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The present essay is not intended as a scholarly article. Rather, it is an

initial attempt at a polyvalent reading and appreciation of St. Gregory of
Narek’s allusions to the Song of Songs, based on the assumption that Gregory
composed his prayers in such a way as to engage the widest possible range of
readers and hearers in exploring and praying them. !

It should be noted that citations and allusions to the Song of Songs are

not limited to the Book of Prayers, but are to be found in Gregory’s writings
of all genres: his festal odes on the Ascension, the Church and the Nativity as
well as the encomia on the Holy Apostles, Jacob of Nisibis, the Holy Cross

1

Sergio LaPorta’s article “The Image of the Lover and the Beloved in Grigor Narekats‘i’s Book
of Lamentation,” Hask Hayagitakan Taregirk", n. s. 10 (2002-2006), 83-99 looks at the seeking
and finding of the Beloved as an overall mystical theme, but does not focus on the Song of
Songs citations per se. Similarly, Valentina Calzolari, “Noces mystiques et Narek,” Revue
théologique de Kaslik 3-4 (2009-2010), 333-354 likewise addresses the esoteric use of the Song
in Gregory’s writings. Both reference the ecstatic aspects of the metaphor, rather than the
sacramental experience that lies at the root of Gregory’s prayers. See Antranik Granian,
“Saint Grégoire de Narek et la liturgie arménienne,” Revue théologique de Kaslik 3-4 (2009-
2010), 177-194. (See also H. T‘amrazyan, “The Theology of Desire and Grigor Narekatsi’s
taghs,”Surpnquljuli wunjuwdwpulinpmbip b Srhgnr Vwrkljugnt wwnbepin idem,
Gregory of Narek and the Narekean School $rhqnr bwrkljughi b bwrkljjub tuyrngp], vol.
3,244-260, as well as “Areopagite Ecstatic Theology’s Concepts of Wonder and Astonishment
in Gregory of Narek’s Work” [Qwrdwfh b fhugdwi fwuljugnynipynibibep webnywghwn-
jub Funwwhl) wewnuwdwpwblingpyui b Srhgnr Ywurkjugn unbndwgnrerdnpyub ity in
the same volume, pp. 294-308.)
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and the Theotokos all contain Song of Songs imagery and allusions,? as does
the Brief Word of Advice Concerning Orthodox Faith and Purity of Virtuous
Life. * The Song is even present in Gregory’s Commentary on Job 38-39, al-
beit less overtly. *

Within the Book of Prayers, Song of Songs is referenced at least fifteen
times. * These references are concentrated in nine Bans — 27, 46, 52, 75, 77,
85, 91, 92 and 93. In other words, Gregory appears to have found the Song
especially appropriate to his words on the chrism; Ban 93, which is devoted
to the holy myron, contains some eight references. However, he also placed
the Song in dialogue with his writing on confession (Ban 27), the parable of
the Prodigal Son (Ban 46), the Church (Ban 75), Holy Friday (Ban 77), the
prayers for the night hour (Ban 91) and the symandron (Ban 92).

Gregory’s Commentary on the Song of Songs

Gregory’s interaction with the Song of Songs lasted throughout his adult
life. When he was in his late twenties, Gregory was asked by the young
Artsrunid prince Gurgen, to produce a commentary on the Song. The com-
mentary was written in light of the possibility that although Gurgen was a
younger son, he might reign at some future time. ¢ Thus it was carefully tai-
lored to the young prince’s interests and position, and was made accessible to
someone with his level of scriptural and patristic knowledge. 7 Gregory
stressed that as a work authored by Solomon, a royal scion like Gurgen him-
self, the Song had special relevance to him.

Without downplaying or denigrating the physical love so clearly por-
trayed in the Song, and without using mystical, esoteric vocabulary, Gregory
introduced the prince to the deeper, spiritual and cosmic realities of love that

2 See Abraham Terian, The Festal Works of St. Gregory of Narek: Annotated Translation of
the Odes, Litanies and Encomia, Collegeville, MI: Liturgical Press, 2016. The index of
scriptural citations notes some seventy-five Song of Songs references.

3 The Writings of Our Holy Father Gregory, Monk of Narek [Urpny horl dtirny ®rhqnrh burk-
Yuwy Juihg Juiwlwip Vunkiugrmppif], Venice: San Lazzaro, 1840, 515, 531.

4 For a careful reconstruction and critical text of this work, see Arusyak T‘amrazyan, The
Commentary on “Who Is This” Attributed to Gregory of Narek [+rhgqnr burbjugnib Jbrugr-
Ynn «Uljinppid ‘0 § qu’-p» keljp], Erevan: Nayiri, 2019, 369-415.

