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v ABSTRACT This article presents a small text by Yovhannés
Orotnets'i on divine names that is preserved in Matenadaran
manuscript 2121. The paper first provides a brief overview of
Orotnets'i’s life and works, then an edition and translation of the
text with commentary. The commentary elucidates parallels with
the works attributed to Dionysius the Areopagite, Aristotle,
Dawit’ Anyaght' (David the Invincible), the scholiastic tradition on
the corpus Areopagiticum, John of Damascus, and Armenian
commentaries on grammar. Many of the points forwarded by
Orotnets'i also appear in the writings of his student, Grigor
Tat'ewats'i (1344-1409). The text underscores not only Orotnets'i’s
erudition, but also how the ideas found in the works attributed to
Dionysius the Areopagite were integrated with the study of
grammar, philosophy, theology, and biblical exegesis in the
monastic school curricula of Gladzor and Tat'ew.
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1. Introduction

1.1. The Life of Yovhannes Orotnets'i

Yovhannés Orotnets‘i (1313-86) was born in the village of Vaghandn in the province
of Orotn and belonged to a branch of the noble and ancient House of Siwnik".!

* Iwould like to thank the anonymous reviewers of this article for their useful feedback and insightful comments.
1 His student, Grigor Tat'ewats‘i (1344-1409), in a panegyric to Orotnets‘i, refers to his princely lineage praising
“his being a freeman, a nobleman, from the race of native Armenians of Sisakan, [replete] with the canton
of Orotn, with princely family, with ruling many and wealthy things, filled with genius in many subjects”
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Colophons illuminate the members of his family (Khachikyan 1969, 177-79).
Yovhannés was the son of Iwang, the prince of Orotn,* and Tiknants* Tiknay (“Lady
of Ladies”); his paternal uncle was the metropolitan bishop of Siwnik’, Sargis; his
grandfather was Hasan Siwni® who was married to Lady Vakhakh. Orotnetsi also had
at least two brothers, Hasan and Zak‘aré, and one sister, T‘ukht‘ani, who was married
to Amat, a member of the Shaharuneants’ family, and who had a daughter, Nat'il.

According to Step‘anos Orbélean, the province of Orotn had been bequeathed to
the Orbélean family by Iwané Mkhargrdzeli* during the reign of King Giorgi IV Lasha
(reigned c. 1213-22) as a reward for their assistance in capturing Siwnik from Islamic
forces (Step‘anos Orbélean 1910, 397; Step‘anos Orbélean 1864, 224-25).°> The po-
litical and ecclesiastical power of the Orbéleans increased throughout the thirteenth
century (La Porta 2001, 10-11). The family controlled possession of the episco-
pacy of Siwnik’ uninterrupted for three generations: Step‘anos Orbélean (sed. 1286—
1303), Yovhannés Orbélean (Step‘anos’ cousin; sed. 1302-23), Step‘anos-Tarsayich
(Step‘anos’ nephew; coadjutor, 1314-23; alone, 1323-31?). Step‘anos-Tarsayich was
succeeded by Sargis Siwni (sed. 13332-37), the uncle of Yovhannés Orotnets‘i.
Our knowledge of the bishops of Siwnik® suffers from lacunae after Sargis until the
election of Arak‘el Siwnetsi in 1407, but at least one other Orbélean, Step‘anos
Sult‘anshah, sat on the episcopal throne during that period (c.1366) (Khachikyan
1969, 28-9; 32).5 Although there is no secure evidence that Yovhannés Orotnets‘i
was consecrated bishop of Siwnik’, he and Grigor Tat’ewats‘i seem to have assumed
many episcopal powers (La Porta 2001, 41-42). On account of Orbélean control of
the province and the secure line of their succession to the episcopacy, Ormanean
(1914, 1957-58) conjectured that the Orbélean and Siwni families had intermarried.
While such an alliance would be logical, there is no direct evidence of intermarriage
between the two families, and nowhere does Orotnets‘i, or any of his students, claim
that he was related to the Orbélean family.

(gnny Ginpu wquin wuywquin juqilk uhuwwb phl hawyyuqbh: Gwiwpwe npnnth pphuwb wggue.
whpbiny puqiug b hwppud qojhg. puqiwhw@tuwn hdwunhip woygbuy), Grigor Tat'ewatsi 1998, 712 (all
translations of literary sources, unless indicated otherwise, are mine). Tat'ewats‘i’s student, T‘ovma Metsop'ets‘i
(d.1447), in his History, describes Orotnets'i as “also known as Kakhik, being suspended (kakheal) in the love of
Jesus, from the canton of Orotn, from the village of Vaghand, the son of the great prince Iwané, who was from the
race of the first princes of Siwnik|, from which was Vasak” (Gwljubinit Gwtuhy Ywhibtuyg h ubph 8huniuh gnny
h quiwnt Apnunbnt h ghont Jwnubnne npnh ddh hpfuwb brwbth, np tp h qupdt wnweht hyhawbiwgh
Uhititwgl, jnpdt dwuwlb bp), Tovma Metsop'ets‘i 1999, 11 (this information is repeated in the chronicle

of Dawit‘ Baghishets‘i, see Hakobyan 1956, 351). See also Alishan 1893, 220; Khachikyan 1969, 26; Grigoryan
1980, 5.

2 Khachikyan 1969 definitively demonstrated that this Iwané should not be identified with Iwang, the son of
Burtégh Orbélean.

3 Khachikyan (1969, 13) identifies Hasan, father of Iwané and Sargis and Yovhannés Orotnets‘i’s grandfather, with
the Hasan Dleneants’ mentioned by Stepanos Orbélean in his History, but cf. La Porta 2001, 12—13.

4 The Mkhargrdzeli (“Longimanus”) are also known as the Zak‘arean in modern Armenian historical studies.

5 This marks the beginning of the Orbéleans’ return to power in Armenia and Georgia. They had been ousted from
power and eventually replaced by the Mkhargrdzeli because of a failed revolt by Iwané Orbeélean and his brother
Liparit (grandfather of the Liparit mentioned above) in 1177; on the rebellion see La Porta 2008-9.

6 Arak’el Siwnets'i was the nephew of Orotnets‘i’s pupil Grigor Tat'ewats'i.
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Yovhannés studied under the famous master, Esayi Nch'etsi (d. 1338), at
the renowned monastic school of Gladzor (Arevshatyan and Mat‘evosyan 1984;
Mathews-Sanjian 1991, 17-31). The curriculum at Gladzor centered on biblical
exegesis, but theology, canon law, polemic, and all of the seven liberal arts—grammar,
rhetoric, logic, music, arithmetic, geometry, and astronomy—were represented to
differing degrees (La Porta 2022). Amongst the liberal arts, logic held the most
dominant position due to the popularity of the Aristotelian Categories and De in-
terpretatione, as well as Dawit" Anyaght”s (David the Invincible’s) Definitions and
Divisions of Philosophy. Within the field of theology, the school bore a generally
Neoplatonic inclination as it favored the works of the Cappadocian fathers as well
as those attributed to Dionysius the Areopagite. Philonic texts, which enjoyed a long
tradition in Armenian (Lombardi and Pontani 2011), also formed part of the school’s
curriculum.

