Bridegroom of the Church
In the Church consecration manuscripts, Christ is symbolised as the bridegroom. 707 The
indication of Christ as the bridegroom goes back to the Old Testament. Israel is considered as
the bride of God (Hos. 2: 19-20; Isa. 54:5, 62:5). The New Testament also pictured Christ as
the bridegroom.708 In the letter to the Ephesians (5:23-30), Paul describes the relationship of
Christ to the Church, using the analogy of the bridegroom and the bride, the husband and the
wife. John also used the analogy of the bridegroom and bride in his Gospel.709 Jacob of
Serugh expands richly in his writings on the symbolism of Christ as the bridegroom, and the
Church as the bride:
She herself was casting her eyes for a moment upon many
so that she might perceive among them the Only-begotten to whom she is betrothed.
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The Church gathered herself and was present in the desert with John
fixing (her eyes) upon the wedding guests to see who is the bridegroom.
The comely woman stood looking for the bridegroom, when He would come,
in order to enter with Him into the womb of the waters to be sanctified.710
Jacob describes the baptism of Christ in the Jordan, (also known as the Epiphany in the
Syrian Orthodox Church), as an important staging post in the betrothal of the bridegroom. It
is because of the immeasurable love for His bride - the Church - that the only begotten Son of
God embraced death on the cross and the piercing of his side.711 It was John the Baptist who
was chosen to adorn the bride with spiritual garments. By the washing in the waters of
baptism, the bride became purified and assumed the robe of glory; 712 through the splendour
of the robe she could frighten the evil enemy and put him to flight. Jacob of Serugh explains
this as:
Christ, the bridegroom prepared the marriage feast for the church of the nations
and the world became aware of the wedding feast He had furnished for her [the
Church]
The Royal Son wished to betroth the afflicted one [the Church]
and He sent her to go to the fountain to wash away her dust. 713
In the Consecration manuscripts we read, “The Lord of the worlds is its [the Church’s]
bridegroom.”714 In another place it says, “heavenly bridegroom, you who from your sweet
and spiritual fragrance – which befits your Godhead.”715 According to Paul, God, the Father,
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had selected the bride for His Son before the foundation of the world.716 Jacob expands on the
idea of Paul as follows:
His Father portrayed the bride of light in the cloud of light,
for she is the only one whom the symbols betrothed affectionately to the One [the
Son]
For the daughter of light the Father set the signet-ring of light
and he betrothed her to His Son because the bridegroom as well is wholly light.717
The Church looks at Christ when He is baptised and sees Him as the bridegroom entering
into a covenant with His children, so that the Church becomes His dwelling place, where the
faithful could come and worship Him.
In the order of the sacrament of marriage in the Syrian Orthodox Church, it is very common
that Christ is presented as the bridegroom and the Church as bride. “You have betrothed her
with water and spirit and made her your bride.”718 In another prayer the following is said: “O
Lord, the bridegroom of truth and justice, to whom the souls of pure virgins are
betrothed…”719 In the order of the parable of the Ten Virgins, we sing “behold, the bridal
chamber is prepared, awaiting those whose lamps are lit, so that when the bridegroom comes
to enter, they will enter the bride feast with Him.”720 Each believer in the bridegroom is His
bride, which is the Church and the theme of the bridegroom and the bride suggests a perfect
unity and relationship between Christ and the Church.
5.5. Christ as the Sea
As mentioned in Chapter four, section 4.5.3 relating to the consecration of a church we see
that in the Vatican Borg. manuscript the depiction of Christ as the Sea721 stands on the firm
conviction that Christ is the source, meaning and the final goal of all symbols of both nature
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and Scripture.722 The reference to the sea and river may refer to the cosmic river referred to in
passages such as: Ezekiel 47:1 and Zechariah 14:8, that river which nourishes the Holy city.
The Church fathers see Him as the Lord of symbols and the Sea of symbols. The whole of the
Old Testament with its symbols of the kings, priests and prophets, was pouring into Christ,
the Sea of symbols.723 Therefore, Ephrem writes:
This stream of symbols was unable to cleave the sea into which it fell and to flow
toward another, since the Sea of truth received it. Since it is a wondrous gulf, all
creatures cannot fill it. It confines all of them but is not confined by them. The
prophets poured into it their glorious symbols. Priests and kings poured into all of it.
Christ was victorious and rose up. By his explanations for symbols, by his
interpretations for similes, he, like the sea, will receive into himself all the streams.
Consider that if all the kings willed to turn aside all the rivers so that they would not
come to the sea, the rivers would still come to it by force. Therefore, the sea is Christ
who is able to receive the sources and springs and rivers and streams that flow forth
from within Scripture. No other sea could ever contain such depths from all the rivers
that poured into it. And no one else to whom you referred the Scriptures would ever
be able to fulfil its histories in Himself. For it is Christ who perfects its symbols by
His Cross, its types by His body, its adornments by His beauty and all of it by all of
Him.724
All the prophesies of the Old Testament were fulfilled in the life of Jesus Christ and He
contained all the symbols that referred to him. All those symbols were fulfilled and He
himself bore witness to it on the cross, in saying “it is fulfilled” (Jn. 19:29). Again Ephrem
explains that all the living water which had flowed from different sources for centuries, were
stored in the sea. With the depiction of Christ as the Sea the conviction that Christ is the
source, meaning and the final goal of all symbols of both nature and the Scripture is
strengthened.725
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Jacob of Serugh adopts many of the insights of Ephrem in his homily ‘on the Baptism of our
Redeemer’.726 He visualises Christ as an ocean (ūqyānos) into which all mysteries flow as
streams and rivers.727 The sea is the source and sustenance of the streams. And in the same
way the mysteries run to Christ,728 who is the source and sustenance of all symbols and
mysteries. “Therefore, the sea is Christ, who is able to receive the sources and springs and
rivers and streams that flow forth from within Scripture. No other sea could ever contain such
depths, from all the rivers that poured into it.” 729
Both the scriptures and the natural world are witnesses to God and His activities. They are the
two channels of divine self-revelation. The mysteries shown in the Scripture, nature and
history, which are called ‘sources’, ‘springs’ and ‘streams’ by Ephrem, were flowing towards
Christ as to the true ‘harbour’.730 All these types and symbols have their existence only
because of their roles as witnesses to the Lord.