5 It is always possible that more will emerge with further study.

6 He later became Gurgen-Khach‘ik, fifth king of the Armenian Kingdom of Vaspurakan (999-
1003), having taken the throne from his older brother’s sons.

7 R. W. Thomson, “Gregory of Narek and the Song of Songs. ”” In Hask Hayagitakan Taregirk’
n.s. 10 (2002-2006), 35-49 attributed the tone of the Commentary to Gregory’s as yet academic
and unformed understanding of the Song.
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underlay the Song’s imagery. ® The commentary made it clear throughout that
spiritual growth is an ongoing process of self-realization, in which all people
naturally participate, to one degree or another.

The desire to make deeper spiritual understanding and experiences avail-
able to the widest audience possible is a hallmark of Gregory’s teaching style,
his vardapetut ‘iwn. * On the one hand, he was quite capable of producing a
text for non-specialists, as the commentary demonstrated. On the other, his
encomia catered to the most discriminating and scripturally erudite. Gregory
was equally at home at both ends of the spectrum.

However, it is in his Book of Prayers, the mature product of his later
years, that Gregory demonstrates his ability to produce writing that would
teach and uplift people at all levels and stages of life, specialists and non-
specialists alike, from within a single text.

The audience of Gregory’s Prayers

Gregory’s prayers were surely written for the community within which
he lived, whose members he knew well, and whose devotion to the Church’s
liturgies he fully exploited in the structure and vocabulary of the prayers. 1
But he also intended the prayers to have value for future generations of people
inside and outside the monastic setting, who would in a sense pray together
with him, using his words as a vehicle for their own growth and deepening in
faith. As he writes in Prayer 66A, Gregory envisions his future reader as en-
gaging with him in a joint process where, unbeknownst to one other, he and
his yet unborn audience would help one another towards a full unfolding of
their salvation:

So, whoever takes the medication of the intercessions
Of this humble book, to pray by means of them,

If the one who draws near is a sinner

I too will join him through my prayer,

8 See Chahan Sarkissian, “La signification spirituelle du Commentaire de saint Grégoire de
Narek sur le Cantique des cantiques,” in J. -P. Mahé and B. L. Zekiyan, eds., Saint Grégoire
de Narek Théologien et Mystique (Orientalia Christiana Analecta 275), Rome: Pontificio
Istituto Orientale, 2006, 247-254. Levon Petrosyan, “Gregory of Narek and the Narekian
Fathers: The Mystery of Love from the Commentary on the Song of Songs to the Book of
Lamentations,” Journal of the Society for Armenian Studies 21 (2012), 27-51 remarks that the
purpose of the Commentary was to help Gurgen combat scandalous statements made regarding
the Song by T ondrakians, who rejected the sacrament of marriage. (30)

9 For a preliminary study of the term vardapet see Robert W. Thomson, “Vardapet in the Early
Armenian Church,” Le Muséon 75. 3-4 (1962), 367-384. Gregory’s techniques, while uniquely
his own, are also typical of vardapets in the earlier period of Armenian Christian thought.

10 See Michael Daniel Findikyan, “St. Gregory of Narek’s Book of Prayers and the Eucharist:
Another Holy Communion,” Revue théologique de Kaslik 3-4 (2009-2010), 291-311.
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While if the one pleading be righteous
I also through him shall be benefited hereby together with him. !

Thus, the prayers had to be written in such a way that many types of
people, in circumstances known or unknown, would find them accessible for
their own spiritual benefit. Gregory’s Prayers envisioned an audience includ-
ing at least the following four types of people:

First, people of faith but not necessarily of deep learning, who might res-
onate with the beautiful sounds and rhythms of Gregory’s words. These peo-
ple would be attracted to the elegance of his metaphors, and resonate with his
unmatched command of both the Armenian language and the language of the
heart. One might argue that it is not necessary for people at this most basic
level to have a command of grabar, or even to understand Armenian; the vi-
brations of the words are in and of themselves sufficient to produce significant
benefit to the hearer. 12

Second, people who in addition to the attractions just described, would
also be alert to Gregory’s use of well-known biblical stories and paradigms.
Among this group would be people whose knowledge of the sacred stories
could be brought into play by the way that Gregory used biblical characters
and stories as the backdrop to his and the reader’s own spiritual experiences,
using the biblical material to bring out the meaning of those experiences. This
group would derive additional benefit from seeing how the ancient stories
were intimately applicable to their own life.