In a colophon to a Psalter dated to 1337 (J1033), Orotnets‘i’s uncle, Bishop
Sargis, suggests that Yovhannés was consecrated a priest in that year, as he refers
to his nephew as “the keen-witted, reverend, newly-consecrated priest, Yovhannés”
(ynpnywihw, uppwquib, Gnppidw pwhwbugh 8nyhwhitu) (Khachikyan 1969, 178).
The next year, his master Nch'ets‘i died and he continued his studies under Tiratur
(12752-1350?) vardapet, most likely at the nearby monastery of Hermon in Eghegis
(Thierry 1993, no. 643 ). By 1349, he achieved the rank of rabunapet (pupnitwuytin)’
and the position of notary (k‘artughar, pupuninuip), possibly for his family.® After
completing his studies, Orotnetsi led a peripatetic life. In the 1360s he resided at the

Georgian court in Tiflis; in the early 1370s, he spent some time at the monastery of

St. Grigor Lusaworich’ on Mt. Sepuh in the region of Daranagheats’. In 1373, he went
on pilgrimage to Jerusalem, bringing with him his student, Grigor Tat‘ewats‘i, who
was consecrated in the holy city (La Porta 2002). Yovhannés returned to Orotn in
Siwnik’ in 1376 and directed studies at the monastery of Tat'ew in 1377.

Shortly thereafter, however, he was summoned to the monastery of Aprakunik’ in
Ernjak® to restore order to the monastery after several members had joined the
Unitor movement and many more displayed a keen interest in Latin theology. With
the financial backing of one of his former pupils, Maghak‘ia Ghrimets‘i, Yovhannés
established an inquisition whose aim was to insure that Armenians remained within
or returned to the Apostolic Church (La Porta 2015, 286-88).

In addition to his efforts to combat the missionising efforts of the Unitors,
Orotnetsi was a prolific author and educational reformer. Orotnets‘i’s literary cor-
pus reflects his interest in logic as well as in biblical commentary, theology, and
polemics. Attributed to him are commentaries on the Gospels of John and Matthew,

7 In contemporary sources different titles are applied to monastic teachers including rabuni (from Hebrew,
“master”), rabunapet (“headmaster”), varzhapet (“head instructor”), and vardapet (“head teacher”). However, as
Mathews and Sanjian have pointed out, “there is considerable overlapping in the use of these terms, and in many
instances rabunapet and vardapet seem interchangeable”, Mathews-Sanjian 1991, 23.

8 This information is provided in his sister’s colophon dated to 1349, Khachikyan 1969, 178.

9 The monastery stood in the Azerbaijani exclave of Nakhichevan until 2005 when it was destroyed (Maghakyan
and Pickman 2019).

"
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a commentary on the Letters of Paul,'’ scholia on the book of Job, and a catena
on Isaiah. He also composed scholia on Aristotle’s Categories (Yovhannés Orotnets‘i
1956), De interpretatione,'' on Dawit” Anyaght”s Definitions and Divisions of Philoso-
phy, on Porphyry’s Isagogé, and a brief treatise on the Elements (Arevshatyan and
Lalafaryan 1956, but cf. Grigoryan 1980, 23-24). He further wrote scholia on Gregory
of Nazianzus’ theological collection of Orations known as “To those whom” (& npu)
(Lafontaine-Coulie 1983, 103); a commentary on the scholia of Cyril of Alexandria
on the Incarnation, a compilation of commentaries on the first chapter of Philo’s
De providentia, several homilies and opuscula, and a declaration of the proper “Con-
fession of Faith” (Baghdasaryan 1973, La Porta 2003). In 1363, while in Tiflis, he
also commissioned a copy of the Armenian version of the works of John of Damascus
(J1297), parallels with which may be observed in the text below (Akinean 1951,
67-68).

1.2. “Concerning Divine Names”

The present text, “Concerning Divine Names”, though brief, is representative of
Orotnets‘i’s erudition as within it he brings his training in grammar, logic, and
theology to bear on the question of the exact nature of the names attributed to God.
The combination of theological and grammatical terminology present in Orotnetsi’s
categorisation of divine names (see commentary to VII) witnesses the high degree
to which these subjects were thought to coincide in the medieval monastic school
curricula of Gladzor and Tat'ew (La Porta 2006 and 2007). Orotnets‘i’s text most
likely served a pedagogical purpose and may represent teaching notes. His student,
Grigor Tat’ewats‘i, cites section III of the text without attribution in his Book of
Questions (Qfyp <wpgiiulig, see commentary to 111 below), which suggests that Grigor
was familiar with this work and may have studied it under Orotnets‘i’s tutelage.
Orotnets‘i’s inquiry into the different types of divine names, however, represents
more than an exegetical classification of biblical expressions. His theoretical observa-
tions served a spiritual purpose as well. As Grigor Tat‘ewats‘i explains, while God’s
nature is ineffable, his “names” are communicable (Grigor Tat'ewats‘i 1993, 103; La
Porta 2001, 126); thereby, it is only through the divine names that one can enter into
a spiritual conversation with the divine. The Armenian tradition, however, shared in
the notion of a grammaticalised universe in which names bore a direct and inherent
relationship to their referents. “Names”, claims Dawit" Anyaght’ in opposition to
the conventionalist position of Aristotle, “are revealers of nature” (see commentary
to III). The medieval monastic tradition thus faced a contradiction, acknowledged
by Orotnets‘i in his treatise, between theological and grammatical approaches to
understanding the divine. On the one hand, biblical texts explicitly and implicitly

10 His commentary on the Third Epistle to the Corinthians is published (Vetter 1894).
11 Orotnets‘i’s explanations on the Categories and De interpretatione were compiled by his student, Grigor
Tat'ewats'i, possibly from class notes.
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refer to God’s various “names” and present them as keys to understanding him.'> On
the other hand, as “names” reveal the nature of their referent and God’s nature is
unknowable, it is impossible for God to have a “name”. Orotnets‘i seeks to resolve this
contradiction and maintain both the absolute nature of “names”—for therein rests
their efficacy’>—and the ineffability and unknowability of God’s nature.

Orotnets‘i’s solution is found in the doctrine of divine “action” or “energies”
(ttingnpdniphit). His transposition from grammatical to theological terminology is
facilitated by the linguistic connection between “work” or “function” (Arm. qnpd) and
“action” or “energy” (Arm. itip-qnpd-niphil, a calque on Gk. évépyeia). Following the
grammatical tradition based on Dionysius Thrax’s Ars Grammatica, Orotnets‘i classi-
fies three manners of derivation for all names/nouns. They may either derive from
the thing itself (i.e., have an inherent connection to the essence of the referent); or
from its sound; or from its function. Since it is clear that divine names neither reflect
the divine essence nor onomatopoeically reproduce divine sound, they must refer to
divine function—here interpreted as the divine actions or energies of Providence.
The notion that divine names refer to divine energies is consonant with the principles
outlined by Dionysius the Areopagite in his Divine Names and the scholiastic tradition
upon it.'* All divine names, then, are reflective of the interaction between God and
his creation and do not directly refer to God’s essence. The twelve types of names
subsequently differentiated by Orotnets‘i in VIII-IX are to be understood within
that framework. Although these twelve differentiations appear to be Orotnets‘i’s own
construction, many of the “names” listed there are also discussed by the Areopagite.