5.6. The Church as the Tabernacle
The Tabernacle was very important in the history of Israel. It was moved from place to place
when the Israelites wandered in the wilderness. The Tabernacle foreshadows the Church. In
the Vatican Borg. manuscript we read: “you who wished by your grace to be blessed by the
earthly ones, and to be exalted and praised in your glorious abode, in the holy Church, which
you foretold in the tabernacle of Israel, which Moses built for your glory”.731 The Tabernacle
was built according to God’s command and He gave all the details for its construction to
Moses (Exod. 25: 8-9). God tells Moses, “And have them make me a sanctuary, so that I may
dwell among them” (Exod. 25:8). Ephrem comments on this as:
The symbol of Paradise
was depicted by Moses
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who made the two sanctuaries,
the sanctuary and the Holy of Holies”.732
Methodius733 says that “the Tabernacle was a symbol of the Church, as the Church is a
symbol of heaven. And since this is so, and the Tabernacle, as I have said, is taken as type of
the Church, the altars too must represent something within the Church”.734 Ephrem’s vision is
beautifully expressed as:
He planted the fair garden,735 He built the pure Church;736
upon the Tree of Knowledge He established the injunction.737
He gave admonition, but they were unafraid,
In the Church He implanted the Word
Which causes rejoicing with its promises,
Which causes fear with its warning
He who despises the Word, perishes, he who takes warning, lives.738
In Ephrem’s thinking the Church has many features. He considers paradise as a type of the
present Church. In his imagery of paradise, a fence separates the lowest part from the middle
(in the church building we call this part hayklo). The Tree of Knowledge he sees as the fruit
(Eucharist) and the gate is the curtain that hides the sanctuary where the Tree of Life or the
Holy of Holies is.739
The Tabernacle symbolises the Church because it was the centre of worship for the Israelites
in which God dwelt; the Church is also a place of worship where the believers gather and
offer their sacrifices to God. God lives among the faithful when they gather together for
worship (Matt. 18:20; 1 Cor. 3:16; Eph. 2:22). Moses kept the Tablets in the place that God
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resides. In the Church the Tablets are replaced by the Gospel, which is the Word of God.
Ephrem writes:
Moses carried down tablets of stone which His Lord had inscribed; Joseph escorted
this chaste ‘tablet’ in whom the Creator’s Son has resided: the old tablets have been
left behind now that the whole universe has been filled with Your teaching.740
In the same way as the Tabernacle prefigures the Church, so the Gospel replaces the Tablets
of the Ten Commandments. When God sent His only Son, He gave a new commandment: the
Word of God became flesh and dwelt among the people.
5.7. The Church as the ‘Way’ to the Kingdom
The final destination of the Church is the Kingdom. Ephrem elaborated the theme of the
‘way’ as a figure of the Church.741 For Ephrem, ‘The Way’ is neither a moral figure nor a
title of the Church. In the Hymn of Fide, he says the Way is called the ‘way of life’ and He is
the way ‘of truth’.742 In the Liber Graduum743 the Church is described as a true temple
because the Holy Spirit resides in it. “It is the Church in truth, the blessed mother which
brings up all children, and the body and the heart in which our Lord dwells; and because of
the Spirit which abides in it, it is in truth a temple and altar, because our Lord dwells
there”.744
Ephrem says that there are milestone and inns on the Way, which is built by truth and love. 745
Then he explains that the milestones are the prophets, and the inns the Apostles;746 again, the
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milestones are the names of the Father, the Son and the Holy Spirit, the sacraments and
Scriptures.747 Ephrem states:
For the sake of the fruit he laid the Way
which [runs] from the Tree right to the Cross;
it extended from the wood to the wood
and from Eden to Zion,
from Zion to Holy Church
and from the Church to the kingdom.748
In the Old Testament the City of David was called Zion. (1 King 8:1; Zech. 9:13). The route
from Eden to Zion and from Zion to the Church are ‘Ways’, as is Christ’s shedding of His
own blood on the cross, by which we build the Church. In the manuscript we read:
Protect Lord, by the strength of your victorious cross, the walls of the renowned Zion,
the holy Church, that you bought with your precious blood, and encircle it with
protection and care of the holy and heavenly armies, so that when it rejoices and
celebrates in the gathering of its children, it shall sing praise and give thanks to You,
and Your Father and Your Holy Spirit…..749
Ephrem says that heretics build false and crooked ways to the left of the Way of Life and in
order to establish their way they have stolen the milestone of the Scriptures and
sacraments750, but Christ’s precious blood encircles the Church and protects it by the high
and heavenly armies. The Church is the Way which leads all to the heavenly kingdom,
towards the King and his gifts, to see the glory of the Father. 751
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5.8. The Church as Mount Moriah
The Church is also compared to Mount Moriah (Gen. 22:1-18). In the Old Testament Mount
Moriah is said to be the site of Solomon’s temple (2 Chron. 3:1). Abraham is told to go to a
place where God will direct him to offer sacrifice. So too, Israel is to offer its sacrifices at the
place which Yahweh chooses for them (Deut. 12:5-6, 13-14). Moberly says that:
The ‘land of Moriah’ is a symbolic name, comparable to the ‘land of Nod’ (Gen.
4:16), that is, the land of wandering (nod) where Cain will fulfil his destiny of being a
wanderer (Gen. 4:12, 14). The mountain of Moriah, where the temple stands, has a
symbolic significance comparable to that of other holy mountains in the ancient world
– a ‘centre of the world’ where Heaven and earth meet, and ‘intersection of the
timeless with time’.752
In Christian theology, the sacrifice of Isaac (Gen. 22: 1-19) is interpreted allegorically.753
Christ is prefigured by Isaac who was brought to the mountain for sacrifice. Abraham
becomes a symbol or spiritual prototype of God the Father.754 Isaac then becomes a type or
symbol for Christ’s resurrection.755 Like Isaac, the Son of God carried the wood of the cross
to Calvary. The Church building is compared to Mount Moriah because it is where the
faithful offer their sacrifices before God.
5.9. The Church as Mount Sinai
Elsewhere the Church is compared to Mount Sinai, where God visits and stays (Ps. 15:1; 24:
3; Exod.19:1-25). The feast of Qudosh ‘idto commonly treats Mount Sinai as the image of the
Church: “The holy One, who caused to dwell His presence on Mount Sinai and blessed it,
make to dwell Your presence in Your Church and consecrate it.”756
Here the faithful request God to come and bless the church building just as He came down to
Mount Sinai. Fenqitho, the night vigil of the dedication of the Church, reads as follows:
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On Sinai Moses saw the Holy Church like a building all adorned, standing high, an
image of all the nations. And when he descended and as he was commanded, he made
a temporary tabernacle in its likeness for the priests, the children of Aaron. The
tabernacle came to an end, but the Church sings praise.757
The church building is compared to Mount Sinai because God revealed himself to Moses on
Mount Sinai and He will reveal Himself during the Divine Liturgy celebrated in church by
the faithful.