Third, monks, priests and others habituated to the Armenian Church’s
liturgies, would be able to detect the underlying liturgical structures of the
prayers and thus to contextualize the highly personal words within the larger
setting of the Church’s corporate life of prayer. For these readers, the scrip-
tural allusions might well produce resonances with the lectionary readings for
certain feasts and observances, as well as calling up connections with the li-
turgical and hymnodic expressions that they were accustomed to using on a
daily basis. These readers would also be sensitive to the presence of implicit
allusions lying hidden beneath the more obvious stories.

Fourth, Gregory provided a level of meaning that, whilst not detracting
or distracting from the experience for people at any of the first three levels,

11 Ury, or of b wngl qupu glin fwnpwiwg / wyur dwnkih gueluowuih gugunp) un-
Juy, / bpk h diquinrwg hgk dwnmgbwid, / kg b bu pdndu puiipe Ygnepbwy Gdw, / puly
ipk jurnurng gmgl junwybwyb, / quu’yg b bu undpdp piy Gdhé npnedbwg Gndue:

12 Recordings of Narek Therapy [Gwrkljupnidniphiii] being used with people who do not know
Armenian are available on YouTube, courtesy of Narek Therapy proponent Armen Nersisyan.
See also www. narekabujutyun. am.
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could be accessed by the relatively rare individuals who, like Gregory him-
self, were beneficiaries of the advanced biblical and patristic training availa-
ble to vardapets, or doctors of the Church. For these readers, a single, care-
fully chosen word could spark a train of associations. While following the
trail of these associations might perhaps lead the reader far from the matter
immediately at hand, he would inevitably return to the prayer laden with ad-
ditional insights. For these readers, Gregory employed a kind of erudite short-
hand. Taking advantage of their shared education, he made it possible for this
cadre of readers to vastly enrich their experience of the prayers. As profes-
sional religious teachers, vardapets, too, needed spiritual refreshment and re-
newal from time to time, and they would find special joy and profit in follow-
ing the thought process behind each allusion to new and greener pastures of
understanding.

The context of Song of Songs 1:7-8 in Ban 46A

An allusion to the Song of Songs is embedded in Ban 46A as part of a
dense tapestry of biblical references and allusions that include Jude 1:22; Mt
8:23-34 / Mk 4:35-5:18 / Lk 8:22-37; Lk 15:17,19; John 10:11-16 and Gen
41:2-4, 19-21, as well as So 1:7-8, Dt,Gen 1:26-27 / 5:1-3, and Mt 22:17-21
/ Mk 12:14-17. This network of references forms the context into which So
1:7-8 is placed.

Carrying on the thought from the end of Ban 45D, Gregory begins Ban
46 in mid-sentence:

So, I who have erred am all the more to be punished.

Always difficult, wild in behavior,

Threatening myself with death.

A reproach to hirelings,

I pasture obscene flocks of disgusting sins,

A herd of grazing, wild-born pigs.

I am a shepherd feeding a flock of wilderness-dwelling goats

Amid the tents of the shepherds, as the Song of Songs describes me;
I have not even known how to know myself —

By whom, or in whose image, or for whom I was created. '3

13 Ury, Yrhybwpu bu jubn wdkiwwywmpd, / dhpn ndikwy, Juyrkbwpwrny, / iawdp wiapi
dwhim Ypmwdphy, / lrwénnu qhrudwlju quqpru, jupruquuntu junghg wrounwljwbiog /
Gwrympbwl fhqug twppwn Jurdjuingpbuig: / Zndpu mwdnquljub qhurwbiu nyngh
wlwjupbhwlubug / b Jrulu Andnugl, pun Grgnji krqng wn hu wnwlhb, / e ny huy
dwlibwy qphu krpkf qhwby, / BL 0"y b n’ye yuwbe b Juud n’je gnyuguyg:
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The prayer falls neatly into two sections: the first six lines have to do
with grazing pigs. The imagery of the last four lines involves herding goats.
The first six lines contextualize the last four, and the last four are the culmi-
nation of the previous six. The entire section focuses on the changing identity
of Gregory and the reader.

Taken together, the two herding metaphors form a preamble to Ban 46B,
where Gregory describes the beauty of the physical human image. He then
progresses to a description of the spiritual image (C) and closes with a self-
exhortation to consider the reasons why he had willingly abandoned that
beauty, and expressing reliance upon God’s ungrudging, generous, paternal
compassion.