For Orotnets‘i, divine names reveal the relationship between the Creator and his
creation and they possess that relationship as their referent. Their significance then
is in providing a means for their user—the one who meditates upon, comprehends,
and proclaims them—to engage in that relationship. Given Orotnets‘i’s contact with
the Dionysian corpus, it comes as no surprise that he considers apophatic attributes
as the most appropriate way to refer to God. In addition to apophatic terminology,
however, Orotnets‘i considers terms that express “awe” (hhwgulwi) equally appro-
priate appellations. This may be a nod to the Areopagite’s transcendence of both
apophatic and cataphatic approaches to God in the Mystical Theology, but neither the
term hhwgwlwb nor the concept of awe figures there. Rather, Orotnetsi may here
be echoing sentiments of Ephrem, a popular figure in Armenian Christianity, who
similarly emphasised that an attitude of wonderment and awe was required of one
who wished to approach scripture properly (Brock 1985, 43-45)."°

12 E.g,, Ex3:14.

13 Cf, e.g., the medieval Armenian traditions about Adam’s naming of the animals in Stone 2007.
14 For the Armenian scholiastic tradition on the Dionysian corpus, see La Porta 2008a.

15 On Ephrem in Armenian, see Matthews 1996.
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1.3. Description of Manuscript

The text is preserved in M2121 on ff. 331r-332r (Grand Catalogue 2012, 101-12).'
The manuscript is a miscellany copied in Kesaria (Caesarea, modern-day Kayseri,
Turkey) in 1726 by a certain Yakob vardapet and Yovakim and contains minor
decorative illumination by Astuacatur k‘ahanay (priest). It was commissioned by
Ghazar vardapet Jahkets‘i, likely to be identified with the future Catholicos Ghazar
Jahkets‘i (sed. 1737-51) and author of the theological apologia, Desirable Paradise
(pwpan gubdugh). It passed into the possession of a Movsés vardapet, whose seal
appears on f. 13v, in 1746."7 The manuscript measures 20.8x15 cm. and contains 407
folios. The text is written in bolorgir in two-columns of approximately 30 lines per

page.
The contents of the manuscript are as follows:

Grigor Tat‘ewats‘i’s Sermonary (Lupnqqhpp), fols. 11r-3141; 314v—17v blank.

Encomia (Ulippnnluulip) on Grigor Lusaworich® by Vardan Areweltsi and John
Chrysostom, fols. 318r—25r.

“History of the Death and Burial and Discovery of the Relics of St. Grigor Lu-
saworich” («Muuniniphih Ywhniwh b puniwd b ghin Gfuwphwg uppnyi Sphgnph
Lniuwinpsh@i» ), fols. 325v—27r.

Ghazar'® vardapet’s “On Tears” («Bwnuqu wpnwuniwg>) culled from the book
of Anania [Narekatsi],'? fols. 327r-3o0r.

“Spiritually Useful Counsel on Why It is Necessary to Eschew Terrestrial Things”
( «hpuwn ngbywh pE nputu wwpw £ japjpuenpugu [unpzhl») 20 fols. 330r-31r.
Yovhannés Orotnets‘i’s “Concerning Divine Names” («8wnuqu wumniwdwyht
whnuubg> ), fols. 331r-32r.

Yovhannés Orotnetsi’s “A Certain Discourse concerning Person” («8wunuqu
wbahh pul hiy> ), fols. 332r—34r.

From John Chrysostom’s Commentary on Hebrews 1:1 («b udbljumphit
Nuytiptipwiht h Jbipuy pwih wpwpbint, np wuk. Pwugnd Jwuwdp b pugnid
ophtilop> ), fol. 334.

“Counsel for Priests of Anania [Narekatsi], Vardapet of the Armenians”
(«Wawbhuyh <uyng Jupnuutinh wuwgtug fopun puhwbughg> ), fols. 334v—38r.

16 I would like to thank the Mesrop Mashots Institute of Ancient Manuscripts (Matenadaran) for graciously

providing me with a microfilm of these folios. This is the only copy of the work that I have been able to find, but

as the more detailed catalogues of the collection of the Matenadaran appear, other copies may come to light.

17 According to the older catalogue of the Matenadaran, (Catalogue 1965, 725), the seal belonged to Mesrovb
vardapet. T have not been able to confirm either reading.

18 This Ghazar is likely to be identified with the patron of the manuscript.

19 Anania Narekats‘i (ca. 910-90) was founder of the monastery of Narek and teacher of the famous mystic and
poet Grigor Narekats‘i (ca. 945-1003). The book referred is Anania’s Book of Counsels (Fupuuniugppp). For an
extensive discussion of the counsel “On Tears”, see Arlen 2023.

20 I'would like to thank the anonymous reviewer of this article for pointing out that this appears to be a
selection from Anania Narekats‘i’s “On this Transitory World” («Jwull wigwinp whuwphhus ). For an
English translation and study of this text, see Cowe 2020, 24258 and Arlen 2021, 174-80.
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10. “Grigor Tat‘ewatsi on the Tree of Life” («dwul Ytlwg dwnny>») [= Book of
Questions 10:44), fols. 338r—39v.

11. “Exhortations” («8npnnpuljuiip> ) on the feasts of the martyrs, fols. 339v—41r.

12. “On the history of the holy and divine oil, which the holy fathers found in the East
in Albanian and translated into Armenian, and concerning the body of St. John
the Precursor”(«8wunuqu uwuninipbwh unipp b wunmniwdwghl hinyh, qnp qubug
uppng huipgt jJUptickp jJUnniwbh ghpu, b pupgiwbtightt h hwy ghp, b Juub dwupdingb
uppnyt Smjhwihiing Gupuwtnhbs ), fols. 341v—43v.

13. “Yovhannés Orotnets'i’'s Commentary on the Words that the Prophet Says, ‘He
who hath made the hearts of every one of them...”” (Ps. 32:15) («8nihwlfin.
Npnutitigin) wpuptwy UkYbnighih pubiht, np wuk dwipqupth. <0 unbtind winwbéaho
quhpuu ingw>» ), fols. 343v—-64v.

14. Colophon, fols. 365r-69v; 370r1; 370v—74v blank.

15. Homiletic selections from Jacob of Serugh, Arak‘el vardapet [Siwnets'i], and
anonymous authors, written in an unknown additional hand, fols. 375r-96r.

In his colophon to the manuscript, Ghazar praises Grigor Tat’ewats‘i’s endeavors
against dyophysites and Chalcedonians and explains that he had the work produced
“for the confirmation of the orthodox faith and for the education of the children
of this holy new Sion” (wn h hwuwnwwniphd hwwwnnu npquthwpnipwi b h
nuunhwpwiniphid dwilwig uppny inpnyju Uhndbh, fol. 366r, Grand Catalogue 2012,
105).