5.10. The Church as Bethel
The Church is also considered to be like Bethel where Jacob dreamed of angels ascending
and descending a ladder that reached to heaven (Gen. 28:10-20). The ladder and the
ascending and descending angels seems to be a visual example of the connection between
Heaven and the particular place at which Jacob was sleeping. He said, “This is none other
than the House of God, and this is the gate of Heaven” (Gen. 28:17). Caesarius of Arles says
that the ladder touching heaven prefigured the cross; God leaning on the ladder (Genesis says
He is above the ladder (v.13)) is seen as Christ fastened to the cross. The angels ascending
and descending are understood to be the apostles, apostolic men and all doctors of the
Church.758 In a church the steps at the entrance of the sanctuary signify this ladder.759
The angels going up and down, show the connection between heaven and earth and the divine
protection which God promised to Jacob in his dream. The Vatican Borg. manuscript says
“[Jacob] anointed the stone of Bethel, and offered vows and tithes on it, and by this he
demonstrated in advance mysterious offerings that are presented to you here in the
church”.760 With regard to this anointing, Ephrem says “In the oil that he poured upon the
stone, he was depicting the mystery of Christ who was hidden inside it”.761 The faithful
believe that the hidden presence of Christ is always in churches that have been consecrated.
Ephrem interprets this as follows:
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In the rock the mystery of the church is also represented, for it is to her that the vows
and offerings of all the nations were soon to come.762
5.11. The Church as the Ark of Noah
The Church is symbolised as the ark of Noah because the ark saved Noah and his family from
the great flood (Gen. 6:13-28). In Fenqitho, the sedro of the night vigil of the dedication of
the church, the text is as follows:
She [Church] was signified by the fathers and the patriarchs from generations in many
and various ways: Noah by the ark, Abraham by the altar which he made on the top of
the mountain, Jacob by the stone which he anointed, Moses by the earthly tabernacle
and Solomon by the house which he built for God.763
In the descriptions of Isaiah,764 the flood is the eschatological salvation of Israel.765 In
Chapter 24:5-6 Isaiah tells why the eschatological destruction has come upon the earth766.
Through typological interpretation we see that though Isaiah has prophesied worldwide
destruction, he does not foresee the righteous remnant being swept away in the flood of
God’s wrath.767 The Lord will guard his faithful through the coming tribulations. “The
prophet describes this safeguarding in terms intended to remind the reader of how God
sheltered Noah and his family from the worldwide flood”.768
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The early Christians employed the ark of Noah as a figure of the Church. St. Jerome, alluding
to 1 Peter 3:20,769 speaks of “the ark which the apostle Peter interprets as a figure of the
Church”770 and again St. Augustine says, “No one amongst us has any doubt but that the
Church was typified in the ark of Noah”.771 The passage in 1 Peter 3:20-21 thus confirms that
“the one ark of Noah was a type of the one Church”.
The salvation of Noah and his family in the ark through the waters of the flood is paralleled
in the New Testament by an eschatological salvation connected with baptism by water (1 Pet.
3:18-22). The salvation offered in baptism echoes the message that Christians have been born
again through Christ’s resurrection. This offered hope of eschatological salvation for those
who remained faithful.
5.12. The Church in Early Syriac Writings
The early Syriac writers gave much importance to symbolic thinking. The peculiarities of
symbolic vision are powerful enough to indicate aspects of divine-human relationships. The
early writers use of allegorical explanations and imagery has religious motives and
influenced the people in different ways. We will see below some of the allegorical
explanations in both anonymous texts and in the writings of Church Fathers.
5.12.1. The Acts of Thomas
The Acts of Thomas, an early third century document, was composed in Syriac and has often
been associated with Edessa.772 The Acts of Thomas provides an understanding of liturgical
practices in the Syrian Churches and also describes the beliefs and aspirations of early
Christianity of the Roman Empire. Klijn reminds us that the Acts of Thomas were written in
a Jewish-Christian-Hellenistic environment.773
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5.12.1.1. The Church as the Bride of Christ
The bridal hymn774 in Acts of Thomas is essentially a celebration of the heavenly marriage.
This concept of the heavenly marriage preached in the Acts of Thomas, with its imagery of
Christ as the bridegroom and the Church as the bride of Christ clearly has its basis in the New
Testament.775 Early writers almost uniformly accepted the identity of the Church as a bride of
Christ.776 As a bride, the Church is cleansed through baptism, sprinkled with Christ’s
sacrificial blood, and sealed with the Myron of the Holy Spirit. The hymn below expands an
allegory of the Church.
My Church is the daughter of light;
the splendour of kings is hers.
…..
Her garments are like unto flowers,
the smell thereof is fragrant and pleasant.
On her head dwells the King
and He feeds those who dwell with him beneath.
…..
The twelve Apostles of the Son,
and the Seventy-two resound in her.
Her tongue is the curtain,
which the priest raises and enters in.
Her neck is the lofty flight of steps
which the first architect did build.
Her hands, both of them,
proclaim the place of life;
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and her ten fingers
have opened the gate of Heaven.777
The unknown author of this ancient hymn is referring to the Church in general and especially
describing the church building itself. According to Murray, “The allegory evidently owes
much to the Song of Songs, but to some extent the feminine figure is subordinate and the
imagery is primarily that of the temple or baptistery”.778 It is interesting to note that the
imagery in the hymn refers to the body which is apparently that of a female, whereas the
‘King’- a male - stands at the head (the sanctuary) where he lives and feeds those who live
with him below (the hayklo). So too, her tongue is described as the curtain, and her neck the
steps to the sanctuary. The idea of a veil covering the heavenly mysteries seems already to
have been known in Judaism779 and the New Testament speaks about the veil between heaven
and earth (Heb. 6: 19-20).
In the Vatican Borg. manuscripts we read, “…and its [the Church’s] betrothal is unlike that
daughter of the Hebrews, which was betrothed in darkness and obscurity. It was betrothed
[and] this one is made blessed in the Father; proud in the Son, and preserved in the Holy
Spirit”.780 Jacob of Serugh explains that the unfaithful behaviour and idolatry of the Hebrew
nations is twofold. It is a double debt because of the refusal to praise and because of the
silencing of the praisers by casting gloom over them.781 He shows that as the miserable bride
was intoxicated and burning with lust, she became addicted to her shameful Egyptian idols
(Ezek. 8:14; 16; Exod. 32:2; I Kings 11: 5-7).782 She became aggrieved that her groom had
come, and she did not open the gates to the King, the royal bridegroom, who was betrothed to
her in her youth in Sinai.783 He says that Adam caused humanity enter upon the path of
darkness but people like Enoch, Noah, Abraham and Moses fought against darkness and lived
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in the light. He believes that their existence and functions were due to Christ, the light that
enlightens all. The hymn continues as follows:
Her bridal chamber is lighted up,
and full of the sweet odour of salvation.
