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Introduction

Although the early medieval Armenian hagiographic literature developed
according to general principles and common patterns, from time to time certain
changes have occurred. First of all, the changes are obvious in the
martyrologies of Hizbuzit and Davit Dvnetsi created during the foreign rule.

In terms of structure those martyrologies are canonical: there is a small
preface praising the martyrdom, followed by brief information about their lives.
According to the latter, in the middle of the VI c., due to his service, the Persian
magus Makhosh-Hizbuzit was established in Dvin, and became a Christian.
However, the Sasanian regime, not forgiving his behavior, executed him'. It
should be added that Hizbuzit was martyred during the reign of the Persian king
Khosrow | Anushirvan (531-579).

Davit Dvnetsi, who apostated the Muslims, is one of the hagiographic
heroes during the period of Arab invasions. We learn from the data of the
martyrology that he came to Armenia as a member of an Arab detachment and
after a short period of time adopted Christianity. Prince Grigor Mamikonyan

" <nndwidp ubpluywgyly £ 07.03.22, gnuwunuyly £ 23.06.22, ptnmidty b ywywgnnie-
Jwti 22.08.22:
! See Lbipuku MNwdhYy 2004, 459-465.
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awarded him a plot of land in Dzag village of Kotayk, where he lived with his
Armenian wife.

After the establishment of Arab rule Davit was arrested by the Arab
authorities and executed, accused of apostasy?.

It should be noted that the martyrologists especially emphasized the
rejection of secularism, hermitism and the renunciation of secular clothing
(«hwtitwy yuyn (<hqunpnighyp — €©.U.) qhwtinbpdu pup upwupbying, ti htpt
qqbunp wyobuyu b1 hnnupuihu» (“he gave his clothes to the needy and he
wore hairy clothes and sandals”) 2. The scenes of the trial (dialogues between a
witness and an infidel judge where the winner is always the witness), the
tortures and the martyrdom were described in detail. At the same time, new
hagiographic concepts and symbols appeared, which expressed the perceptions,
imagination and psychology of the given period.

A) Worship of the Cross

The miracles that have been widely used in both Hizbuzit and Davit
Dvnetsi’s matyrologies, are important in revealing their hagiographic nature.

The Holy Cross plays the role of a magician in the martyrology of Hizbuzit.*
The central episodes of the martyrology of Davit Dvnetsi are also connected with
the miracle of the cross. “bi thuyippti np pin hwpun Ep, yupbbu puntwyp:
Wu [hpwpuyh] tpwl grigun: hwwwpuigling b wihuiunphg, qh juyiptp (hgh
quinniphtbtl Pphuypnup b wwpipnnyepil potiwdingt: Uuypnwbiuen nipwfunisht
hptpypwlwg, qp [quipwgwt wowlynndwipt b wdwie Gnbt dwhiwynndwbpt]
(“And the cross, facing south, turned to the east. This miracle appeared to both
believers and unbelievers, showing the victory of Christ and the defeat of the
enemy. Then the angels rejoiced, for the Rights won, and the Lefts were
disgraced”).

In this miracle, the martyrologist demonstrated not only his religious
knowledge, but also his spatial perceptions of the corners of the world.

2 See Ywjwpwunyphiu uppnjiu Ywish np h nthtu funwpbguwe §2dwphwn fununnyuw-
unebwdp 1944, 124-132.

% See Lbipuku Nwdh 2004, 462.

4 See Uquinywti 2019, 3(18), 28-29.

® See Ywjwpwunyehiu uppnju Fwysh np h nthtu Yunwpbgwe dodwphun fununngu-
unipbiwdp 1944, 130-131.
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According to Christian perceptions, the east is the bright side of the world
where God has been.

