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OF
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ARAB-ARMENIAN RELATIONS
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of Beirut

‘Historians tend to restrict their research of Arab-Armenian refations
to the period of the Arab domination of historical Armenia (640-885), re-
ducing this particular aspect of Middle Eastern history into a record of mili-
tary and political matters, related to two and a half centuries of Arab rule
in Armenia.

Even if we accept their principle of considering military occupation
as the symbolic beginning of relations between the Arabs and Armenians,
this traditional approach remains highly questionable. For, by the same prin-
ciple, the intitial contacts must have begun with Tigranes the Great’s occu-
pation of many parts of Syria and Mesopotamia during the first quarter
of the first century B.C.

. Indications of very early relations are found in several aspects of
Armenian culture; one example is the existence of over two hundred Arabic
words in Armenian durmg the first century A.D. These were words like
«kharuyg» from the Arabic «harig», «khaps» from «khabatha», «heros»
or «hrossag» from «harassa» and «hares», etc'.

There is a whole field of unstudied cultural phenomena, similar to
this linguistic «detail». Together with the political and military facts, these
intercultural elements will eventually constitute the «raw» data for the wri-
ting of a complete history of Arab-Armenian relations.



The urgency of such a history is felt whenever the researcher is faced
with problems for the understanding of which he needs to return to the his-
tory of intercultural relations, The exploration of these cultural «black holesy»
is a modest yet first step towards the larger project of studying Armenian
culture in the context of the other Middle Eastern cultures,

Of these cultures, the Arab and Islamic cultures have been, and still

“are major factors in the development of Armenian philosophical thought.
But the specific ways in which and channels through which the interactions
took place, are vet to be studied. So far, two attempts have been made to
write a history of Armenian philosophy, and both authors have completely
overlooked the Arab-Islamic factors®.

This very schematic account of the background of Arab-Armenian
relations is intended to serve two objectives : the first is to bring to the atten-
tion of specialists, or anyone interested in cultural matters, the necessity of
seeing Armenian culture in the hight of the foreign cultural influences. The
second objective will best be served if the «raw» materials for research, dis-
covered so far, turn out to provide incentive for further specialized studies.

1. SOME DATA FROM THE HISTORY
OF SOCIAL-POLITICAL RELATIONS

As a geographical region, Armenia was well known to the Arabs and
the name referred to a region much larger than historical Armenia itself.
In his volume devoted 1o Armenian history, F. M. Hafiz defines the bor-
ders of this «Arminia» as stretching from the southern Caucasus to Syria
and Cilicia in the south, and from the Caspian Sea to the central parts of
Asia Minor (or the eastern borders of what was later to become the Byzan-
tine Empire). In Hafiz's opinion, this region was named after the Arme-
mans, because they were the most @ncient nation and best known to the peo-

ples of the surrounding countries’, : _

This «Arminia» comprised four major parts, the third and fourth
of which constitute historical Armenia. The «first» Armenia, also known
as Aran, is generally (but larger than) what was known as Soviet Azerbai-
jan, The «second» Armenia is approximately what was known as Soviet
Georgia; the «third» Armenia extends from the eastern shores of Lake Van
to the south-eastern areas of the Black Sea and the port of Trepizond. The
«fourth» Armenia covers wide areas in the north of Lake Van extending
to the west and south, thus including the rivers Euphrates and Tigris.

After the tenth century, adds Hafiz, the third and fourth « Arminias»
were jointly called Greater Armenia, while Cilicia was known as Smaller
Armenia®.

Two other Arab historians have done some research into Armenian
history : Adib Sayyid® and Marwan al-Mudawwar®; they make no men-
tion of the above division of four « Arminia»s.
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The Arab-Islamic armies entered Armenia in the year 640 and Arme-
nia became subject to the Umayyad Caliphate. While the first and second
Armenias were governed by Arab commissioners, the third and fourth had
their Armenian governors appointed directly by the Caliph. Theodorus Resh-
duni was the first Armenian governor appointed by Mu'awiya.

(Of the earliest periods of Islamic expansion, al-Mudawwar has an
account of a meeting between the Prophet and the Armenian Prelate of Jeru-
salem, Patriarch Abraham, in Mecca. According to him, (no sources of rela-
ted documents mentioned) the Prophet issued a written order to keep the
Armenian properties in the Holy Places of Jerusalem intact’.