…..
The living are in attendance upon her,
and they look to their Bridegroom who shall come,
and they shall shine with his glory,
and shall be with Him in the kingdom
which never passes away.784
The hymn, which may be using the parable of the wise virgins in the Gospel of Matthew 25:
1-13, speaks about Christ who is the bridegroom and the Church which is the bride. This
unending relationship, or marriage feast, brings everlasting happiness and peace. As
explained in the hymn, the participation in the marriage relationship brings hope to a
Christian believer.
The Church father, Irenaeus says “Thy Church may dwell in this bridal chamber forever”. 785
The deep and intimate love of the bride and bridegroom is shared in the bridal chamber. It is
a symbol of delight and joy. Christ, the bridegroom of light, appeared as the daylight to
betroth the bride of light at Jordan.786 Therefore, the marriage between Christ and the Church
in the bridal chamber is eternal spiritual communion.
5.12.2. The Sugitho on the Church of Edessa
The Syriac hymn787 known as the sugitho788 on the church of Edessa was composed for the
dedication of the cathedral church there. The church was reconstructed in the reign of the
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Byzantine Emperor Justinian by bishop Amidonius789 of Edessa.790 An anonymous author
around AD 540 - 550 composed the hymn.791 The sugitho has been received as a significant
text and given a great deal of attention due to the fact that it describes, in cosmological terms,
the significance of an extremely early domed church. This hymn shows a church that has
features typical of Byzantine architecture but also seems also to be describing West and East
Syrian792 liturgical architecture.
The hymn describes the church as parallel to the Tabernacle giving interpretive Christian
theological meaning to each of its parts: “Exalted are the mysteries of this Temple in which
heaven and earth symbolize the most exalted Trinity and our saviour’s dispensation”.793
McVey analyses this by pointing to the choice of the Syriac word for temple, hayklo,
contending that opening the poem with this particular word reflects an allusion to the
Heikhalot literature794 of early Jewish mysticism.795
There are symbolic references to the Tabernacle, to Bezalel,796 to the Cosmos, and to heaven
and the earth throughout this hymn. There is no doubt that it relies on the same Tabernacle
and Cosmos imagery found in the Christian Topography.797 Aphrahat, Ephrem and Jacob of

New Edition and Translation with Historical and Architectural notes and a Comparison with a Contemporary
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Serugh all wrote about Exodus and referred to the cosmological meaning of the Tabernacle
and its parallelism with creation, as described in Genesis. The Tabernacle is a type of the
Temple and the description of the construction of the Tabernacle (Exod. 25-27) served as a
cosmological speculation for Jews and Christians798. In this way the hymn contributes to the
understanding of the church as the image of heaven and the representation of the entire
cosmos.
In his commentary on Exodus, Ephrem mentions that God says to Moses, “‘you shall make
everything according to the model of the tabernacle that I will show you’ (Exod. 25: 9). He
first called it a model and a temporal tabernacle, to indicate that it was transitory and that it
would be replaced by the church, the perfect prototype which lasts forever, and so that they
would esteem it because of its likeness to the heavenly tabernacle.799
According to the sugitho, the church is the dwelling place of Being itself, which is applicable
only to God.800 “Oh Being itself who dwells in the holy Temple, whose glory naturally
[flows] from it, Grant me the grace of the Holy Spirit to speak about the Temple that is in
Urfa”.801 The sugitho on the church of Edessa shows the church as a revelation of the Trinity.
It notes that each sector has one frontage,802 and one light shines from the three open
windows in the sanctuary.803 The light that comes through the many windows of the three
sectors of the structure represents the apostles and Lord, the prophets, martyrs and
confessors.804 The Church is the eschatological gathering of God’s people and forms his
household and His family.
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5.12.3. The Church in the Writings of Aphrahat
Aphrahat is known through his twenty-three Demonstrations written between AD 336 345.805 The first Demonstration of Aphrahat is about faith and he proposes his theme under
the figure of “the true stone, our Lord Jesus Christ, is the foundation of all our faith”.806
Quoting from Psalms 118:22 Aphrahat says, “For in ancient times David said concerning
Him: The stone which the builders rejected has become the head of the building”. 807 Christ
was the stone rejected by the builders, but became the cornerstone of the building, which is
the Church. “He is the stone you builders rejected, which has become the capstone” (Acts.
4:10-11). Aphrahat is saying “by these things they rejected the stone which is Christ”.808
Aphrahat claims in Demonstration I, almost carelessly, that Christ is the foundation on which
the house of faith is raised, as if indicating something taken for granted, He calls Simon
Kepha - both the foundation and even the building of the Church. 809 Aphrahat says that it is
by faith that the Church was built on the stone that is Christ. He explains:
Concerning the structure [the Church] that is reared up upon the stone810 ... first a man
believes, and when he believes, he loves. When he loves, he hopes. When he hopes,
he is justified. When he is justified, he is perfected. When he is perfected, he is
consummated. And when his whole structure is raised up, consummated, and
perfected, then he becomes a house and a temple for a dwelling-place of Christ.811
Again he added “on Him, on the stone, is faith based, and on faith is reared up all the
structure”.812 Aphrahat believes that Christ abides in those who believe in Him, and that He is
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the foundation on which the whole Church is built. Here he is referring to 1 Cor. 3:10, which
describes Christ as the wise architect who laid the foundation [of the Church]. 813
Aphrahat, in his Demonstration XII, hints at the Holy Spirit living in the Church.814 He
described the Israelites’ tabernacle as temporal because it served only for a limited time, but
the Christian tabernacle he called the Temple of the Holy Spirit, which lasts forever.
Therefore he writes: “the Church is the authentic fulfilment of the former people [Israel]”.815
Aphrahat speaks of Christ as a stone, in Demonstration I, 8.9. The New Testament speaks of
Christians as living stones, who are built up as a spiritual house (1 Peter 2:5). So in this way
Aphrahat sees the believers in Christ as living stones, like Christ is the stone. The spiritual
house into which believers are being built is God’s building. 816 Aphrahat is led by typology
to see the members of the Church in the stones of Jacob’s cairn at Bethel:
Our Father Jacob too did this before in symbol, that the stone would receive
anointing. For the people who believed in the anointed (Messiah) will be anointed as
John said about them, “God can raise up children for Abraham from these stones” (Lk
3:8). For the mystery of the calling of the Nations is manifested before through the
prayer of Jacob.817
Aphrahat develops the image of a building at length, but always as the structure of faith, laid
on the foundations of Christ the rock.818 He observes the temple in terms of spiritual
architecture rather than physical architecture.819 He associates faith symbolically with the
church building: “For it is like a building that is built up of many pieces of workmanship and
so its edifice rises to the top”.820 For him Christ is the true stone that is the foundation of the
temple: “For when anyone is brought nigh unto faith, it is laid for him upon the stone that is
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our Lord Jesus Christ”.821 Aphrahat insists that Christ is the foundation on which the house of
faith is raised.