Lines 1-6: Knowing the self as swineherd

A reader at the first level described above, even one completely unlet-
tered in the scriptures, would surely be struck by the image Gregory presents
of himself as a swineherd, pasturing gaunt flocks of disgusting sins, a herd of
wild-born pigs. Such a reader might be led to wonder about the pigs in his
own life. Rather than fighting against his own swinish and untamed tenden-
cies or seeking healing for the harm he has done and the harm he has suffered
because of them, has he instead domesticated those tendencies? Does he in
fact actively seek to fatten them and keep them safe as if they were valuable
assets, not realizing that they are in fact wild and will never bring him profit?

This startling image alone, in Gregory’s deft hands, might well be enough
to trigger a spiritual awakening within even the simplest mind.

Knowing the self in light of the Prodigal Son parable

A reader with some biblical exposure would certainly recognize in Greg-
ory’s lines a reference to Jesus’” well-known parable of the Prodigal Son, told
in Luke 15:11-32. As the parable goes, a man divides his property between
his two sons. The younger son goes to a far land and there wastes his inher-
itance on riotous living. When a famine begins, the young man finds himself
without resources, his former friends disappear, and he is forced to hire him-
self out to a local citizen, who gives him subsistence work as a swineherd —
a loathsome occupation for a man raised to consider pigs unclean. Naturally
the prodigal son cannot help noticing that his porcine charges are an accurate
reflection of his former, profligate ways, as they spend their days wallowing
in the mire and eating garbage. He comes to himself, and returns to his fa-
ther’s house, where he is warmly welcomed.

One imagines that Gregory’s reader, praying this prayer with Gregory at
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a higher level of access, would immediately apply the lines to himself. Had
he too, like the prodigal son, left his father’s house? Had he fallen low in his
moral and spiritual life? Had he willfully squandered his God-given resources
through his own fault? Was he living a life beneath his dignity, catering to his
base needs and yet failing to find fulfillment in them? The parable would cer-
tainly hearten this reader, reminding him that the day he came to his senses
and remembered how well his heavenly father cared for the needs of even his
lowliest servants, he could make the decision to forsake his swinish past, go
home again, and be received with love by his waiting father.

Both of these readers, having prayed Gregory’s lines in the realization of
their own foolish attachment to harmful and undignified habits, bear the re-
sponsibility for changing their own ways, abandoning their pigs, and adopting
a more sane and healthy way of being.

Knowing the selfin light of John 10:11-16

Having seen and benefited from Gregory’s overt use of the famous Prod-
igal Son parable, a reader more steeped in religious life and practice, would
detect beneath that obvious parable a healing story from the life of Jesus, as
well as a saying of Jesus especially appropriate to a dedicated practitioner of
the faith.

The word hireling [urduinyphid] in line 4 would bring to this reader’s
mind Jesus’ discourse on the Good Shepherd, recorded in John 10:11-16.
There Jesus describes himself as the shepherd who lays down his life for the
sheep. He contrasts himself with the hireling, who is not the shepherd, whose
own the sheep are not; when he sees the wolf coming he forsakes the sheep
and flees, and the wolf ravishes them and scatters them. '* In other words, it
is not enough for the priest or other dedicated servant of the Church simply
to leave aside his swinish habits and return home. As a shepherd of Christ’s
sheep, he must be faithful to his calling, not abandoning or neglecting the
flock.

Knowing the self in light of the Gadarene swine

In association with the imagery of pigs, the word hireling also brings to
mind the story of the Gadarene swine, told in Matthew 8§ and repeated, with
variations, in Mark 4-5 and Luke 8. Following a tempestuous crossing of the
Sea of Galilee, Jesus and his disciples encounter a man tempest-tossed by
demons, dwelling in the deserted tombs outside the nearby town and behaving

14 pulj qurdjuill nre ny § Bndpy, neny ny poe &b npjaweft, pprtc mbuwbl qquyd qh quy, pogne
qnyuwruli b hwfugh. B quyb juhpouljt qinuw ke gemd: (John 10:12)
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with uncontrollable wildness. When Jesus commands the demons to leave the
man, they ask him to allow them to enter a herd of pigs grazing not far away.
Jesus permits this. When the demon-possessed pigs run down the slope, fling
themselves into the sea and drown, the hireling swineherds abandon their
charges and flee. The citizens of the town are alerted; out of fear, they ask
Jesus to depart from their region.

Noticing the implicit presence of this story, the reader would be reminded
that the citizens of the town were probably Jews, to whom the eating of pork
was forbidden. In other words, although presumably they did not overtly sin
against their dietary laws by eating the pigs or herding them themselves, they
nonetheless profited by selling the unclean animals to others. Gregory’s ref-
erence to this story implies that for a clergyman like himself, or any other
person dedicated to the life of the Church, keeping oneself away from swinish
habits is an essential beginning, but it is not enough: even indirectly making
it possible for others to pursue what is harmful is itself a sin for one who
serves in the role of a shepherd.