There are several identical accounts of a meeting between the
Umayyad Caliph "Umar ibn al-"Aziz and the Armenian Patriarch Hovhan-
nes of Otsun in Damascus, sometime between 717 and 720°.

Arab rule in Armenia was not without troubles. The House of Mami-
konians organized and led the first wave of uprisings. A second revolt around
850 was in fact a popular upheaval; the national epic of «David of Sassun»
is related to these events.

‘With the establishment of the Bagraduni Kingdom in Armenia in 885,
Arab rule was officially ended. This dynasty lasted until 1045 and was fol-
lowed by the Cilician Kingdom.

‘On the social level, the massive immigration of Arab tribes and indi-
viduals was one of the major consequences of Arab rule in Armenia.

The Arab commissioners and other military figures organized some
of these immigrations and planned the implantation of people and tribes
in certain areas as reliable support forces in internal conflicts.

The first waves of immigration started as early as the eighth century,
during the Umayyad period; these tribes settled in the regions of Khlat, Dabil,
Arjesh and Manazguerd. Al-Mudawwar remarks that these settlers did not
get assimilated into the native Armenian population and kept the status of
dimmigrants»®.

Immigration became more systematic during the Abbasid Caliphate,
The Arab commissioner, Yazid ibn As’ad, arranged for the settlement of
tribes from the Arabian Peninsula, the Yemen and Irag, around the city
of Dvin (or Dabil). Arab immigration continued through the cighth cen-
tury and the northern and north western areas of Lake Van became densely
populated by Arabs. Internal strife among antagonistic tribes made rival
parties seek further support from their homelands'. The Abbasid Caliph
Harun al-Rashid in turn arranged for the settlement of several tribes in dif-
ferent parts of Armenia''. During the invasions of the Turcoman races,
Arab tribes joined forces with Armenians against the intruders.

There is no record about the distribution of the Arab tribes in Arme-
nia; the regions and periods of their establishment have not been traced by
Armenian historians.
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In a chapter entitled «The Arabs as Citizens of Armeniay, al-
Mudawwar gives an eye-witness account by twelfth century historian Yus-
suf ibn al-Azrag. This historian spoke of his meeting with Arab tribesmen
in the north of Armenia during 1154. These had migrated during the eighth
century and formed their own communities and villages; they had preser-
ved their culture and enjoyed the protection of native Armenians'?,

There are several reports of certain «mixed» communities in Arme-
nia. These could have been Armenians converted to Islam, or Arabs who
had partially lost their cultural identity, In the regions of Yorodn and Sunik
(approximately the western parts of modern Armenia), Arabic inscriptions
have been found on many tombstones which date back to the fifteenth and
sixteenth centuries. A. Khatchadurian has an interesting article about these
inscriptions”. He points out that both the designs and calligraphic pecu-
liarities of these inscriptions give reason to believe that they must have been
tombs of Armenian converts and not Arabs. The symbolism of the orna-
ments, their style, the errors in the Arabic calligraphic forms, (rules of con-
necting letters, arrangement of letters, etc.) are clear indications to the non-
Arab nationality of the artists and the community at large. Moreover, many
proper names are purely Armenian, even Christian. The author provides
additional data in support of his thesis about the nationality of these com-
munities. Today, there are Muslim Armenian communities in some areas
of the southern Caucasus'.

The other side of the coin is the status of Armenians in Islamic society.
Historians do not seem to have reached a common point of view con-
cerning their exact national identity. Al-Mudawwar speaks of famous Arme-
nians, referring to their Armenian citizenship and not nationality. Hafiz con-
siders the same figures as simply Armenians living in the Islamic world. He
adds the names of five Armenian women in the Arab royal families.

These figures are worth mentioning in the context of this article, not
50 much for their importance or role, but for the value they may present
as starting points in research into broader issues.

Khalid ibn al-Walid employed a personal assistant of Armenian ori-
gin known as Girgi ibn Tawzar. Amru ibn al-’As in turn had an assistant
called Vartan'’.