5.12.4. The Church in the Writings of Ephrem
Ephrem the Syrian822 was born in Nisibis around 306 and served the Church of Nisibis as
deacon and died in Edessa in 373; he is acclaimed as the ‘harp of the sprit’, the ‘pillar of the
church’, and ‘the prophet of the Syrians’.823 He is one of the most prominent theologians and
exegetes and, above all, a famous religious poet of early Christianity. 824 He is the most
outstanding figure of Syriac literature of the forth century and large number of works are
attributed to him in Syriac, Greek and Armenian.
In a complex meditation in the collection De Ecclesia, Ephrem sees the replacement of the
tablets of the law, which Moses broke in anger, as a type of replacement at three levels: a) in
the redemption of fallen men, b) in the fulfilment of types, and c) in the Church which
succeeded the Synagogue.825 Ephrem explains:
Hear again another type
with another sense:
how in new tablets for old
the law clothed itself,
to represent by the tablets
the two assemblies.826
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The image of putting on clothes is here applied first to the Law, which Moses broke and then
to the new tablet. The replacement of the tablets is like the Church replacing the former
assembly, which is the Synagogue, and the figure of clothing is applied to God’s election of
the Church; and finally to the incarnation and resurrection. It is also seen as an antitype of the
old and new tablets. The two assemblies are the former Synagogue and the Church.827
5.12.4.1. The Image of the Church as Bride and Mother
In Ephrem’s comment on the marriage at Cana, Christ is presented as the heavenly
bridegroom. The marriage of Christ and his Church is a frequent theme in his hymns. He
addresses a further New Testament passage (Jn. 2) into which he introduces the theme of
Christ the bridegroom, and the wedding feast at Cana.828 This theme is found in his Hymns on
Virginity 16:2:
Blessed are you, Cana,
for it was the Bridegroom from on high
whom your bridegroom invited, whose wine ran out;
he invited the guest who himself invited the Nations
to a wedding feast of joy and life in Eden.829
Brock says, “Ephrem moves very freely from the collective to the individual, from the
Church to the individual Christian, and then back from the individual to the collective”.830
Ephrem considers the Church as Christ’s bride and as enjoying his jealous love. In the Hymn
on Nisibis, he wrote:
Be jealous for me, for I am thine,
and to thee, Lord, am I betrothed!
The Apostle who betrothed me to thee
told me that thou art the Jealous One.
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A bulwark to chaste wives
Is the jealousy of their husbands…831
In Ephrem’s thought, the Virgin Mary is seen very much as a model for the ideal pattern of
relationship between the human individual and God.832 Ephrem marks Mary as a type of the
Church. In the Hymn on Crucifixion:
Mary who saw him
is a type of the Church, which first
is to see the sign of his coming.833
The typology depends on the interchangeable roles and attributes of individuals and corporate
personalities, of Mary and Israel, and of Mary and the Church. If Mary is portrayed by Luke
as the daughter of Zion, then she is also by intrinsic continuity, a type of the Church. The
strongest biblical support for the typology remains in Revelation 12. Here the woman
represents both Mary and the Church. Ephrem was the first known witness to the idea of
Mary’s spousal union with Christ, and he appears as the first to express the idea that Mary
was a type of the Church.834
5.12.4.2. The Image of the Church as Paradise
The Church, imagined as Paradise,835 encloses fruitful trees within its walls, and whatever
does not produce good fruit is cut off and cast into the fire.836 Ephrem describes paradise as a
type for the Church. The clearest usage of this idea is found in his Hymns on Paradise:
A symbol of the divisions
in that Garden of Life
did Moses trace out in the Ark
and on Mount Sinai too;
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he depicted for us the types of Paradise
with all its arrangements;
harmonies, fair and desirable in all things in its height, its beauty,
its fragrance, and its different species,
here is the harbour of all riches,
whereby the Church is depicted.837
The Church is portrayed as Paradise, mainly with the Tree of Knowledge as a symbol. In
obedience to the commandment “you will not eat of the tree of knowledge of good and evil”
(Gen. 2:17), Adam and Eve were acting out of their own volition submitting to the life
“flowing forth from the throne of God” (Rev. 22:1) and they were maintaining a relationship
to God. The eschatological Paradise rewards those who have fulfilled the commandment of
Christ. Ephrem explains that God did not place Adam in paradise until he was fully made,
body and soul.838 Harvey argues “Together body and soul had entered paradise, together they
had left after the fall, together they would enter again in the resurrection”. 839 Ephrem pictured
the souls of the dead encamped at the gates of paradise, awaiting their reunion with their
bodies so that they could enter and together give praise to their Saviour.840
Ephrem explains that in paradise the body, healed and glorified in its resurrected state, will be
robed in a “garment of glory” that replaces its former “garment of shame”. 841 In Ephrem’s
view the soul and body depend upon each other for existence. Even in the world and without
body, the soul would not be able to conceive of paradise.842 He says:
I imagined that he was already there,
But then I considered
I considered
how the soul cannot
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have perception of Paradise
without its mate, the body,
its instrument and lyre.843
The sweetness of life in paradise can be seen in the Eucharistic service of the Church. The air
in paradise acts much like the Eucharist, in Ephrem’s figuring. The comparison of the Church
with paradise has many eschatological and ecclesiological features in Ephrem’s thinking.844
For Ephrem the paradise imagery related to present features of the Church.845 He considers
the dignity and beauty to which man is raised, and God’s love shown in planting paradise.846
He says:
God planted the fair garden,
He built the pure Church;
upon the Tree of Knowledge
He established the injunction.
He gave joy, but they took no delight,
He gave admonition, but they were unafraid.
In the Church He implanted the Word
which causes rejoicing with its promises,
which causes fear with its warnings;
he who despises the Word, perishes,
he who takes warning, lives.847
The symbolism expressed by the titles ‘rock’, ‘kepha’, ‘temple’, ‘bride’, ‘groom’, ‘ark’, and
‘paradise’ are the terms used by the Church fathers to represent the Church in their writings
in order that the faithful will be able to understand easily.