The same liturgically immersed reader would also recall that Jesus’ dis-
course on the Good Shepherd is read multiple times during the liturgical year:
during the seasons of Nativity, Easter and the Cross it points to the acts of
Christ’s incarnation as the shepherd who lays down his life for the sheep.

The passage is also read for celebrations of great pastoral figures such as
Sahak Bart‘ew; Gregory the Theologian; Cyril of Jerusalem; the grouping of
pastoral martyrs comprising the Patriarch Peter, Bishop Blaise and Deacon
Absolom; and the discovery of the relics of Gregory the Illuminator.

Thus, Gregory leads his devoted reader to understand the greater respon-
sibility of clergy and servants of the Church regarding herding pigs. He also
connected the reader’s mind to an array of good shepherds who, having fol-
lowed Christ’s example, became themselves worthy of emulation. Their lives
were ample commentary on what it means not to be a Aireling in the context
of service to the Church.

Knowing the self in light of special vocabulary

A vardapet might use any or all of the above connections in his teaching
for various audiences. In fact, they were probably quite familiar to him al-
ready, even before reading Gregory’s prayer. So, what could Gregory offer
specifically to his erudite peer, over and above the parable, the healing story,
and the examples of the Good Shepherd?
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When writing for one another, vardapets might compress an entire exe-
getical inquiry into a single, carefully chosen word. This allowed them to of-
fer a nexus of scriptural and/or patristic allusions for elaboration and expan-
sion, without distracting anyone who would not know how to go about un-
packing the word and its associations. Gregory uses at least two such words
in lines 1-6. 15

Hpunundphy

The word lpmudphy [one who accuses, reviles, denounces, threatens,
rebukes, blames, inculpates, recriminates] appears in line 3. While the word
fits seamlessly into its context there, it also carries specific connotations for
the responsibilities of a vardapet, which go beyond those either of the lay
faithful or of the other servants of the Church.

The verb Jpmuwdptd and the noun pmudpniphill appear some forty
times in scripture. These references are indeed helpful in broadening one’s
understanding of what Gregory means by line 3. However, the word
Jpmwdphs itself appears only in Jude 22. In its context, the verse reads:

But we, beloved, let us build ourselves up through the holiness of faith;
let us stand in prayer through the Holy Spirit to keep ourselves through the
love of God, anticipating the compassion of our Lord Jesus Christ in life eter-
nal. Also, become rebukers [ punuiphsp] of some, who are going to be con-
demned; and save the life of others by snatching them from the fire; and have
compassion toward others with godly fear, to make worthy the garment that
may have been soiled by the body. (Jude 20-23)16

The passage goes on to give praise to God, who is able to present us as
immaculate before his glory. (25)

In short, by means of his self-rebuke Gregory reminds his vardapet col-
leagues that like him, they are responsible to wield their teaching powers as a
tool for the salvation and growth of their hearers: rebuking those who are in

15 Other candidates might include the word wmwénnuljué/mwdkd, which has connections with
the Armenian translation of Philo, the word fiwjuwwm, and the phrase whawdp whapb. These
remain to be investigated more closely.

16 puly Ibf, uprlyjpf, tnhgnd shlily qubdhiu urpnipbwdpl futwwng, p Ainghl unep juggmd
Junopu. wufity qudhu uprni wunnidny, wld nbbp npnredngpbw i wbwnb vkeny hun-
up Rrhuwnup h frwbub juhwokbwlub: e ndwig gunuyurenbing |hhghf Jomwdphyf, ko
qniwiu wyrkgmguipghf juhymwljbug b fien). b ndwblg npoedbugpf belhupy, puob)
quuudnibwbb ne p fwrdlngd hgh wnpubinbug:
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danger of condemning themselves, using words to snatch out of the fire those
who are already suffering in it, and compassionately encouraging others to
make their [baptismal] garment clean. 17

Yuughr

The adjective quughp in line four aptly describes the pigs of sin as fetid,
disgusting, vile or obscene. The word does not strike the average reader as
noteworthy, yet its presence alerts a vardapet to another level of meaning.