For the military and especially political roles he played, *Ali ibn Yahia
al-Armani is of particular interest in both Armenian and Arab history during
the Abbasid period. Yahia al-Armani was the commander of the Abbasid
armies for over twenty years : during al-Mu'tassim’s reign (842-847), then
al-Mutawakkil's (847-861). He was twice appointed wili of Egypt. He is
said 1o have personally led the Abbasid armies in the wars with the Byzanti-
nes, and died during one of these campaigns in 863. In his volume entitled
Nujum al-Zihira, Egyptian historian Abu’l-Mahasin ibn Taghi Barada (d.
1469) writes with great appreciation of the military and administrative abi-
lities of Yahia al-Armani. But in the context of Arab-Armenian relations,
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Yahia’s imponance lies in the establishment of the Bagraduni Kingdom in
Armenia in 885, which put an end to Arab rule in the release of a group
of Armenian princes detained in the Abbasid capital. A brief survey of the
arts. customs, folklore and in general the state of culture during the Bagra-
duni period, reveals the deep influence of Arab civilization in Armenia. In
other words, the termination of military occupation of Armenia did not put
an abrupt end to already advanced relations on all levels. In fact, by the
ter ~tion of military rule, relations took more relaxed and natural chan-
aels of operation. Poetry, architecture, costumes, language of medieval
Armenia are vet to be studied in this light, i.e., the influence of Arab-Islamic
civilization.

. After Yahia's death, his son "Ali Hussain ibn Yahia al-Armani took
his place during al-Musta'li's reign (862-866). He was followed by another
member of the family, Muhammad 'Ali ibn Yahia al-Armani, during the
reign of al-Mu’tamid (870-892)"".

Two scholars must be mentioned in the fields of linguistics and juris-
prudence; the first was Abu 'Ali al-Qali, from the city of Manazguerd (or,
perhaps Erzerum)®. The second was a jurist and theologian from Mala-
tia known as Abu'l-Hassan al-Malti (d. 987). The famous Iraqi painter al-
Wasiti (d. 1242) is probably the Armenian best known to the public'.

‘Two Armenian women must be mentioned as having belonged to the
Abbasid royal family. The first was the mother of Caliph al-Qa'im

(1031-1075) and the wife of Caliph al-Qadir (991-1031). She is known as

atr al-Nada and the date of her death is given as 1060. The second woman
is known as Urjuwan and/or Qurratu’l-"Ayn (d. 1118). She was the wife
of al-Q4’im’s son, prince Muhammad Zakhirat al-Din, and the mother of
Caliph al-Miiqtada (1094-1118)®.

It is more natural to find a greater number of Armenians in the Fati-
mid Kingdom, since the Fitimids relied on minorities in military and admi-
nistrative matters. Perhaps the most noteworthy figure among the Fatimid
Armenians was Badr al-Jamali. According to W. Ivanow, he was a slave
who succeeded in penetrating into the Fatimid administration and reached
the highest position there. Other sources, however, do not confirm that Badr
al-Jamali was a slave. Badr al-Jamali's name and role are connected with
the military and social crises during the reign of the Fatimid Caliph al-
Mustansir. In 1073, al-Mustansir recalled Badr al-Jamali from Syria, where
he was commander of the Fatimid forces. He granted him the title of Sayyid
al-Ajall and appointed him Vizir. Due to Badr al-Jamali's administrative
talent and efficiency, the Fatimid Kingdom was rescued from early disinti-
gration. Badr al-Jamali also played an active role in Fatimid-Isma'ili mis-
sionary work at al-Mustansir's court («Bait al-Da’way). With reference to
Badr al-Jamali's popularity in his day, an expression (borrowed from a Kora-
nic verse) has been used which, literally translated, reads as follows : «And



may God assist you with a full moon» (or «badr»)*'. The district of Gami-
lia in Cairo is named after him, as is Hay al-Majrush (or « Amir al-Juyiish»).
Badr al-Jamili remained in office for twenty years (1074-1094). Arabic sour-
ces generally give positive accounts of the role and personality of this man.
We find particularly high praise by the Arab historian al-Magrizi®,

Badr al-Jamili died in 1905, a year after al-Mustansir’s death. Rivalry
for the throne between the latter’s two sons ended in the murder of Nizar
and the enthronement of al-Musta'li, al-Mustansir's son by his Armenian
wife, the daughter of Badr al-Jamali. The murder of Nizar divided the
Isma'ilis into branches : the Nizaris, who eventually left Egypt for Syria,
Iraq and northern Iran, and the Musta’lis who, after the fall of the Fitimid
Kingdom, found sanctuary in the Yemen. Both branches of the Ismai'li sect
were active in different places and in varying degrees.