But the east was opposed by another side of the world — the south. The
latter, apparently, symbolized Mecca®, the main sanctuary of Islam, which was
really located in the south of Armenia. In fact, in addition to the Christian spatial
representations, the martyrologist also used real locators. This indicates that the
authors of the hagiographic works did not follow precise measurements of
space, but acted in accordance with the plot logic. Worship of the cross
included the fight against the Arab caliphate and Islam, which was manifested in
the scene, where Davit Dvnetsi sanctifies the cross. It is clear from the
martirology that the cross was consecrated after being erected on the grave of
the martyr “U thwyin uppn) Jywihtu juiphubiwg fuws Ywugubghu h gbpwy
gbiptiguwupu (“and they shaped the stick on which the saint was nailed as a
cross and erected it on his grave™)’.

In Armenia and neighboring countries crosses were the most important
symbols of early Christianity, having a victorious and redemptive significance®.
The crosses were erected in all important and crowded places, they were
important witnesses of the Christianization of the area®.

Of course, the widespread use of the cross would have aroused enmity
among the heterodoxies who conquered Armenia, especially among the Arab
adherents of Islam. For the latter, the cross was unacceptable in terms of
ideology as well. The cross was the symbol of the church founded by Jesus, the
symbol of his unarmed struggle. It was completely contrary to Muhammad’s
teaching to spread Islam by force of arms and to wage a holy war against the
infidels, if necessary™.

Most probably, this is why at the end of the VII c., especially during the
reign of the Yezidi caliph (680-683), the persecution of Christian crosses
intensified, which was also mentioned by historian Ghevond, who lived in the VIII
c. «tunppwlybn Gi quowt ippnibbwt fuwisht Pnhuypnup, qnp nipbip nipbip

® See Sahner 2018, 95.

" See Ywjwpwunyphtu uppnjiu Ywish np h nithtu funwpbguwe §2dwphwn fununnyuw-
unpbiwdp 1944, 131-132:

8 See Mbwnpnuywt 2008, 13.

9 See Mbwnpnuyw 2008, 16.

10 See Shenk 2003, 129-140.
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ywbqgubwy tht quwtmt G h wuwpbwn Gpypwwgnipbwt  hwdwagny
Gnpnpnnypbiwtb» (“They destroyed the signs of the crosses of the Lord Jesus as
well, which were erected for the worship of the indivisible Trinity”)". The
persecution of crosses and other Christian symbols in Armenia continued
throughout the period of Arab rule®.

Thus, the story of the cross erected on the grave of Davit Dvnetsi was part
of the anti-Islamic ideology of the martyrology. Undoubtedly, in the given
conditions, the cross would occupy a large place in the ritual order of the
Armenian Church, become its main symbol, and its worship was to be
established by Hovhan Odznetsi in the church rules. «&i dp uniwgbignigwtity G
bniwq qupwbihyp h punphwg fuwshti Lppupnup» (“And do not reduce and
diminish the graces of Christ's cross™)™.

B) The Worship of Relics and Consecrated Items.

One of the most important episodes of the hagiographic works is
sanctification of the relics and the attribution of healing properties to them. As is
well known, attributing sacred power to relics was a tradition of the Christian
churches and one of the key conditions for the pilgrim flow". However, the
history of the worship of relics goes beyond history. As can be seen from the
works of early medieval Armenian historians, bones had a certain ritual-religious
significance in the folk’s thinking since pagan times. Our point of view is best
evidenced by the information of the Father of Armenian historiography Movses
Khorenatsi about the carters disobeying the order of King Arshak and daring to
bury the remains of their masters Kamsarakans who were killed and thrown to
the beasts."”

In the middle of the IV c., Persian troops looted the Armenian royal tombs,
thinking that the royal relics had magical power, and by taking them they would
take the glory of the Armenian kings to Iran’®.

According to indirect martyrology of Agatangeghos, among the Christians
the worship of relics or the bones of dead fellow believers became more

1 See Mwwndwpwunyehiu WEinunbw) Utdh Jupnwwbwnh 2007, 803-804.

2 See Mbnpnuywi 2008, 88-89.

13 See Ywunup Stwnu 3nyhwutuhuh hdwuwnwupph <wjng YwennhYnuh 2007, 694.
14 See Delehaye 1962, 132, luwshljwt 2012, 138-139.