The word quughp appears only in Gen 41:2-4 and 19-21. The story is that
of Pharaoh’s first dream. In the dream, he sees seven sleek, well-favored cows
emerge from the river. They are followed by seven cows that are the opposite:
ill-favored and gaunt. The seven ill-favored cows then swallow up the seven
sleek ones, yet they remain as gaunt as before. Finding this dream disturbing,
Pharaoh asks what it means. Joseph is brought out of prison to interpret the
dream; he tells Pharaoh that the cows represent seven years of plenty, to be
followed by seven years of famine that will devour the bounty of the good
years, yet it will not be sufficient. Pharaoh puts Joseph in charge of storing
up the surplus of the seven good years in order to have enough for the seven
years of famine.

Substituting pigs for cows, in light of the context in Gregory’s prayer,
one might develop the idea that not only are the pigs of sin vile creatures in
and of themselves, but they may well devour the good and beautiful things of
those who herd them. One might also cast the vardapet in the role of Joseph,
who because of his knowledge becomes responsible for laying up stores of
spiritual nourishment in order to provide for himself and others during diffi-
cult times.

Knowing the self from a higher perspective: from swineherd to goatherd
In contrast to the implicit scriptural allusions in the first six lines, Greg-
ory clearly states that the last four lines derive from the Song of Songs. In

17 The garment was associated with the original glorious garment of Adam and Eve, or with the
garment of baptism, when the newly baptized “put on Christ. ” (Gal 3:27) Gregory makes the
image of soiled clothing explicit in Ban 46. D: Why did you make the fabric of your cloak
abominable with vile actions? / [pligt’r qnuugluw) dnrd Jrwrlnihd qurgbh gnednyf quq-
rugmgbr. 2p°d qinbw) fwbnbrahd dinug yundnbwd wiunulympbud Juermf fiq wee-
Jtr: Lant"r quuinqugy nnpg urpniphtd Gwlwywrfud dwinhg wywbnke] These lines
reference Song of Songs 4:3 — The Bride says this, “I have taken off my robe; how shall I put
it on? I have washed my feet; how shall I soil them?” [Zwrulili wul quu hiy. Ulrlugu
quuuinmbui pd, ghw’ry wquipd qiw. Inuugh gnnu pd, ghw’rn wnwbnugnighg qiinuw]:
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other words, he puts it within the capability of the average reader to discover
the story without much effort. '8

Other contrasts between the first and second sections of Ban 46. A are
also obvious. It is clear to readers at every level that the animals being herded
have changed; unclean pigs in the first section and clean goats in the second.

A simple recollection or perusal of chapter 1 in the Song of Songs shows
the Bride introducing herself, commenting on her swarthy complexion and
the difficulties of her past life “under the sun”. She then asks her beloved
Shepherd of the sheep to tell her where he pastures his flocks and rests them
at noonday, so that she can follow him, rather than following other shep-
herds. 1

He responds, If you do not know yourself, O most beautiful among
women, follow the footprints of the flock, and pasture your kids by the tents
of the shepherds. (1:8)2

It is precisely this process of learning to know oneself that Gregory has
yet to begin: I have not even known how to know myself, (9) and thus, I am
feeding my flock of wilderness-dwelling kids / Amid the tents of the shepherds,
not pasturing them with the flock of the Beloved.

Thus, the persona, character and aims of the two herders are also con-
trasted: the herder of pigs is male, a hireling, and (as the prodigal son) seeks
the house of his father, to whom he is subservient; the herder of goats is fe-
male, not a hireling, and seeks her beloved’s pasture. The main form of rela-
tionship in the first six lines is implicitly that of hireling to master or depend-
ent son to father; in the last four lines it is overtly the relationship of lover to
beloved. *!

By introducing the parallel figure of the goatherd Bride, Gregory moves

18- A more knowledgeable reader would make valuable associations with the words
shepherd/shepherds, For the religiously observant reader familiar with the liturgical calendar,
the feasts on which Song 1:7-8 is read (Palm Sunday, Annunciation, Presentation of the Mother
of God to the Temple) would remind him of the time-honored interpretation of the Bride as the
Virgin Mary — and by extension, as the Church — with Christ as the Beloved (see for example
Thamar Dasnabédian, “Interprétations multiples du Cantique des Cantiques chez Saint
Grégoire de Narek: Marie, figure de 1’Eglise,” Revue théologique de Kaslik 3-4 (2009-2010),
355-371.