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5.12.5. Jacob of Serugh’s view on the Church
Jacob of Serugh’s birth and early life are unknown. He studied at the school of Edessa
between AD 466-473848 and he was appointed as Cor-episcopos during the year AD 502-503,
and was later consecrated as the Metropolitan of Batnan in Serugh at the age of 68 in June
519. He died in AD 521.849 He was active between AD 451- 521, a period that witnessed
unsettled theological controversies, especially after the Council of Chalcedon in AD 451 and
he was born an heir to the early Syriac Christian tradition.
5.12.5.1. The Church as a Harbour
According to Jacob, the Church in the world is a great harbour.850 A harbour is universally
understood as a place where ships may shelter from the weather or are kept safe. In the same
way, people come to the Church for protection and peace. The Church is a place to rest from
all the evil things. Jacob calls to the people who are wandering after worldly things, “…you
lovers of the world, come in from wandering in the evil world, and rest in the inn that is full
of comfort to him that enters it”.851 Christ prepares his ship, the Church, with everything
needed to get his children across the sea of life in to the safe harbour of heaven. He fills the
galley with food (the Word) for the crew. He gives his Church the Holy Spirit that is not only
the preserver life, but also throws out those who are drowning in their sea of sin.
The identity of the Church is well founded in its relationship to the incarnate Son. Baptism
and Eucharist play central roles in the life of the Church and for that matter, in the life of the
individual Christian. According to Jacob, Baptism makes one enter into Paradise and the
Eucharist is the fruit of the Tree of Life that one eats to acquire life or salvation.852 According
to Jacob the Church in the world is a great harbour, full of peace for “those who come in and
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rest at her table.853 Her doors are open, and her eye is good, and her heart is wide. Her table is
full, and sweet is her mingled (cup) to them that are worthy”.854
Jacob says that “life flows from the service of the house of God and mercy has brought you
in to this house that is full of profit”.855 He likens the apostles to the four rivers of Eden who
went out into the four corners of the world and watered the church. 856 As we read in the
Vatican Borg. manuscripts “This [the Church] symbolises the stone of Moses from which
twelve rivers for irrigation were supplied for the people Israel. This the spiritual streams and
right teaching in the hymns of the Holy Spirit…”857 Jacob’s allegory of Church as a harbour
is because those who come that are afflicted can take rest in the harbour, though he says
“think it not loss if you remain long herein”.858 In the prayer of consecration we read, “May
he establish his altar in it [the Church] and firmly fix its foundations. May he also make it a
refuge for penitents and harbour of rest for the afflicted”.859
5.12.5.2. The Church as a Tabernacle
The Tabernacle and its furnishings have great symbolic significance, showing that God is
willing to meet with human beings on earth. The Lord told Moses, “I will show you, he said,
what is in the likeness of what is on the mountain top. He ascended to show him in the clouds
the church, which was built there. Jerusalem was a freeborn lady above, whom he saw
there”.860 According to Jacob of Serugh, the Lord ordered Moses to make the Tabernacle,
which foreshadowed the Church,861which is the house of God.
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Jacob says “the Church in the world is like a scribe to men; and she teaches and makes them
wise, and binds up the sores of all who come to her”.862 Jacob calls to the people as follows:
“come, enter you foolish [ones], that were stained with lusts, and furbish your lives with the
doctrine of the daughter of light.”863 In Syriac literature, the Church is more than once called
‘daughter of light’.864 Jacob views the whole history of salvation through the imagery of
light. Truth is the dignity of the daughter of light and in Syriac the daughter of light is
identified with the Church.865 In the homilies on the consecration of a church he said:
The Church was drawn secretly by Moses
and since it was a symbol, it was called “tabernacle”.
In truth, he did not build her because he is not her Lord
but he symbolized her secretly and he left her and passed on
The elect church was built since eternity
and Moses who saw her example on Mount Sinai witnesses.
My thoughts did not rush and create this answer,
but the truth signalled to me: this is the truth that you shall describe.
Moses saw the age of the church on the mountain,
so he came down and drew inside the camp it to confirm it.
When he was ordered to prepare the tabernacle
he truly had seen the symbol of the church.866
Jacob aimed to show that Moses conceived the Church accurately in all its forms:
In the tabernacle he depicted the throne of the bride.
And in the holy of the holies he depicted the beautiful altar of the mysterious bride.
He depicted the seventy rulers of the people with the apostles
And with the twelve the heads of the tribes that he chose.867
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In the Homily on the Transfiguration of our Lord, Jacob says that one tabernacle alone was
made. The Father commanded the Church, the bride, to hear his Son.
The Father taught him through the single tabernacle of light that He made,
that one is the Church, and one is the Cross that is ministered in it.
There were no tabernacles but a tabernacle for the one Only-begotten,
because there are not churches but a Church for the Son of God.
He designated the Church in the single cloud of great light
And the Father commanded her to give heed to His Son, to all that He says to her.868
For Jacob the Tabernacle was existed symbolically before the Church and it was built, as
instructed by God. The tabernacle has several names, including Sanctuary (Exodus 25:8);
House of the Lord (Exodus 23:19); and Tent of the Testimony (Numbers 9:15).
5.12.5.3. The Church as a Bride
In the vision of Jacob, the betrothal of the heavenly bridegroom to the earthly bride, the
Church, takes place in various stages. Jacob says, “The bridegroom is coming down to see
the bride betrothed to Him”.869 The bridegroom comes down through the incarnation and
receives the bride, the daughter of lights.870 Jacob explains that the Lord came down to the
poor bride and lived with her thirty years in order to make her learn his ways and then
become betrothed to her.871 At the betrothal the bride is given the robe of glory from the
water of baptism.
The idea of the profound union between Christ and the Church through the imagery of the
betrothal and marriage feast, the perfect reconciliation between God and humanity in Christ,
is reflected in the Jacob’s hymns.872 The bridegroom conferred the joy of joys on his bride by
his resurrection. The bride has been rescued by God from her demise, just as Adam and Eve
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have been awakened, healed, and return to their home in Eden.873 In Fenqitho, the evening
prayer of the consecration of the church, the text is as follows:
O Holy Church, sing glory to the Bridegroom who in His love espoused you and
saved you by His Cross of Life, and placed in you His Holy body and His blood, the
chalice of salvation in pardon for all believers.874
In his prose homily ‘On the Sunday of Hosannas’, Jacob says “The royal bridegroom who
betrothed her at Sinai came to his bride in order to celebrate the marriage feast. Yet she
rejected him”.875 In the homily ‘On the Ascension of our Lord to Heaven’ Jacob says that the
bride saw the glory of the bridegroom; he describes how the slaughtered one clothed himself
in power, how he conquered death in its cave and returned to his Father. As the truly beloved
of the bridegroom, the bride, the Church, came to the mountain, longing to ascend with him.