We find a series of Armenian figures in the Fatimid state after Badr
al-Jamali's death. His son al-Afdal ibn Badr al-Jamali served under two
Caliphs, al-Musta'li (1094-1102) and al-Amir (1102-1 130). Tald’ih ibn Razik
served under Caliph al-Fa'iz. His son Razik ibn Tald’ih ibn Razik followed
his father and remained in that position until 1163. A grandson of Badr
al-Jamili is also mentioned, al-Ma'mun Ahmad ibn al-Afdal ibn Badr al-
Jamaili (1130-1131). An obscure figure, called Yanis, took the position for
a year (1131-1132). Finally, in the Fatimid period, there is mention of an
Armenian general called Vahram or Bahram?®,

Egypt had an Armenian queen, a woman called Shajar al-Durr, the
wife of Salah Najm al-Din Ayyub (1240-1249). She played an active role
in the wars against the Crusaders. At her husband’s death, she reigned as
‘queen of Egypt for three months in 1250. After marrying her Vizir al-Muiz
-al-Din Aybak al-Turkemani, she transferred the throne to him. In 1257 they
both were victims of a conspiracy®*.

Opinions vary about the role of the Armenian statesmen in the Fati-
mid Kingdom. Some historians, like Rafiq al-Mahiyini, see a direct link
between the fall of the kingdom and the activities of the Armenian officials
in the state. In their opinion these figures acted as parasitic elements upon
an already weakened kingdom and eventually caused its destruction®.
Ivanow describes these figures as opportunists gathered around a decaying
state®®.

A social phenomenon of some importance accompanied the «era»
of Armenian officials in the Fatimid Kingdom. It was the Armenian com-
munity which was formed and perhaps relying upon the influence of these
figures in Cairo. The only direct account of this community by an Egyptian-
Armenian historian called Abu Silih al-Armani was written in 1168. The
community had its church, schools, and other ethnic institutions in the
district of Jinan al-Zahra or Burkat al-Nissira in modern Cairo. After the
fall of the kingdom, the ‘community seems to have dissolved too; there is
no mention of it in later sources”,
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[1. HIGHLIGHTS IN CULTURAL RELATIONS

In line with our objective of recording the «proofs» so far discove-
red in Arab-Armenian cultural relations, we devote this section to their sche-
matic presentation.

The existence of over two hundred Arabic words in current use during
the first century in Armenia, may be considered a solid fact in the field of
intercultural relations.

A phenomenon in the ninth century, in our opinion, seems to have
been the starting point of interesting research into the area of philosophical
relations. Our reference is to the familiarity of the Lebanese translator-
scholar Qusta ibn Lida to the works of Anania Shirakatsi; the latter is the
major Armenian philosopher, mathematician and astronomer of the seventh
century. Anania studied philosophy and science in Trepizond; he was the
founder of physical sciences in Armenia. He travelled exiensively to many
parts of Armenia and Asia Minor to gather data and fragments of culture
related to the sciences, both applied and theoretical, as well as texts from
the pagan ages in Armenia. In his works there are frequent references to
these sciences in the region. Anania knew classical Greek very well, but there
is no basis to assume that he ever wrote in Greek. Thus, the manner in which
his books, banned in many provinces in Armenia, could have reached to
Qusta, is completely obscure; historians of medieval sciences and philosophy
may find the issue extremely motivating.

Before moving to another theme, we find it necessary to comment
on two common errors made by overzealous writers. One of these concern
a certain text of al-Jihiz devoted to Armenia and Armenians. Apart from
casual remarks scattered, so far we have not been able to have access to
such a text. The other error seems more widespread; it concerns a direct
link between the Kalila wa Dimna of Ibn al-Mugaffa’ and the Book of Fox
by Vartan Ayguektsi (late twelfth and early thirteenth centuries).

The Arabic translation of The History of Agathangelos brings up
the role of the Armenians to Christianity in the Middle East. The History
is the account of the conversion of Armenians to Christianity and the events,
as well as the prominent figures, related to those times. The book was known
to the Armenians during the fifth century. Its Arabic translation was disco-
vered earlier in this century in the Monastery of St. Catherine in the Sinai
Peninsula; this copy is thought to have been made sometime between the
tenth and twelfth centuries. In 1968, A. Der Ghevondian (an Arabist) pub-
lished the Arabic and Armenian texts with an extensive discussion about
the possible sources of that particular Arabic text. According to the author,
the Arabic translation must have been made from the Greek version of the
book, which was familiar to the church fathers in most regions of the Middle
East®.
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There is controversy around the relationship between two medieval
texts; these are the Arabic Kitab al-Khail and an Armenian text called Hea-
ler of horses and other riding animals. The Healer was published by P. L.
Tchoukasezian in 1980°°. Lately, upon the discovery of a new manu-
script containing an Arabic translation of the Healer, the editor came to
the conclusion that the Healer must have orignally been written in Arme-
nian®. After being translated 1o Arabic, it was transiated back into Arme-
nian, and then back to Arabic, several times and in different places.