19 Mwndbw hid qoe uprbug whah pd. 1"e fndnby, 0°e fwigmguibu b dhgorth. Fmgh |h-
Ghghd pprb qplljigbugb jEradwlju pdlew fog: (So 1:7)

20 Bpk ny dwilhgbu qubal fn, ginbkghly p jubwye, b pou qiin quryuyurugh fomhg, &

wrwdbw qnyu fn p Jrwbu findnuag: (So 1:9)

Interestingly, Gregory makes this same pairing of the prodigal son and the Bride in his

Commentary on the Song of Songs, chapter 1. Commenting on verse 2, Let him kiss me with

the kisses of his mouth, Gregory says: “Moreover, being the prodigal son, we are kissed by our

heavenly Father, as the Gospel parable relates. ”

2
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his prayer out of the realm of lost children and hirelings, responsibilities and
repentance, and moves it into the world of mutual love and the quest for the
Beloved.

Thus, both Gregory and the reader have left behind their pigs; they are
no longer aliens from home or aliens from their own principles. Instead of
seeking for home or for profit, they have begun to desire the Beloved. How-
ever, they are not yet fully in harmony with Him; they do not know how to
merge their flock with his.

For this harmonization to happen, says Gregory, one thing is necessary:
to know oneself. As the Beloved said, “If you do not know yourself, O most
beautiful among women, go...pasture your kids amid the tents of the shep-
herds!”

For three groups of Gregory’s readers — the average, the more knowl-
edgeable, and the religious observant — the point is clear. They have taken
two huge steps forward: first, leaving behind the swinish aspects of their ex-
perience, Gregory and the reader have ceased to feed those vile parts of them-
selves and have instead begun to care for the things that are clean, although
still wilderness-dwelling and hard to control, or not fully domesticated. Sec-
ond, they have come to understand their relationship with God not as that of
a superior to a subordinate, or as simply that of caring father to dependent
child, but as that of lover to Beloved.

From this vantage point Gregory — and with him, the reader — can ef-
fectively move on into Ban 46C-D, as they learn to know oneself by exploring
the image in which humans have been created, in order to draw closer to the
Beloved and to enter his pasture.

Lines 7-10 in light of specialized vocabulary

V')p

For the vardapet or learned reader / teacher, however, there is more to be
accessed in these last four lines of Ban 46A.

A vardapet would certainly notice the connection between Gregory’s use
of the phrase jn’jp wuwnltip [in whose image?] in line 10 and Jesus’ famous
dialogue with those who were sent to test him regarding the payment of taxes
to Caesar.

Their opening question is simply a request for a yes or no answer: 7ell
us, how does it seem to you — should we give taxes to Caesar or not?

Jesus responds, Show me the coin for the tax.

Once the coin is brought, he asks, Whose is this image or inscription?

When they reply, Caesar’s, Jesus famously concludes Go, give what is
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Caesar’s to Caesar, and what is God’s to God. (Matt 22:15-22 / Mk 12:13-17)

In other words, for a person who already knows in whose image he is
created and is thus fully and harmoniously following the Beloved, there is a
further step to be taken: the full, obligatory giving of oneself to God, whose
image is imprinted upon one, over and above whatever one may owe to the
society in which one lives.

Owlitim gptiq

A second key phrase in lines 7-10 is dwbtiw qptiq [know yourself]. How-
ever, as this phrase has no scriptural counterpart, one must resort to other
means in order to answer the obvious question, “How does one come to know
oneself?”

The answer is found in Gregory’s Commentary on the Song of Songs.
Gregory could reasonably assume that his learned colleagues, familiar with
the commentary tradition to which Gregory’s writing on the Song of Songs
belongs, would be able to follow his train of thought from its earliest begin-
nings in that tradition.

Origen’s Commentary on the Song of Songs (1. 5) stressed that Solomon
had put forth this dictum before the philosophers made it a permanent part of
their instruction. 22 For Origen, the knowledge one should have of oneself was
the knowledge that one had been made in God’s image. Origen goes on to
spend several pages giving a philosophical explanation of the two-fold nature
of this knowledge.

For his part, Gregory of Nyssa stressed the importance of freeing oneself
from the pseudo-knowledge of self that is really merely “the knowledge of
what hangs about the edges of oneself... allowing what is their own to go
unprotected. 2 One should know that not only is humanity honored by being
in God’s image, but God himself dwells in human beings. The knowledge of
this extraordinary fact will inevitably produce a change in perspective regard-
ing the world overall: “If you see these things, you will not set your eye on
anything earthly!”

In his own commentary, Narekats‘i takes the thought line of Origen and
Nyssa in a different direction.

22 Qrigen, The Song of Songs Commentary and Homilies, tr. R. P. Lawson (Ancient Christian
Writers 26), Westminster, MD: The Newman Press, 1957, 128.