Instead she was given the assurance that he would come again ‘in his valiant powers’.876
The Church is the perfect bride of the perfect lamb (Rev. 22:17; Eph. 1:4; 5:27). The
Bridegroom has broken his body and shed his blood and made himself into food and drink.
The Church, his bride, takes her delight in it. The theme of Christ as bridegroom of the
Church was prefigured by the prophets and announced by John the Baptist (Jn. 3:29) and the
Lord referred to himself as the “bridegroom” (Mk. 2:19).
5.13. Conclusion
The Church as the spouse and the body of Christ is prefigured and represented in divine ways
by the people and events of the Old and New Testaments. The Syrian Church fathers seek to
discover the figure of the Church everywhere and this indicates the importance which they
attribute to it. The Church is compared to Mount Moriah, Mount Sinai, Mount Tabor, Bethel,
the Ark of Noah, the rock, the Tabernacle, the Way, spiritual Zion, etc., all of which are
considered as foreshadowing signs.
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The Syrian liturgy is a monument of love and enthusiasm of the Syrians for the Church, the
bride of Christ and the mother of the children of God. There are many rich and poetic
materials showing how the Syrian fathers conceived the intimate essence of the Church.
These are particularly found in the office of the dedication of the church, the Epiphany, in the
liturgy of baptism, ordination, and so on. The deep essence of the Church can be found in the
literature but can also be seen in the liturgical sources, though the liturgy itself is not a
theological study.
The Church is often praised in hymns and in prayers in rich language, words and images,
such as that of the bride of Christ united by ardent love to her heavenly spouse, decorated by
him with all imaginable ornaments. The West Syrian liturgy, like other liturgies, suggests the
mystical union of Christ and of his Church in comparison with the marital relationship of
earthly spouses. Christ wins his bride, the Church, by sacrificing his blood for it, by shedding
it on Calvary. The Church is polluted by sin and is in need of purification. This purification
she finds in baptism which owes all its strength to the redemptive sacrifice of her bridegroom
on the cross. The significant moment of betrothal of Christ and the Church is consequently
seen in the crucifixion. The Church was formed from the blood and water which flowed from
the side of Christ. Ephrem says, “the water cries that Christ has been killed, and the blood
proclaims that He is living by nature”.877
The West Syrian liturgy also gives to the Church the title of mother, and it very often speaks
about the children of the church. Through baptism, the children are born to a new life as the
children of the Church, the mother.
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General Conclusion

This thesis set out to examine the rite of consecration of a church in accordance with the
Syrian Orthodox tradition. The Syrian Orthodox Church traces its roots back to the Church in
Antioch in the mid first century AD but there is little direct information about the rites related
to the consecration of a church. In fact, as we have seen, the earliest documentary evidence is
the Vatican Borg. and Paris Manuscripts in Syriac, dating to the twelfth century. Although
the rites and orders described in these manuscripts are used in church consecration today, this
is the first time that these manuscripts have been translated into English and placed in a
context pieced together from early Syriac literature, liturgy and the scriptures.
From time immemorial the need to worship God has been a notion prevalent among human
beings. People started to build dedicated and consecrated centres for worship that were suited
to their particular ways of life and social circumstances. Their understanding of the
importance of God’s role in their lives and how vital it was to please God led to different
customs and patterns of worship.
In 1 Chronicles 17:1 we see King David’s concern: “Here I am living in a palace of cedar,
while the Ark of God remains in a tent”, prompted the desire to build a permanent temple for
God. This wish was fulfilled by David’s son Solomon. The temple that Solomon built for
God was most beautiful. The essence of Solomon’s prayer at the time of dedication of the
temple was “This is the place where God lives.” - a dedication echoed in the consecration of
Christian Churches. After the destruction of the Temple and while the Israelites were in
Babylonian captivity, the synagogues took on an important but different function in the lives
of the people. All of these things proved to be very influential in the formation of Christian
liturgies and symbolism as well as physical churches, though with some fundamental
differences.
The early Christians, who initially had no distinct liturgy or places of worship, continued to
worship God in synagogues in the traditional way while at the same time assembling in
private houses where they prayed and broke bread. The Jewish liturgy continued to play a
prominent role in the lives of the early Christians and proved to have a significant role in the
liturgical development of early Christian liturgies. During the persecution Christians
continued to worship in houses, market places and halls and these were later known as house
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churches. The best surviving examples of house churches are at Dura Europos and Peter’s
house in Capernaum. Churches as we understand them were not built until Constantine’s
reign.
As implied above the conceptual roots of the idea of building and dedicating a church as a
place for God to live in goes back to prehistoric times though here we were more concerned
with the Old Testament and the erection of the Tabernacle and the Temple and the Holy of
Holies for the Ark. For the Christians though the altar was at the centre of the sanctuary
instead of the ark.
In Chapter one I focussed on the major characteristic features of Syriac literature and liturgy
which played a vital role in the growth of Syriac Christianity. The predominant influence of
the Peshitta Bible and the Psalms can be witnessed in the writings, hymns and commentaries
of contemporary Syriac writers. From my review of Syriac liturgical development we saw
that it was strongly influenced by Jewish liturgical patterns including the readings from the
Peshitta Bible. Indeed we saw in section 1.5.1 that the word ‘Church’ as defined by Moses
Bar Kepha, an influential Syrian Orthodox writer, was developed from Semitic roots and that
the Jewish festival of Ḥannūkah and the Christian feast of dedication of a church are closely
related. Moses Bar Kepha expands on this in his writings and, importantly for this thesis,
elucidates how the faithful of a church receive blessings from God and are spiritually
renewed as a result of consecration of a church.
Once Christianity was officially recognised by the emperor Constantine churches were
constructed and consecrated in many places and there are descriptions of churches
constructed in and around Jerusalem and their consecrations, but there is no mention of a
Syrian church or its consecration in any of the early documents. It is not until the Vatican
manuscript, compiled in the 12th century and the Paris manuscript which was copied from it,
that the order of Syrian church consecration and how it should be conducted was
documented. From this it can be assumed that several Syrian Orthodox churches might have
been consecrated using these orders or similar ones and this was explored in this thesis. The
order of the consecration of a church followed by the Syrian Orthodox Church today can be
rightly called a copy of the Vatican manuscript. However, these, to my knowledge, have
never been translated into English and so I have offered a translation in chapter two. In my
study of these manuscripts and other writing from early Syriac literature and liturgy I have
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tried to use them to gain a deeper understanding of the meaning of the various actions and
artefacts deemed necessary for the rite of consecration of a Church in the Syrian Orthodox
tradition.