2. Text?' and Translation

[3311]
L. Uppnytt Sohwbitint Npnntitiginy-

«Bunuqu wunniwdughh wbniwbg»

ITa. Puyg ghwtijh £, gh puwn tphg tnubwljug
Unsh wtinct pun hdwuwmwuhpugb.

hndwtini b, thwnuitinib, jupwbnb:

IIb. hulj pun ptippennug’ nupatiw puwn tiphg
wuh wbnibb. jhpkh, h auydth, G h gnponyb:
Shptt’ npyku uwthnp, h dwy bkt npybu
6bénny, tir h gnpdny" npujtu unng:

IIc. At'p mtiugnip, tipk wyu witnLh
whpwjub pun npn"Ld Gnuiiwbh Gyu, G
Juud n"Y bin, G uydd qh’"ly wwmwnwe
wntiw) wutih dwpqupkp:

21 T have resolved all standard abbreviations.
22 As in Greek, the Armenian for “name” and “noun” are the same (wlinL).

[331r]

L. “Concerning Divine Names”

of Saint Yohannés Orotnets‘i

Ia. But it is to be known that according to
the philosophers a noun*? is called
according to three types: homonym,

synonym, and denominal.

IIb. While according to the grammarians,
the noun is again denoted in three ways:
from the thing, from its sound, or from its
function. From the thing, like a pitcher;
from its sound, like a sparrow; and from its
function, like a saw.

Ilc. Come, let us see according to which
type the name of the Lord was applied, as
well as who applied it, and then for what
reason do prophets say [it].
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III. QGhwtph t, gh Wuwnniwd ny nLbh wbneh
[331v] juywbihy plini pliwl, gh ng np ghwk
Wuwnniwd ny hpipuwyp tie ny Wwipnhlp,
npuku wtimwpubhst Yyuyt, pE
«qUumniwd ny np timtius, wyuhbiph' ny
ghwnwg: bulj np judtibuyb pub Yhhwg
wlthwu £, ghw’pn Ynsh np witinit inpu

Juywnbihy piiniplwd: Suywn E, pk h dwpnlubk

tiL h hptipumujug waun £ winiwbwngty
qbu:

IV. bul) nputu ghwnt ghtiph h hwipgwbity
twhwybnht Swinpuy” «Qh"hy £ witinih
pn>, yuunwupuwbt. «2h” hwipgubitiu
quinih i [k Ep uub gh upwbshh t.
npuku wuk twpquinth, pk «Upwbstih &
wbnil pn h yipuw wdikbwy b Gpyph>: 6o
wdtiliug b wnwptiwgp i dwipquipkp
upwliyiwdip wint yubwih quunniwd,
npuyku Fwihp. «0 wpwp qiphhiu b
qtinyhp>: GL wpwptiwy, pE «)’ funpp
dtidni pliwb>: Wuwtu b 8ninhp’ «0'np
wnuwphsy tu opny>: G pugnidu quuibbtiu h
ghpu Qumniwdwni by:

V. Unn, tek np wuhgt, tipk” «Wumniwd
ghw’nn ny nLth wani@: bulj uyh gh™y & qnp
hpt Unyutuh wuwg, pt” «Gu td np Lo,
ghwnuugt, gh wyt ny E juymithy piiniphwd,
wy) Juynbihy dwdwbwlyh, b gnigutt;
qupubgtiiurnpniphil, pE «Uhyum td»:
bul qpliniphiblb pl qh’hy £ ny juymbk: Wujw
nipbdh juyud wikbuy bl juym tint, pE
Wuwmniwd ny nibh wlincb jhpka:

VI Uy tir ng h Guybith, gh ny nLtth Ywpdhb,
tgny, b dwljuytigny, jnpdk duyb
pugujuuwph: Jwubh uwyh ns Ynsh tdw
wbnih h auybth:

IIL. It is to be known that God does not
have a name [331v], a revealer of [His]
nature, for no one knows God, neither the
angels nor men, as the evangelist testifies,
“no one has seen God”,?? that is, [no one]
has known [Him]. If [the] Word of life** is
unreachable to anything, how [then] is any
name of His called a revealer of nature? It is
clear that it is impossible for man or angel
to name Him.

IV. And as He knows Himself, when the
Patriarch Jacob asks, “What is your name”,
He replies, “why do you ask My name?” It
was [so], since it is “wondrous”; 2° as the
prophet says: “Your name is wondrous over
the entire earth”,* and all the apostles and
prophets portray God through the wonder
of a man, like David: “You who created
heaven and earth”;?” and the Apostle, “O
depths of greatness”;® thus also Judith, “O
You who are the creator of water”?° And
you find many [of these] in the Divine
Scriptures.

V. Now if anyone should say: “How does
God not have a name? But what is that
which He Himself said to Moses, ‘T am He
who Is3%?”, he should know that this-
[statement] is not a revealer of nature but a
revealer of time?!, and it demonstrates
[His] everlastingness, [i.e.,] “l am always”;
whereas He does not reveal His nature—
[i.e.,] what He is. Therefore, from all this it
has become clear that God does not have a
name “from the thing”.

VI. Nor [does He have a name] from [His]
sound, since He does not have a body,
tongue, or epiglottis by which a sound is

23 Jn1:18.

24 “Word of life” (pwili Yhbiwg), cf. 1 Jn 1:1.

25 Gen 32:29; but cf. Judg 13:18 and commentary below.

26 Ps 8:2,10[8:1,7].

27 Ps113:15[115:15]; 120:2[121:2]; 123:8[124:8]; 133:3[134:3]; 145:6[ 146:6].

28 Rom 11:33.

29 Jdtg:12.

30 Ex3:14.

31 This violates Aristotle’s definition of a noun which has “no reference whatever to time”, De interpretatione 11 (16a).
Cf. also Dawit"’s Commentary on Dionysius Thrax’s Ars Grammatica where the superiority of the noun over the
verb is maintained, following Aristotle, because the noun “is a signifier of existence” (twlulhy
qnugniptwd); the verb, “of accident” (wjwwnwhdwh), Adontz 1970, 103, 323.
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VIIL bulj wiyuw niptid@ winiwbp” Gunniwd,
Wpwiphs, Stp, “Fwwnwinp b wy) wybuhuhp
puw npn’d inubwyh G Ynsegbiwg: Suwyn k,
L puw tppnpn jtinhttwht. wyuhbph' pun
ttipngnponiphwd puptjubiud judwg, gh
Uhpw tipgnpdt wn hip wipwpudu.
Juyudwdl wbnit Ynskuy tintic: Npuytu pk
Junbbn® Upwnpuin, untindwbtyh jnybst’
Uwntindnn, h mhptn® Stp, h punbngt
Qunwiinn: G wyp unjiyhuhp wbniwbp h

pwptipup Gipgnponiphwbg Ynstgtwy tinka:

VIIL Puyg £ hil quiuquitinihid h ity
wyuy huh wbiniwtg wunniwduwh' pun
tipynumwuwd jinubwyh: GL G wyunphy.
twu buwut, Gpypnpy” whabwyud,
tppnpn wepbgwlwl, snppopy” hpp
winpbgwljud, hhtighpnpn npuljwd,
Ytgtipnpy qipunpuiui, tunpdbpnpny
thnpuwptipuyub, niptpnpny’ pugawdwlu,
httitipnpy’ wpwpswub, [332r]
wnwubkpnpy’ wippnibwfju,
dtnwuwbitipnpny” hhugwiju,
tipnynuuwuwbtipnpny’ pugpupawljub:

IX. Euu@’ pum wyhd, np wn Unyutuhr. pt
«Gut, npth»:

Uhabwub. dtwin, dtnLln, pnunidb:
UWnpbgwlwd' npuytu <wyp, Apnh, pjuwin,
pfubig:

bpp wnpbywjul’ untindwiin, wwuikh:
Qpujub’ npwku wipnuin, pdwuwnmni &, puph:
SGLpunpulubd’ nputu Wpnwp wpnupng, b
Unipp uppng, bdwunni i hdwuwnbing, Pwipp
puiptiwg, (Guquiinp puguLnpug:
Onhuwptipuwljut’ nputu ek winhid, qund,
tiqly, Yk, G wy unyiighuhp:

Pugdwowljul’ Gppnpnniehil, tpptwy:
Upwpswub’ npytu Qumniwd, Unwiphy:
Uppnrbwluwb. nputu puquinp, hyfuwb:
<hwgului npujku «N hntun (sic for
hnynitiun) bupwitih, 0 np wpuwiphgy tu gpny,
n’ np tie ghwy bty hta h Yht dwpn dSwbp
qnbghip:

produced. On account of which a name is
not attributed to Him “from sound”.

VIL. So then, these names: God, Creator,
Lord, Judge, and others of this ilk,
according to which type are they called? It
is clear that [it is] according to the third
type; that is, according to the action®* of
His beneficial will, as He always acts in
relation to His creations. Thus He was
called a name. As from His making,
Creator; from His fashioning from nothing,
Fashioner; from His ruling, Lord; from His
judging, Judge. And other names of this ilk
were called from His beneficent actions.

VIIL But there is some differentiation
between these divine names according to
twelve types. And these are they: First,
existential; second, personal; third, relative;
fourth, quasi-relative; fifth, positive; sixth,
superlative; seventh, metaphorical; eighth,
collective; ninth, creative; tenth, royal;
eleventh, expressing awe; twelfth, negative.

IX. Existential: in accordance with what
[He said] to Moses: “I am that which is”33
Personal: Begetter, begotten, emanation.
Relational: such as Father, Son, emanator,
emanated.

Quasi-relational: Creator, refuge.
Positive: such as righteous, wise, good.
Superlative: such as Righteous of the
righteous, and Holy of holies, Wise of the
wise, Good of the good, King of kings.
Metaphorical: such as lion, lamb, ox, rock,
and other things of this ilk.

Collective: Trinity, ternary.

Creative: such as God, Creator.

Royal: such as king, prince.

Expressing awe: such as “O You who pastor
Israel”** “O You who are the creator of

17

32 “Action” or “energy”: ltipgnpdniphil, calque on Gk. évépyeta.
33 Ex3:14.
34 Ps.79:2.
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Pugpunawjutl’ npuku ek wmthwy,
wlnpul, whpwbwl, whnip, wbbkpp:

X. bulj pugpupawljuiiph tir hhugwjubph
wunniwlubp b, pub qnpujublb, gh h
ghuniphit Qunnidny wnwiti
dtipatignigutiti puugpupdawljutipl, pu
qnpujubb. gh wutl, pL «Wumniwd ny £
JEhgu» juitwn hybtgnigubk h funpu
wumniwdwyhly, pub pk wuky «qlinighly>»
Jud «wpnup>» tie wy unjiughup. gh unpu
wpwpwdwlwb b inujub
Jupodtigniguttiti: bull hhwgwjubb tio
pugpwpdwljubh htinwgnigubtia
Jupupuwdng. b wpdwiwinp
wunniwdwhbh anjdwbgh jugnigubitia
quhwnu: L wyu junuqu wunmniwduyhl
winiwbg:

XI. Atp mbiugnip, Gt whnitu wyu Stwnt
Jnuddk inbiwg tintic: Ghubgh, gh Qunniwmd
winih b Wpwiphy Unud Ynstiwg: huly
Stwnb tir Yunnidny” Gangu: Fwwnwinn i
Suthntwuid® Uppwhuwd:

3. Commentary

IIa.

water”,* “O you who made me reckon it
hard to look at a woman”36

Negative: such as unreachable, without
quality, without quantity, without space,

without time.

X. And the negative and the expressing awe
are more honourable than the positive,
since the negative brings one closer to
knowledge of God than the positive, so the
saying, “God is not from among us beings”,
draws one nearer to the divine depths than
saying “beautiful” or “righteous”, and
something else of this ilk, for these cause
one to think [in terms fitting to] creations
and created [beings]; whereas [names]
expressing awe and negative [names]
distance one from the creatures, and render
one’s mind worthy of divine meditations.
And this concerning the divine names.

XI. Come, let us look at by whom these
names of the Lord were employed. It is to
be known that Adam called out the name
“God” and “Creator”®’; whereas Enosh
[called on the name] “of the Lord” and “of
God”*; Abraham [called out] “Judge”®
and “Eternal”*

The classification of the noun is based on Aristotle, Cat. 1(1a): “homonym”
(hndwim@), Gk. ‘opwvopa; “synonym” (thwmwini@), Gk. cvvevopa; “denominal”
(qupwini@), Gk. mapdvopa. Orotnets‘i’s terms correspond exactly with the Armenian
version of Aristotle’s Categories, Conybeare 1892, 107-108.

35 Cf.Jdt 9:17.

36 Dormition of Saint John (Swhqpun lpubgingh Smjhwbine) VI (Catergian 1877, 47), ultimately referring to
Matthew 5:28. Nersés Lambronats‘i wrote a commentary on the Dormition, which was copied by Orotnets‘i’s
teacher, Esayi Nch'ets‘, in 1284 and preserved in M1422 (Thomson 2017).

37 Cf. The Teaching of St. Gregory §2773 (Thomson 1970); and Stone 2007, 73-74-

38 Cf. Gen 4:26.

39 Cf. Gen 18:25.

40 Cf. Gen 21:33.
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IIb.

As Orotnets‘i notes, the Armenian grammatical tradition follows Dawit® Anyaght”s
Commentary on Dionysius Thrax’s Ars Grammatica: “But there are three forms
of derivation: from the thing, from its function, from its sound. And a pitcher
demonstrates the first; an axe, the second; and a sparrow, the third” (Puyg
unniq[wpwh Jniptwd dbip kb ptp' Jhptd, jupnibunt, h dwgbt. b jupugnyg wnwenidi’
uuthnp b bpipnpnht thuynun b bppopph 6a6nniy, Adontz 1970, 8s; of. 315);
followed by Step‘anos Siwnets‘i in his Commentary (ibid., 188), as well as Grigor
Magistros (ibid. 228), and Yovhannés Erznkats‘i Pluz in his Compilation of Grammar
(Ervine 1988, 207 [488]). All these texts, however, follow the order of Dionysius
and read “axe” (thuymwwn) instead of “saw” (unng). The word ‘saw’ does appear
in Step‘anos’ Commentary and is repeated in Yovhannés Erznkats‘i Pluz, but as an
example of etymology according to function through the addition or subtraction
of a vowel (Adontz 1970, 189; Ervine 1988, 207 [488]). The discrepancy between
Orotnetsi’s text and the grammatical tradition is likely due to Orotnets‘i’s reliance on
memory here.