Despite the politiacal instability in most parts of the Middle East,
the thirteenth century saw intense interaction between Armenian and Arab
scientists, craftsmen, and scholars in general. Many texts were exchanged
and translated, but no record has yet been made of these texts in circula-
tion. This interchange was done on very high levels, through the state some-
times. King Hetum I of Cilicia personally brought many scientific and other
specialized texts from Baghdad in 1263. The sources of the Healer were
among them. On the basis of some Arabic books, an Assyrian priest called
Faraj wrothe the Healer. Speaking about his sources he says : «1 made use
of (writings) of Abu Yusuf and Rashid as well as the philosophers of China,
India and «Baghdad»*. The Healer was published in its final form bet-
ween 1296 and 1298%2,

I11. ARMENIAN-ISMA'ILI RELATIONS AND THE «VIEWS
FROM THE WRITINGS OF ISLAMIG PHILOSOPHERS»

The phenomenon of the Fatimid Armenians constitutes only a small
part of the Armenian-Isma’ili relations. The earliest account of these links
is connected to Isma'ili missionary activity in the Armenian provinces during
the first decades of the tenth century. S. M. Stern mentions two Isma'ili
missionaries or «di'i»s Ibn Nafi§ and al-Dabili. They both worked in the
town of Diébil (Dvin), desguised as merchants”. The secrecy with which
the Isma'’ilis concealed their ideology and political activity, has made access
to the history of this sect extremely difficult. On the other hand, the Isma'ili
factor has completely escaped the attention of Armenian historians.

In the tenth century, a well known Isma'ili missionary stands out as
proof of an undercurrent of relations. He is Abu Hatem Abdul-Raliman
al-Razi al-Warsindni (or Warsami). In his Kitab al-Ziyna he calls himself
Abu Hitem ibn Hamdan™.

Abu Hitem al-Rézi was born in the province of Pashapuya, cente-
red in the city of Ray, where he organized missionary activity; he is said
to have made frequent visits to northern Syria, Azerbaijan and Armenia.
According to Ivanow, he established close contacts with the Armenian church
fathers. He finds indications of these relations clear influences on Abu Hitem
in the latter’s works. Most of this man’s witings remain in manuscript form
and in the custody of Indian Isma'ilis®.
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If we follow the movements of Abu Hatem in the various provinces
of Armenia, we find grounds to develop a hypothesis about the identity of
these church fathers with whom he is said to have close contacts. During
the early decades of the tenth century, the regions north of Lake Van had
become sanctuaries for Armenian religious-political sects known as the
Tontrakians. Their literature is completely destroyed, but based on the
various refutations of their faith, we find many similarities between the
Isma’ili doctrines and attitudes and theirs. It is highly probable that Abu
Hiitem had contacts with the sectarian churchmen and not the regular repre-
sentatives of the church. A thourough reading of Abu Hatem's works can
provide a valuable guide to the study of the relations between the Arme-
nian and Muslim sectarian movements during the ninth and tenth centuries,

From the eleventh and twelfth centuries we have found so far no direct
reference to Isma’ili acrivity in Armenian sources. Isma’ili sources speak
of intense missionary activity in Asia Minor and Armenia during the tenth,
eleventh, twelfth and fourteenth centuries.

A unique manuscript by Armenian philosopher and poet John of
Erzenka (around 1230-1293) brings the issue of Armenian-Isma'ili relations
into sharp focus.

The manuscript is entitled Views from the writings of Islamic philo-
sophers; it was published for the first time by S. Arevshadian in 1958%.

It is only during the late fifties that the life and works of this author
began 1o be studied, but the Views, despite its intriguing title and content,
remained unstudied. '

The initial stages of our research were directed towards the identifi-
cation of the «Islamic» philosophers of whose writings the Fiews is a selec-
tion. The use of over one hundred transliterated Arabic words and the eso-
teric nature of the doctrines summarized were clear pointers to the sources.
The Views is nothing but a very concise summary of the Epistles of the Breth-
ren of Purity of the tenth century, known as the Rasa’el Ikhwan ai-Safa’
(52 epistles in four volumes)®.