15 See Unyuku lunpkuwgh 2003, 2049:

16 See Unquku lunptuwgh 2003, 2041, Pwiunnnu Pniquitin 2003, 356:
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common: «bt qnuybipu uwwbbingt wwpppbt» (“they worship the bones of the
killed ones™)".

Not only healing and supernatural features were attributed to the bones of
the saints. Those relics, too often, promised intercession to the believers before
God'®. Agatangeghos even calls the relics of the saints a temple: «bt nuljlipp
bngw pwéwpp Gnbt» (“and their bones turned into a temple”)™. It can be
argued that the relics of the saints were of great importance for the spread and
strengthening of Christianity. That is why Gregory the Illuminator tried to bring
the relics of the saints of the common church to Armenia in every possible way.
One of those saints was John the Baptist, whose relics were enshrined in one of
the main sanctuaries of the former pagan faith, on the slopes of Mount Karke, in
the Innaknya Temple?. The belief towards the relics of this same saint was so
great, that historians presented them as persecutors of evil forces or Persian
enemies and defenders of Christians?.

One of the highlights of Davit’s martyrology includes scenes of the burial of
his corpse and sacred objects. According to the mentionings, his body was taken
by the Mamikonian princes and buried in the Hizbuzit martyrium: «tt pbpbwy
wuwppnuwlywl hwinbnpdu wwipnbghti qunipnpti hwbntindpe hipny [qqbugpnput], b
ywqubighti jutiynyp U pinnyp wtinphp b ypnwpwt b gpbquwt uwndnupp U
wiphbnyebwdpp, hwbnbpd wwydwn médwdpp U Gnpt b Jyuywpwbh
[unpmyt)] Shqinpnighinp» (“they clothed the saint in titular garment, groomed
him with incense and fragrant oil, then took him under the psalms and blessings
and the candlelight, and buried in Saint Hizbuzit’s martyrium’)%.

In the martyrology of Davit Dvnetsi, along with the cross, there is also the
sanctification of the lance, with which they pierced Davit Dvnetsi on the cross®.
In Eastern Christianity, the worship of relics was not represented in separate

" See Uqupwugtnnu 2003, 1380.

18 See Mwquip Pwpwyligh 2003, 2304.

19 See Uqupwugtinnu 2003, 1566.

2 See 3nghwt Uwdhynubwi 2005, 984.

2 See NMwqup Pwpwbgh 2003, 2253, 3ndhwu Uwdhynubkwi 2005, 1019:

2 See Yywjwpwuniyehiu uppnju Trwysh np h nthu Yuinwipbigw §odwiphun fununndws-
unebwdp 1944, 131-132.

Z See dywywpwunyshiu uppnju Ttweh np b ntht Yuinwipbigwt §odwphun fununngw-
unipbiwdp 1944, 132.
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hagiographic works?, the clergy did not take care of it. The sacred objects
paved their way themselves. This approach was also demonstrated in case of the
lance that pierced Davit’s rib.

The sanctification of the lance, attested in the martyrology of Davit Dvnetsi
was not a new phenomenon. Besides being a sacred relic, the lance had an
important symbolic meaning. The iconography of lances has an ancient history,
starting from the Urartian sculptures and frescoes. Early medieval sculptors put
the lance together with crosses, which symbolized the victory of Christianity over
paganism. In fact, such a perception was also expressed in the martyrology of
Davit Dvnetsi, where the cross and the lance were also presented together®.
Probably the veneration towards the torture instrument of the martyred saint
began earlier (the best example is the sanctification of the lance that pierced
Jesus’s rib). Such a demonstration is also found in Shushanik’s martyrology.
Numerous believers from different parts of Georgia came to see the saint on her
way to martyrdom and wanted to get a small relic from her. The martyrologist
specifically mentions that they had a great desire to receive the manacles of the
saint: «G1 jutnpkthtr wdbbbpbwt qplweh Yuwwwbut h tppuwpu wnbny wn h
Jhownwly uppnyti» (“they asked her to give them her manacles as a relic in
remembrance of the saint”?%). Most probably, the sanctification of the tools that
caused suffering to the saints was connected with the worship of the cross. Like
the cross, they were not perceived as tools of death, but as sacred objects that
verified the presence of Christ or a saint on earth. Thus, they became healing
and reputable relics.