I11.

The notion of “name” as “a revealer of nature” (juywihy pinpbwh) derives from
Dawit® Anyaght”s Definitions and Divisions of Philosophy. In ch.3, Dawit® declares
that a “definition is a short statement, a revealer of the nature of a thing which is
a subject” (uwhdwh k pwl JupGurow, juynbhy piniptwd tipwluwy hph) and that “a
name is a short definition” (winih t uwhiwh fupfwnow) that “defines the nature
of a given thing” (uwhiwtk qpiniphit thpwluy hphi); and that “truly that which
a name does, a statement does, for both name and statement reveal the nature of
the thing which is the subject” (wpnupti, qnp hiy welk winih, welk pwh, pwigh
whnih b pwh qpiniphtl Ghpwluy hphl juynith), Dawit® Anyaght' 1983, 26-28. In
the Armenian scholia on the works attributed to Dionysius the Areopagite, we find
a similar sentiment expressed by scholiast I at Divine Names I1X.3, where Dionysius
exclaims that even the name “goodness” cannot be applied to God: “It is not as if the
name ‘good’, which we are attributing to God, is He, and that this is appropriate for
Him, or reveals Him; for the name, as a definition, is a revealer of nature” (qpwph
wbniLbb qnp Ynr wubidp h Ytipuy wunnidny. ny ph wyu k tw, G wyu £ yqumpwt tdw, jud wyu
Juynlk qhw. gh wbnLa@ hpp uwhdwd, juynbhs b phniphwbh, M6362, 41 r).

Orotnets‘i’s student, Grigor Tat‘ewats‘i, echoes this passage in the third volume of
his @jiyp hupguuig (Book of Questions), an exposition on the theology of Dionysius
the Areopagite, when he rejects the ability of men or angels to name God as God’s
nature is inscrutable and therefore cannot be subject to a name (Grigor Tat‘ewats‘i
1993, 103; La Porta 2001, 126). This stands in line with the Platonic iconic con-
ception of referent and in opposition to the Aristotelian notion that “a noun is a
sound having meaning established by convention alone” ("Ovopa p&v otv éoti pwvi
onpavtiki) katd cvvOikny) De interpretatione, ch. I1 (16a). Cf. also John of Damascus’s
Philosophical Chapters 8: “A name also often reveals the nature of the thing which is

19
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the subject” (xai 0 dvopa 8& moXhdkig Snhol Ty QvoY TOD DIOKEWEVOL TPAYHATOC,
John of Damascus 1969, 69.11-12).

Iv.

This biblical reference to Gen 32:20 is dependent upon a misreading of Dionysius’s
Divine Names 1.6, where the allusion is to Manoah’s request in Judg 13:17-18 (cf.
Dionysius the Areopagite 1987b, 94*'):

Seeing this the theologians praise Him as nameless and as from every name.
Nameless as when they call the thearchy itself by one of the mysteries of the
symbolic theophany to reprimand the one who asks: “What is your name?”; and as
leading away from all knowledge of divine nomenclature saying: “Why do you ask
my name; it is wondrous”.

Upn quyu mbubiw] wumniwdwpwitihgh b npyku wbwbinih wuphbwpwith g
Juikuwyh wimwbk: Whwbnit' npytu jnpdwd wubh qng wunmniwdwimni phibib
thny h unphppuwjubtugh yubuuiht wunniwotpliniptwbh vwunty hwpgnnh,
tipt qh"Gy wlinih t pn, U npytu judbbuyh wumniwdwbnibwubt ghwnniphit h pug
wnwbbny quut, tpt U phintp hwpgwtiu qubtinid hd, L wyu  upwbskih (Dionysius
the Areopagite 1987a 1 34-35).

Orotnets‘i’s evocation of Jacob may be attributed to a similar confusion found in the
Armenian scholia on the Dionysian corpus. Scholiast I first glosses this lemma in the
Divine Names as a reference to the episode of Jacob’s wrestling with an angel and
immediately follows it with the citation from Judg 13:

There are many symbolic epiphanies of God to the prophets. And one is this: a
man who appeared to Jacob and he wrestled with him.** And the saying: “Why
do you ask about my name; it is wondrous;* with this He reprimanded the one
who asks, and demonstrated that He is anonymous, for that is wondrous, which is
unknowable to us.

Pwugnud pubwlur tptindnibp G wumniény wn dwpquptud. tr dh wyu £ np
wn Swlnp tptitkigur wyp, G dwpobue pn Wdwe: Upy wubl «2h” hupgubbu
qubiniwbt pddt, G wyb £ upwbshh>»’ wyunt vwunbtwg hwupgnnhtt e kgnyg pk
whwbni b E. qh upwbythli wyb t, np dtq wighwtih & (M6362, 2 5V).

The biblical citations of Rom 11:33 and Jdt 9:12 that Orotnetsi employs as express-
ing wonder are also cited by Grigor Tat'ewats‘i as examples of God’s “wondrous

41 My translation differs from Thomsonss.

42 Cf. Gen 32.22-32.

43 Cf. Judg 13.17-18: 6L wuk Uwbnyk ghpiuuld mtiwnb. «2h’hy winih £ ptiq, gh jnpdwd kljtugk pubit pn®
thwnwinptiugnip qplig>»: 18. G wuk ghw hptipnwyh Stwnh. «2h” hwpgwiitiu qutinuw bk hddk, G bw
upwilskijh> (the citation is from Zohrabean 1805 ); cf. also Gen 32:29 and Ex 3:13 where God is asked for his
name. The scholiast’s citation of Judg 13 is closer to the Armenian biblical text than the translation in the Divine
Names.
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name” (hhwgwlwh wini@i) but in the context of spiritual ecstasy (La Porta 2001, 174,
346).

VI

Cf. Dawit" Anyaght: “Sound* is the issue of our breath in the larynx, articu-
lated by the windpipe and given form by the tongue and epiglottis” (Quyt L
pugujumupnidl quistighng h dtiq hwqugh b iphiptighng ptin funpnpniptiub 2tsuthnnb
b mtuwuipuptiglyng thgniun b dwugtigniun, Dawit Anyaght‘ 1983, 98—99).

VIL

As noted above, Orotnets‘i associates the third grammatical category of nominal
derivatives, that according to “function” (qnpd), with the theological concept of
divine energies or actions (Gtingnpdniphi@), on the basis of their linguistic connec-
tion. Orotnets’i seems indebted to Dionysius the Areopagite’s Divine Names and
the scholiastic tradition on that text for the notion that providential actions are
the referent of divine names. In Divine Names 1.4, Dionysius asserts that “you
will find every holy praise of the theologians—the divine appellations—arranged
in a revelatory and hymnodic manner with regard to the beneficient procession
of the thearchy” (quuitifiuyl uppuqub wiphtwpwiniphtd wuwmniwdwpwiihgh qugtu
wn h pupbpup jupwewdni phLhl wunmniwdytinn ptiwdh junmbtuytu b wiphitipquipun
Junphbtiug quumniwduyhbiul whniwbwlynsniphiiu, Dionysius 1987a, 131.8—10; Diony-
sius 1987b, 92.11-14%).