The Views is not an isolated phenomenon; further stages of research
showed that the Views is in fact a link in a concealed chain of cultural and
social interactions.

The comparative study of the Views and the Epistles on the one hand
and the other works of John of Erzenka as well as other issues related to
his philosophy, constitute the content of a volume we published recently™.

The channels through which an esoteric encyclopaedia like the Epistles
may have reached Erzenka during the thirteenth century, was one of the
major problems related to the phenomenon of the Fiews. Seemingly in-
significant elements proved to be of considerable value in tracing the histo-
rical context of the Views.

The date of the writing of the Views was such a «detail» and its defi-
nition proved to be an introduction to issues of much broader scope. In his
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short preface to the first publication of the Views (see footnote 36) Arev-
shadian connects the writing of the Views 10 a long journey John of Erzenka
is known to have made to Cilicia, Syria, Palestine, Georgia and back to
Erzenka, between 1281 and 1284, In his opinion, John of Erzenka must have
obtained Arabic philosophical texts during this journey. Otherwise, the editor
has no hypothesis about the sources of the Fiews or about the Islamic phi-
losophers of whose writings John of Erzenka has gathered some «views»,

The three authors who have done some research into the life and
thought of John of Erzenka scem to have taken the opinion of Arev-
shadian for granted. Furthermore, they proceed on the basis of the assump-
tion that the Views is an original work and completely overlooked the fact
of its being a summary.

Several points about the content, form, style and the relation bet-
ween the Views and the other works of John of Erzenka make the above
statement radically untenable. One of the major and initial thesis of our
study was that the Views must have been written at a very early stage in
the life of John of Erzenka. The author of this particular text is a beginner
in the philosophical sciences and a novice to academic discipline in general.
The work is riddled with grammatical errors; the vocabulary is poor; classi-
cal Armenian and the dialect of Erzenka are used. The transliterations are
inconsistent; Arabic terms are used for both technical and ordinary terms
for words, the Armenian equivalent of which were available since the fifth
century. We encounter no such errors in the other works of John of Erzenka,
even in his treatises written during the 1270's.

John of Erzenka was born in 1230 and entered the monasterial col-
lege of the Convent of St. Minas near Erzenka in his late twenties. His parents
(who were most probably of the aristocracy) urged him to pursue a private
career. But on several occasions and through his poems, John of Erzenka
speaks of an unquenchable thirst for knowledge irrespective of its source.
The Views must have been written before entering the monastery, where
Greek philosophy, logic, grammar, rhetoric and theology were taught. In
fact the next generation of graduates of this college became the founders
of Armenian nominalism.

The early date of the writing of the Views throws some light upon
the possible channels through which the Epistles could have reached Erzenka.
Because of their unorthodox and esoteric nature, the Epistles could not have
been transferred by ordinary means. There is no individual philosopher,
group or sect, other than the Isma’ilis, that explicity adopted the Epistles.
The Brethren of Purity themselves are not known to have had any political
or missionary activity; they were members of a small philosophical society
with a revolutionary program but no practical plan for its realization.

Being a Shi'ite subject with declared antagonistic attitudes towards
the Abbasids, the Isma’ilis searched for theoretical support in the Epistles,
and made it part of their doctrinal literature (which is much less sophistica-
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ted than the Epistles). The Epistles were classified under their «Haqa’eq»
works, to which only the elite class of the sect could have access. But on
the whole, along with the purely Isma’ili works, the Epistles were spread

too®.

Thus, the Isma’ili movement acted as an instrument for the partial
popularization of the Epistles. According to Isma'ili scholars, the Episties
were reedited at the Fatimid Caliph al-Mustansir's court, which was called
«Bait al-Da’wa». Some of these Isma’ili historians considered the founder
of their movement, al-Imam Ja'far al-Sadiq (d. 911), the author of the Epist-
les. This hypothesis is untenable on many grounds. H. Mruwi discusses this
issue at length in his Materialistic Tendencies in Arab-Islamic Philosophy*'.