C) An Episode Called “Renunciation-return”.

The martyrologies of Davit Dvnetsi and Abo Thilisetsi also contain the
“renunciation-return” episode. Before being baptized, Surhan first gave up his
former life, relatives, environment: «<lpwdwpkp wyunithbiple jhipuyngti wdb-
bwytt, gh qPphuypnu pwhbiugh U thpybugh tndw» (“Then he renounced his
own people, since he recognized Christ, and he was saved through Him”)?". The

# See Brown 1981, 10.

% See Unwguluiywi 1982, 66, 170-171.

% See Yywynipehiu uppnju Tnipwulwuu 2004, 46.

7 See Yywjwpwuniyehiu uppnju Ytwysh np h nthu Yuinwipbigw §odwiphun funuinndws-
unipbiwdp 1944, 125.
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same picture is in the martyrology of Abo Thilisetsi, known from the Georgian
hagiography. Abo was born in about 756, in Baghdad and was engaged in
making aromatic oils. In around 775 he left his parents and relatives, joined
Nerses - the governor of Kartli, and left his hometown?®. Later they lived with
the Khazars and then settled in Abkhazia. In the meantime, Abo was baptized
and adopted Christianity®.

Thus, leaving the Arab environment, Davit and Abo settled in Christian
residences: the first one in the village of Dzag, and the second one in Thilisi.
Both of them lived the life of a devout Christian, strictly following the rules of
the new religion. Yet they were not destined for a peaceful life and death. The
inevitable return occured. The latter will lead to a clash with former Arab morals
and laws. It was this clash that would decide their fate.

Conclusion

Thus, the renunciation-return of hagiographic heroes in the martyrologies
is not a common description of an apostasy. It is a way to be perfected and to
get new ideas®°.

To sum up, we can conclude that some episodes in the hagiographic works
(“Renunciation-return”), as well as symbols, best reflect the thoughts and
imagination of early medieval people. Besides, they contained a great
propaganda boost and contributed to the ideological struggle against the
opposing religions.
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UrflluNUULUL Y NUCUrsML Nk
nrLrutLeutuere NPNsU YUUhRLUAHUN3UL
USuon1nh@3Uuu b4 6reduuu3dnh@3UL ursusnLnhu

URUS3UU C.
Wdthnthnd

Pwtiugh pwnbp' funphpnwuhy, fuws, Uwuwtjwu bpwt, Upwpwlwt fuwih-
dwynieintu, ypwgwlwu uppwagpnieintu, dwuntuputip, hbnwgnud-yepwnwpa:

Jwndhouwnwnywtu hwj uppwfununieintup suwjwd qupguwuntd tp pun-
hwunip uygpniupubipny b jwnwwwpubpny, vwlwju wunhbwuwpwp Ypnd
Ep npnawyh thnthnfunipniuutin: Yepwwihnfunyeniuutipt wyuwnnt Gu uwfu W
wnwg ownwpn nhpwwbwnnyeiniuubph 2powund unbindywd <hqupnighinh W
Twyhpe Hubgnt yywjwpwunigyniuubpnud: “wnnigwdpwiht wnnwingd wju
Gpytpp Ywunupy Bu' wnyw b uwhwwnwynyeyniup hwnwpwunn ginpphly uw-
fuwpwt, nphtu hwonpnnid Gu hGpnuubph Yywuph dwuht hwdwnnun nbint-
Ynipniuutip:

Lojw) Jywjwpwunigyniutbpnd wlyuhwyn npubnpdb) £ fuwsh wywounw-
dntupp U funphpnwpwunieyniup: Cun npnud, fuwst hwunhuwgb) £ ny dhwju
hpyugnpdwlwu wnwplw, w) twl nwpwdwlwu Ynndunpnohs' gnyg nw-
(nY Jwndhguwnwpwu hwjy hpwywunygjwu dbg wotuwphh Ynndbph dwupu
wwwnybpwgnwdubipp: ©ywjwpwunieiniutbpnd wnlw Gu uwl uppbpht nwu-
obint wy| wnwpywubp, npnup dSnpnywd Bu fuwsh wwowmwdniupht' Ywdeh
Ynnp fungwd uhquyp, Cnipwuhyht Yuwjwuwsd onpwubipp W wjju:

Lhwnwppppwywt £ hbnwgnud-ybpwnwpé unidtiu: W Ypnuubiphg htinw-
gwd U pphuwnnutinyeintu punniwdé htipnuubph hnwuwu nt yGpwnwnép jnt-
pwhwwny funphpnwuwlwu hdwuwnn £ wpunwhwjnbi: Uppbiph hGnwgnidp
dwuwwwph t tink uwwunwpbjuwgnpdytiiny, unp qunwihwpubp dbnp pbipbnt,
huy Y&pwnwnpap® thpugnpdniejw:
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ATMOIPAPUYHECKUE CHOMETbI U CUMBOJIbl KAK
OTPAMEHUE PAHHECPEOHEBEKOBOI'O MbILWWIEHUA U
BOOBPAMEHUA

A3ATAH L.

Pe3iome

Knroyesbie cnosa: cumson, kpect, Cacanupckuit Mpan, Apabckuii xanudar,
rpy3vHcKaa armorpacpus, penmkeum, oTpeHeHnaA-BO3BpaLLEeHmA.

PaHHecpepnHeBeKkoBasA apMAHCKasa arvorpacdva pasBuBanacb Ha OCHOBE
€AVHbIX MPUHLMMNOB U 06LLMX 3aKOHOMEPHOCTEN, HO UMENN MECTO U PAL, U3-
MeHEHWI, KOTopble HanuLo npexae Bcero, B MyyeHnyectse M3tbysuta n [a-
Buga [lBHeum, co3pfaHHbIX BO BpEMEHa UHO3EMHOro npasneHua. B cTpyktyp-
HOM MnaHe 3TM My4YeHMYecTBa BKtOYatoT HebONbLUOE NpesucnoBne u ceepe-
HWUA O MU3HWU MyYEHWNKOB.

YNOMAHYTbIE COYMHEHWA OTpaMaroT MoYMTaHWE KpecTa M ero UCnosb-
30BaHue B kayecTBe cumBona. [lpuuem KpecT ABnan coboil He TonbKo npeg-
MeT CrnaceHuA, HO W CNyXWN NPOCTPaHCTBEHHbIM OPUEHTUPOM, YyKasbliBaro-
LLIMM Ha paHHecpefHeBeKoBble MpefcTaBleHna apMAH O CTOPOHaxX CBeTa.

B 3TuUX coumHeHMAX umena MecTo cakpanusauma NpegMeToB MyYeHWA:
KonbA, NpoH3uBLLero pebpo [laBuaa, ueneii, KotopbiM Obina okosaHa Lyua-
HUK. BepoaTHo, cakpanusauma 3Tux npegmeToB Obina cBA3aHa C KylbTOM
KpecTa.

MHTepeceH Takie COMET OTpeveHMA-BO3BPALLLEHNA, HalLefLIniA oTpame-
Hue B armorpadmu. OTpeKLMecas OT aHTarOHUCTUYECKUX PENUrMiA U NPUHAB-
LLUMe XPUCTMAHCTBO coBepluann ocoboe BosBpalleHue. OTpeyeHve repoes
armorpadMyecknx COYMHEHU — 3T0 NYTb K CaMOYCOBEPLLEHCTBOBaHUIO, K 00-
PETEHNIO HOBbIX MAEANoB, a KX BO3BPALLEHNE — 3TO MyTb K CMACEHUIO ApYruX.
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