The beneficent procession of the thearchy is equated with divine Providence in
the scholia of John of Scythopolis on Divine Names 1.5, which mentions providence as
the source of goodness: “None of the theologians dared to praise God from Himself
because He is unknowable; but from his procession, which is Providence” (Uutituyt
wunniwdwpwlipl jhoptbt wumnidny ny hpuklh wiphtwpwibty. pwbgh whghwth £, wy
h junwye Gwhwwwphtl, np £ Gwpwpibwdniphil, M167, 140v; cf. Rorem-Lamoreaux
1998, 191 [205.2 on 117.12]).%

We may also compare John Damascene’s assertion in Expositio fidei 9.9 that divine
appellations do not refer to God’s essence but reveal either the divine energy or
the relationship of theological distinctions through contrast or of things that are
proper to the divine nature, not essence: “Therefore, each of the sayings about God
should not be thought to signify what He is according to essence, but what He is
not; making manifest either the relation of contradistinctions or of those things that
pertain to His nature, or energy” (xpf Toivvv kactov t@v éni Oeod Aeyopévay ov, i
kat’ ovoiav éoti, onpaivew oleabat, &AA’ A, Ti ovk £o7TL, SAoDV A oxéoty TIVA TPOG TLTOV
avuSiaoteAdopévwy 1| TL TOV Tapemopévwy Tff evoel §| évépyeiav, John of Damascus
1973, 31.7-10; cf. John of Damascus 2023, 69. Jwul uyunphyj wwpwu E ghipupwbshipt h
Ytipwy Wumnidny wuwgtingt ny npwtu hty tw £ gnynipliudp, quyb tptittignigubiinn Jupot),

44 In Armenian, “sound” (Guyh) is the same as the word for “voice”.
45 My translation differs from Thomson’s.
46 On the Armenian version of the scholia of John of Scythopolis on Dionysian corpus, see La Porta 2013.
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wyl qnp hi ny £ quyb juymbing 1hity, jud wmqgujubtngptiwdbh hiy ptin hmjunwl) pudwbting
nudtidh wn hiy, npp G httmbinnp gnnmiptwdh jud ptnptwbb fud ﬁhpqnpbm[ahulﬁﬁ).

The equation of providence and action or energy is further present in the Ar-
menian scholia on Divine Names IX.5. In that passage, Dionysius elaborates that
“other” is attributed to God because He “is near to all providentially, and become
all in all for the sake of the salvation of all, remaining in Himself and naturally
unchanged from His own identity and in continuous position in accordance with
one energy” (buj uy® yJwul gh juibbbubwd Gwhwhbudwpwp dipa b Qunnows,
L wdtkbuwyb jundbwyth Juub wikbbgnibg thpyniptwb jhth, dbwny jhbptwd W jhipdk
tnynphbth withnfuwpbwwbu W winwnwp Yuyhip pun dhny Gtpgnponiptiwb, Dionysius
the Areopagite1987a, 206; 1987b, 146%).

In his scholion on this lemma, the first anonymous scholiast remarks that
“although He is multiplied in various things providentially, He is not changed
from His own identity, and remains continuous ‘in accordance with one energy’.
‘Energy’ means providence” (ptwhw puqiwiw juy) b uyjul twpiwfubwdwpun® jhipdt
tnjniphitt ny thnjuh. 0L whnunuwp Ju pun dhny Gtpgnponiptwbd. GtpgnponiphLh
qiwhuwhibudniphi b wut, M6362, 38v). The equivalence of energy/action with provi-
dence appears to rest behind Orotnets‘i’s transference of the notion of the derivation
of nouns from their action to the derivation of divine attributes from God’s providen-
tial actions.

VIIL

The differentiation of divine names according to twelve types appears to be Orot-
netsl’s own construction, although some of the terms he uses may be found else-
where as categories. Thus:

relative (wnpbywlw): The more common form is wnhbsnitwy (NBHL, 1.305), cf.
Aristotle, Cat. vii (Conybeare 1892, 124); Dionysius Thrax (Adontz 1970, 17,18;
= mpég T #xov); Dawit® Anyaght* Comm. (Adonz 1970, 109, 326); Anon. Comm.
(Adontz 1970, 144); Step‘annos Siwnetsi Comm. (Adontz 1970, 208); Hamam
Arewelts'i Comm. (Adontz 1970, 259, 260), and Yovhannés Erznkats‘i Comm.
(Khacheryan 1983, 215).

quasi-relative (hpp wnplywlwi): Aristotle, Cat. vii (Arm. version, however, does
not use this phrase, Conybeare 1892, 126); Dionysius Thrax (Adontz 1970, 17,18;
= &g mpdg Tt #xov); Dawit’ Anyaght' Comm. (Adonz 1970, 109, 326); Anon.
Comm. (Adontz 1970, 144); Step‘annos Siwnetsi Comm. (Adontz 1970, 209);
Hamam Arewelts‘i Comm. (Adontz 1970, 259, 260); Yovhannés Erznkatsi Comm.
(Khacheryan 1983, 215).

positive (npwjwt): NBHL, 1.642; Dionysius Thrax (Adontz 1970, 35; = fetikdg);
Hamam Arewelts‘i Comm. (Adontz 1970, 269, 279); Yovhannés Erznkatsi Comm.
(Khacheryan 1983, 142); Anon. Armenian scholion on Divine Names IV.3
(M6362, 29r1).

47 My translation differs slightly from Thomson’s.
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superlative (qtipunpulwi): NBHL, 1.543; Dionysius Thrax (Adontz 1970, 13, 15;
= dmepBetikév); Dawit’ Anyaght” Comm. (Adontz 1970, 106, 324); Anon. Comm.
(Adontz 1970, 141); Movsés K'erdogh Comm. (Adontz 1970, 171); Yovhanneés
Erznkatsi Comm. (Khacheryan 1983, 206); also used by Grigor Tat‘ewats‘i, 1993,
106 (La Porta 2001, 131, 236-37).

collective (pwqdwdwlwh): More commonly pwqdwdwlwh or puljdwdwlwi
(NBHL, 1.400). Dionysius Thrax (Adontz 1970, 18,20; = mepAnmTIKéY);
Dawit’ Anyaght Comm. (Adonz 1970, 110, 326); Hamam Areweltsi Comm.
(Adontz 1970, 260, 261), and Yovhannés Erznkatsi Comm. (Khacheryan 1983,
219; cf. also 224-25).

expressing awe (hhwgulwi): According to the NBHL (2.96), Yovhannés
Erznkats‘i employed this term in his commentaries on Matthew and on grammar
in connection with Matt 15:28, “O woman, your faith is great” (0'J §h@ nn1, 0kd &b
hwiwwnp pn).

negative (pulgpulpaulllulﬁ): NBHL, 1.474-75; anon. scholion on Divine Names I1.3
(M6362, 27r); h pwg pwpanudh appears in the lemma (Dionysius 19873, 140).