But it seems that the Isma’ili adoption of the Epistles played a posi-
tive role in preserving this esoteric encyclopaedia. The fortress of Alamut
on the Caspian Sea, the last sanctuary of the Nizaris, is said to have been
the richest in the manuscripts of the Epistles. Mongol Hulaku confiscated
these after his conquest of the fortress. The fate of these manuscripts is not
clear?,

The Isma'ilis were very active in Syria, Iran and Asia Minor. Many
of the fortresses in the region served as their strongholds. The profession
of commerce was their major disguise and consequently cities on commer-
cial routes had high priority for their missionary cells. The city of Erzenka,
with its strategic position on the two international routes, from east 10 west,
and the Black Sea to the Mediterranean, had an ideal status for Isma’ili acti-
vity. The cosmopolitan population of the city was an additional convenience.
In fact, Armenian historians speak of «Khoja»s and «Mulla»s in the city,
unaware of the true identity of these rich, educated and prominent Muslim
merchants. Both these terms mark Isma’ili sectarian ranks".

Some of these «Khojans were granted the title of Prince by the Arme-
nian monarch of the city. But in all books of Armenian history, we find
no mention of the Isma’ili sect or the movement. It seems that all Arabic-
speaking Muslims were looked upon as members of a homogenous
collectivity.

Before concluding, a brief note must be made about a very inte-
resting and unique work by John of Erzenka. This is the Constitution of
the Brotherhood of the city of Erzenka, written in two parts during 1280.

The Constituton is the only document concerning Armenian brother-
hoods during the Middle Ages. Very little is known about these organiza-
tions. This social phenomenon came o the attention of Armenian scholars
in the early 1960’s. L. Khachikian published the first part of the Constitu-
tion in 1962 with a general introducton indicating the importance of star-
ting research about the medieval Armenian brotherhoods as distinct from
the guilds. Khachikian has no hypotheses about the text itself, or informa-
tion about the Futuwa and Akh movements in the Islamic world*.
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/ A - |

See Aram Der Ghevontian, The New Edition of the Arabie Text of the History of Agathan-

gelos, (Yerevan : HSSH AS, 1968) (in Armienian).

See HMMMMGMRMAnM edited by P, L. Choukasezian, (Yercvan :

HSSH AS, 1980), The title in Armenian : Pdaljupul dhn) by wohwwwpaly gpounliog

See P, L. Choukasezian and A. Der Ghevontian, «The Newly discovered Arabic translation

of the Healer of Horses, Lraper, No,. 11, (Yerevan : 1985), pp. 63-68 (in Armenian).

The passige in Armenian : o pugnid Mlawneuhpeg Splog by b Muousophl b plka-

shway by By Pagnad L8qhwg by Qunpaposy Mlwoawahpogs

Choukasezian, p. 63.

SﬁH &n;,m&mquimm (Leiden : Institule of Ammm:msmdm

1983, p

The folowing sources have some information about Abu Hatem :

— W, Ivanow, Brief Histary..., p. 27,

— W. Ivanow, A Guide fo Isma'ili Literature, (London : The Royal Asiatic Society, 1933),
pp. 32-33.

— 5. M. Stern, Studies of early Isema'ilism, (Leiden ; Institute of Asian and African Siu-
dies, 1983), pp. 201 and 260-261.

— Majid Ftthg History of Islamic Philosophy, (New York : Columbia University Press,
1983}, p. I

XAV e @A e 3R QLS ol olal e —
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Akadh ot Jn_,n L._,:_,._,J.u..,i._.‘i
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W. Ivanow gives briel summaries of the works of Hatem in his Guide o Isma'ili Lite-
rature, pp. 32-33.
— Abu Hatem’s works are :

ey QLS paladl UGS (5 gaal) ade] Lyl WS —

« The title of the manuscript in Arménian is b Sur&l;mg l'l.funnmjtpmg ‘hmg Fungbowy Pulif:

— Tt is preserved by one copy in the Mmmmm Library of Yerevan, on p’-luﬁﬂ'll to1lla
of manuseript no. 6670, The first publication is in the Panper of the Manuscript Library,
Vol. IV (Yerevan : 1958), pp. 297-315 (in Armenian), The copy is made during the 17th
century; there is no record of the location,

The sources of the Fiews was the subject 'of a preliminary article which marked the be-

ginning of a long research. The anticle is : Seta Barsoumian-Dadoyan, « Hovhannes Blooze.

of Erzenka’s «Views from the writings of Islamic philosophers® sources : Rasa'el Ikhwan

el-Satan, Haigazian Armenological Review, Vol, V1, (Beirut : 1977-1978), pp. 51-70

(in Armenian),

+ Seta Barsoumian-Dadoyan, John of Erzenka’s « Views from the Writings of Islamic Philo-

sophers and Philosophical Treatises in the Light of Islamic Sources, (Beirut : Technopress,
1991 (in Armenian),

. — Armenouhi Srabian, Hovhannes Yerzenkatsi, (Yerevan : HSSH AS, 1958) (in Armenian).