Like most Christian Churches the ‘worship’ of the Syrian Orthodox Church is held mainly in
the church building. Celebration of the Holy Eucharist, which is known as the “Queen of
Sacraments,” is normally held only in a consecrated church but in certain compelling
circumstances it may be celebrated on a tablito which is treated as an alternative altar. The
rite of consecration makes a church holy and suitable as the place where God dwells. All the
rites conducted in it are believed to be for remission of sins and God’s blessings.
Part of the consecration rite involves the anointment with Myron oil. The practice of
anointing is known from ancient times, as attested in the Mesopotamian cuneiform tablets as
well as in the Old Testament, where we clearly see that the Israelites had a system of
anointing using oil. This anointment with oil, as many other Jewish practices, became part of
Christian tradition.
In the Syrian Orthodox tradition there are several occasions for anointing with oil, but special
Myron oil is used only on three occasions, namely (a) baptismal anointing, (b) the anointing
of the church building and altar and (c) the consecration of a tablito. This anointing is to be
understood as a sealing of the body - the body of the person and the body of the church
building - as the abode of the Holy Spirit. This interestingly echoes Pauline theology in the
claim that the human body is the true temple of God. The baptised person becomes the house
of God full of the fragrance of the gift of the Holy Spirit. As a community, the people of God
become the house of God with the same fragrance and gifts of the Holy Spirit. This is
embodied in the rite of consecration of a church because it marks a significant moment in the
life of a parish community just as the mystery of baptism marks a significant point in an
individual’s spiritual life. The building symbolises also the Church as the body of Christ.
Hence the Myron is applied on both the body of the individual human person and the body of
the Church as represented by a material structure. It may not be used for anything else in the
Syrian Orthodox Church.
Today oil is used for baptism and anointing the sick and the dead in eastern and western
churches. Myron oil or Chrism is considered as the most important among the oils because it
is used in rites like Baptism, ordination and consecration of churches in different rites. This
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Myron oil derives its importance from the herbs used in producing it, the importance given to
its consecration and the pivotal position churches confers on it. Myron is used in the Syrian
Church as the “sweet fragrance of Christ, the sign and seal of true faith and the perfection of
the gift of Holy Spirit”.878 According to Murray “the fragrance of paradise descended on the
apostles at Pentecost, and this fragrance of the Holy Spirit can fairly certainly be taken as an
allusion to the Chrism use in pre-baptismal anointing in the Syrian churches”.879
All traditional Christian denominations consider the consecration of a church to be a very
important religious rite. As a result of the consecration the church as a whole as well as all
the utensils and decorative articles that are consecrated become holy and suitable for God's
worship. In the fourth chapter I describe the structure and consecration of a Syrian Orthodox
church, the different utensils and materials used in worship and their symbolic meanings
along with biblical references.
The ceremony of the anointing performed by the bishop with and without the Myron, similar
to the practice in Baptism, the church becomes holy and eligible for conducting the Holy
Eucharist and other rites. The second part of the consecration (consecration of the altar and
tablito) corresponds to baptism. Varghese notes that the consecration, unlike baptism, has
preserved the “litanies” which appear in the consecration of Myron: “Thus the structure of
the consecration of the church seems to be an adaptation of that of baptism, with the addition
of elements taken from the Divine Office, the Eucharist and the consecration of Myron”.880
In short through the anointing of Myron conducted during the consecration ceremony a
church is purified and obtains eligibility as a worship place. “So far as the consecration of the
church is concerned in the Syrian Orthodox tradition, it is the baptismal liturgy which
provided the model, as in other liturgical traditions”.881 The pairing of the consecration of a
church with the baptism of a person and the use of Myron oil in both these ceremonies (and
only in these ceremonies) is clearly very significant and meaningful for the Syrian Orthodox
Church.
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The fifth chapter was concerned with the relationship between the Church and Christ and its
different symbolic and allegoric aspects as seen in the Bible and the writings of the Church
Fathers. Here we saw that the Church is founded and constructed on the corner stone - Christ
and that the Tabernacle, Zion, Mount Moriah, Mount Sinai, Bethel, the Ark of Noah, etc. are
symbols of the Church. We also saw that the Church fathers considered the church as the
bride of Christ, as paradise and as a harbour. The Church fathers exhort the faithful to
consider the Church holy because Christ had regained it with his blood. Through the
ceremony of consecration a church building is bathed and cleansed from all her impurities
and sanctified in exactly the same way as a person is in baptism. Through consecration the
church is wedded to Christ the bridegroom and the bride behaves according to the wishes of
the bridegroom and becomes a place of worship where hymns are sung in his praise.
The same relationship between bride and bridegroom which is described in the Song of
Solomon also exists between the Christ and the Church. The songs that are used in the
consecration of a church refer to Christ as the bridegroom and the church as the bride. The
New Testament describes the Church as the bride of Christ (Rev. 19:7-8; 21:9; 22:12; Eph. 5:
23-32). Psalm 45 vividly portrays this bridal imagery, providing a prophetic glimpse of the
Christ’s future relationship with his the bride. The New Testament describes the Church as
Christ’s bride, which conveys other strong and fascinating ideas of love, intimacy and the
trust between Christ and his Church.
We have seen that there are many signs, symbols and allegories (often with ancient allusions)
contained in the ceremony of consecration of a church in the Syrian Orthodox faith. Christ is
the chief protagonist of the mysteries of the Church. These mysteries are revealed through
signs and symbols. It is necessary to understand them in order to understand the theological
basis of the rite of consecration of a church and its people.
To the best of my knowledge there has been no previous research or detailed studies, even by
the Church, regarding the consecration of a Syrian Orthodox Church. This research was
conducted on the basis of the two manuscripts and rites and rituals practiced in the Church
today and whatever bits and pieces I could collect from the rites and references from Syriac
literature, including a small commentary written by Moses Bar Kepha about church
consecration.
I feel that in my research it has not always been possible to give full justice in explaining the
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symbolic meanings of the rituals and liturgies associated with church consecration and I hope
that this will open the doors for new studies on the subject of church consecration from the
point of view of the Syrian Orthodox Church. I have no doubt that the different chapters of
this research or different elements referred to here may tomorrow form the themes of new
research. I hope this work will be an inspiration to those who wish to do research in this
subject. At the same time I sincerely hope that the clergy and faithful of the Syrian Orthodox
Church can get a deeper understanding of the meanings and intention of each step in the
process of consecration, and their symbolic significance by reading this work and so
strengthen their own understanding and appreciation of the rite and of the Church.
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