Orotnets‘i’s five other categories—existential (bwlwi); personal (wiahwlwh); cre-
ative (wpupywlu); royal (wppniGwljwb); metaphorical (hinfuwptipului)**—do not
appear to have any particular place in the grammatical tradition, although the first
four are significant in the theological tradition.

IX.
Although the twelve types of differentiation are not found in the works attributed
to Dionysius the Areopagite, some of Orotnetsi’'s examples do appear in the Divine
Names (cf. the list of terms in Divine Names 1.6). On the basis of the examples “King
of kings” and “Holy of holies”, Orotnets‘ has apparently created superlatives of his
own in the following constructions: “Righteous of the righteous”, “Wise of the wise”,
“Good of the good”. Again, these are consonant with the Areopagite’s discussion of
God as the cause of all things.

Orotnets‘i’s metaphorical terms, “lion” and “ox”, are usually ascribed to angelic
beings according to the vision of the divine throne in Ezek 1; cf, for example,
Heavenly Hierarchy 15.

X.

Orotnetsi defends the supremacy of apophatic theology over cataphatic in terms
familiar from the Dionysian corpus and the scholiast tradition on it. For example, we
may cite the Areopagite’s remarks in Heavenly Hierarchy I1.3:

But sometimes again it [i.e., the thearchy] is praised in supermundane fashion
by the same sayings through figures that are dissimilar revelations, when they
call it invisible and uncontainable and infinite; and it is indicated by those things
which [describe] not what it is but what it is not. For this indeed, as I think,

48 According to the NBHL, 2.943, the adjectival form is unattested; only verbal and nominal forms are attested.
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is more legitimate for it, because as the hidden and holy tradition told us, we
aver its non-being in any way from among the beings, and we are ignorant of
its super-essential and inconceivable and ineffable limitlessness (Dionysius the
Areopagite 1987b, 4-5).

BL bpptidl nupatiuy b whtdwbhip juymbwpwbniptwdpp dbwlbpyniptudipp h
tnjb wuwghingtl glipuqupnuuytu wiphtwpwh, wikpine qow L winwbdbh L
whpnjuibtmuytih jupnuiny, b jnpng ny np hboy £, wyp np hty nedt £ Gpwbwlh:
Lwbtgh wyu hul, npyktu yuplyubhy, £t mhpugnt h ybpuy tnpu, Juub gh nputu
pwpnil b uppuqubd wrwbnniphitd quudtwug dkg, qnydt gnp tnpu punm hphp
Jthgu Gdupmbtidp L whghwnwbwdp qgtipugny L wihdwguiut b whGwnth
whuwhdwbnipht it inpu (Dionysius the Areopagite 1987a, 6).

Cf. the Armenian version of John of Scythopolis’s scholion on this verse:

[Ineffabilities are able to be posited] not only of God but also of all the divine
beings; that is, of all the intelligent beings after God. And he says ineffables to
be “true” and affirmations “unfitting” when we call God or the intelligible powers
either “life” or “light”, because such life does not exist as living in exhalation
and breathing, nor [is there] visible light which allows one to see, but they are
superior to such things. But how much more fitting to the intelligent beings
are ineffabilities which are through negations, for we say that they, while being
intelligible, are invisible. And the discourse neither investigates nor presents
what that very thing is that is not visible, which both “life” and “light” seem to
symbolise, and it does not completely reveal these things (La Porta 2008b, 131~
32%; cf. Rorem-Lamoreaux 1998, 152 [41.1 on 12.20-13.1]).

Ny dhuyd h Yyhipuwy wunmnidny wyp b h yepuy wunniwdwyingt widtiitigni g, wyuhopt’'
JEm wunniwodn) pdwgulubugh witbtignibg. e qubtwnniphibull 62duphunu
gn] wuk i qéwntjit wmbyguumywbu, jpdud wubdp quumniwd jud ghiwbwgh
quuipniphrbud jud Jhwbu jud nu. pwbigh ny jhwbp wyuyhuhp G, nputu gh h
wnip e wn 2bynju Ytwy, G ny nju tipticih np wnbl mbuwbl) wy) Jtipougnybhub
pull quyuyhuhu: bul] wbGwnniphilp np h dkinh nipugniptwig pubwluuwtu h
Jtipwy hduguwjuwbwgh pinmwbitgnjop b, pubigh wutidp, pL wbbtpbingpep o hdwbhwh
gnny: 61 qhly £ b ny Gptictkiugt™ ny phtih) G juwinhdwb jugnighly pwbh, np G
Jtwbp ti nju pniht wbwyty, G quyunupl G ny pwn juymilk (M167, 9, M169,
121).

The final remark suggests that Orotnets‘i’s text or his lecture may have continued, but
this part was either not preserved in this manuscript or was not recorded.

49 The translation here departs from my earlier one where I omitted “for we say that they, while being intelligible,
are invisible”.
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4. Conclusion

Yovhannés Orotnets‘i’s treatise “Concerning Divine Names” aims to elucidate the
referent for names for God in the Bible. The text may represent a recapitulation of
a lesson or classroom notes for students progressing from rudimentary instruction in
logic to a higher level of theological inquiry. One may detect in the text references
to Aristotle’s Categories (Ila, VIII) and De interpretatione (II1); Dawit’ Anyaght*s
Definitions and Divisions of Philosophy (111, V1); the Armenian commentarial tradition
on Dionysius Thrax’s Ars Grammatica (1Ib, VIII); and, most prominently, Dionysius
the Areopagite’s Divine Names and the scholia by John of Scythopolis and anonymous
Armenian scholiasts upon that text and the Heavenly Hierarchy (111, IV, VII, VIII,
IX, X). Parallels may also be found with John of Damascus’s Philosophical Chapters
(III) and Expositio fidei (VIL). Orotnets‘i was familiar with the Damascene’s work,
but the similarities here may be due to a shared reading of Aristotle and the corpus
Areopagiticum.

With the exception of John of Damascus’s Philosophical Chapters and Expositio
fidei, these works were critical texts in the curricula of the monastic schools. Grammar
and logic constituted necessary propaedeutics to the further study of Scripture,
while the Dionysian corpus along with other patristic works provided intellectual
scaffolding upon which to construct scriptural interpretation. One of the cornerstones
of instruction in logic in the schools where Orotnets‘i taught was Dawit" Anyaght”s
Definitions and Divisions of Philosophy, and it seems that a conundrum posed by a
reading of this work sparked the conversation behind Orotnets‘i’s treatise. According
to Dawit”’s Definitions, names reveal the nature of its referent. If that is so, God cannot
possess a name, as His nature is ultimately unknowable. Nevertheless, the Bible refers
to God by many names, and one can see how students would be flummoxed by the
tension between these two propositions, that God is simultaneously nameless and of
many names. Furthermore, if these names do not refer to God’s nature, how did the
“theologians” (i.e., the prophets) derive these names, and to what do they refer? In
order to resolve this tension and answer these questions, Orotnets‘i primarily availed
himself of Dionysius the Areopagite’s idea of divine energies articulated in the Divine
Names and explained in the scholiastic tradition upon that text. Orotnets‘i’s opuscule
exemplifies well how the different levels of instruction in the school curriculum could
be integrated and applied to scriptural exegesis.
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