— Kevork K. Krikorian, mﬂﬂnmhmf Vkmqf‘fmuhnm Yerzenkatsi, (Yerevan :
HSSH AS, 1962) (in Armenian).

— Edward M. Baghdassarian, Hovhannes Yerzenkatsi and His Ethical Prose, (Yerevan :
HSSH AS, 1977) (in Armenian).

mmﬂgﬂwqm (Leiden : H.A.R. Gibb and J.H. Kramers, 1961),
PP- 1






YRRRGP UPSVUAULPEULY 2U8-U UAULUY
SU.LUAEPARAPRLUE PR MUSTNRALUY L000P
(Uatdhnthnud)

®pnd. U. 7. SUSNBLILY

Lwp-wpupulul dojpupepbpouphubibpne nuunaflwappaalp juio
ibnpolwgwd Yp ey Jwjuenubh spepulul gpuinulhl ypu; (640-865)
buwlinp jugnpyng Pagpunnilibug 2upunnipbul dudubulfbpnd (865-
1045) : Uhlignbn wnibulbpp Yoo qul gnyg mapne pk wyn oo jupwpbpni-
UGG pp lp uljuhG u'en wbih GulbnfokG" Shgput Uhoh opbpt by wna-
dgnihl fhlyby &b by b yupbpp, n bl Phwp yupnuBults Gbpu qnin
funufululhb by qhlnunpwlwih: Upuplbpod Sulop tp Updhlihw ns-
numd wopuphugpuljul swpwdnigphulp, op winpete hp haynckp beb pGulnng
dnqnynipnhl whaibng: Uyn Jtyp Y'plngpltp Yndhuukl Thishy Unipha
b Upihhhw by Ywowhg dndkl dhlighy ®nfp Yupn) Ybgpnbwlwl dwubpp
wwpwdning opgwllibpp: Cuw wpwp gwadhy Zwhgh’ wju hngudwup p
pudlnitp snpu 2wyfbpne:

Uipwp wy) gl Gbp® by Uwyybwnp, Vwpniwl b-Unuawnupp,
b niphyGbp hpblig qopdbpnul oty Yp foouhl Zwjwunwubh by buy dagngnip-
1h dwupl by jnjupl hp hwbBbE plibpughl, whnbuwhwl, Jupyulub, Ypo-
liwlul, plagulul by fywlnipughb gop JupwpbpniphiG8bpp bplne dnnn-
Ynipglibpoili: Com wlnlg® Yup dudwlal op bpp 2wjsunwlh wwhdwl-
fibptl Gbpu Yuyhl hwvwwmniws pugleph wpupuljul ghnbp by ghnu-
fonidpbp, npalgdk ndwlf huvmwnbghl Goylhul wpblulgulwl uybp
plhY buy wwpphl hbw: BabihG' whbwn bwybp by plowbhfibp whgub du-
nwnipbufip wpup bolrwluinplbpne by plgnilbght Ypolp blyninplbpnct,
by gubnibgwl auphylbp, npnfig dwnwyniphill whgu qhlinunpuluitt
wlnhl by upyububtl, b plngplby Gulnipwhl, plugulus, optlugh-
maljul, |bqniwghnwlul, Gwpawpuygbnuiul b wpntbunh wpnegug-
wnipbul quiuqull plwguounGbp: ®pndbutop Swun)bul Julpult wlinuull
ip st Appbh byl Puniquipp, Lwpnwlp, Bubhk bi-EpdbGhG, np #bS nbp
praanug Fugpunniibug Puguinpnipbwl hhdGnudhG Utg, wlnp quumlp®
Ui 2brukhl Pl bwhbt bi-kpdbBhG, winp panp’ Unchwddbn Uih Pyl
Buhhk E-EpdbGha, Bgnty-2wowl L-Uwipht, Ghwphy bi-Auwuppp, Tbhnp
Li-abdbyht, Bayne Ugp Ei=Fwyhll, b puquwphe wy) b-2bdb pGbp, by nw-
Huathi fupg wfp by pugnihhlbp by wpfujutupbp wygwubul pt $u-
phibwl quhbpniG Jpwy: Uibght Jopmuwdwghpp fElnipb0L Ywlgplt
wnlignuphiGlbpp Bbwlhw Ghpulughh by ki=Fniupw byl Lougugh, Pyl