23 See the dual-language Greek and English edition of the homilies, Richard A. Norris, ed. and
trans., Gregory of Nyssa: Homilies on the Song of Songs (Writings from the Greco-Roman
World 13), Atlanta: Society for Biblical Literature, 2012, 70/71.

24 Tbid., 76 /77.
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First, Gregory interprets Song of Songs 1:7-8 as the beginning of the real
relationship between the Bride and the Beloved; it is the start of her quest to
know herself, by whom, or as whose image, or for whom she was created as
he says in line 10 of the prayer.

Second, He then answers the question that automatically arises in the
mind of the learned reader: if to know oneself means to realize one’s image-
hood and to change one’s view of the world accordingly, what is the mecha-
nism or method through which that realization and change can take place?

According to Gregory’s commentary, the answer lies in Deut 4:9 — Look
to yourself, and be very careful of yourself. % The verbal parallel between
Deut 4:9 and So 1:8 is not exact, but Gregory’s explicit mention of it as the
interpretive key to So 1:8 alerts the learned reader to the fact that it is in the
context to Deut 4:9 that Gregory locates his thinking on the means by which
one can know oneself. There one will discover what the content might be of
this knowledge that will change the Bride from being a herder of unproductive
goats to a shepherd of productive sheep. 2

Deut 4 is the culmination of Moses’ address to the children of Israel be-
fore they enter the land of promise. In chapters 1-3 Moses offered a summary
of all the ways in which God has helped and protected the people and estab-
lished a special relationship with them. It is on the basis of this proven rela-
tionship that Moses tells the people, Look to yourself, and be very careful of
yourself, so that you do not jeopardize that relationship, but rather increase
and solidify it.

In other words, unlike the more philosophical approach of Origen or
Nyssa, Gregory’s notion of what it means to know oneself is both historical
and proactive; it involves the self, present, past and future. To know oneself,
one must be aware of the ways in which one’s relationship with the divine
has already established itself over the course of one’s life. To know oneself is
to know what God has already done for one; it is also to live accordingly,
keeping God’s covenant and teaching future generations to do the same.

Most particularly, one is to remember that on the day when the Lord
spoke to you on Mt. Horeb, from out of the midst of the fire, you saw no like-
ness (4:15). God has no true metaphor; there are no adequate similes for the
Ultimate Being. No matter how close one draws to the Shepherd, there will
always be the indescribable fire between the lover, singular or collective, and
the Beloved. Knowing oneself does not lead to mastery, but to mystery.

% Suybwg h flq | qgqnp (br whahd foud joyd:
26 Commentary 1:8.



Love and Holiness: Thoughts on Gregory of Narek's... 39

If one knows that the Lord is God, and there is no other but He, (4:35)
and that He is ultimately unknowable, then one also knows oneself. This in
no way belittles the human self; on the contrary, it elevates the self.

More than two centuries after Gregory, Vanakan Vardapet described the
qualities that distinguish man as being in God’s image: among others, he in-
cluded among those qualities the same unknowability that applies to God. In
his Book of Questions and Responses he says:

Question: What should we understand about the human soul?

Answer: The soul is God’s image. For a god-fearing person to scrutinize
God is not possible—where He is from, or where He is, or what size He is, or
how He is, or where He reaches until. In the same way, (it is not possible to
inspect/examine/scrutinize) the human soul!?

To know oneself, then, is to know that one is unknowable, and to respect
the beauty of that unknowability, in the same way that one respects the ulti-
mate unknowability of God.

Conclusion

The progression of Gregory’s Ban 46A culminates in his overt reference
to Song of Songs 1:7-8.

Lines 1-6 lead the reader to realize his or her self-understanding as a hire-
ling swineherd. The obvious parable of the Prodigal Son and the less obvious
story of the Gadarene swine both contribute to this self-understanding, as does
Jesus’ discourse on the Good Shepherd (John 10:11-16).

By contrast, lines 7-10 offer a more excellent way, proposing the short
exchange between the Bride and the Beloved in So 1:7-8 as a higher paradigm
for self-awareness. At its highest, this self-awareness is based on the
knowledge that God’s unknowability is also characteristic of the human per-
son. Both are a mystery best approached through love.

27 4. Quwrynyd nghl nerybu pdwiw) fweph: M. 4nghlt yuwljbe b wunndng. lunnudw-
wuywh quuunuwud ik plwrph, pb nunp jud nwe jud pk neyudg |, jud ph neggbu ud ph
Uty mre. Unjluybu b ny qfingh dwreng: While this important work remains unpublished, the
present writer is in process of studying its questions and responses by topic. The first grouping,
comprising Vanakan Vardapet’s questions and responses on death, is due to appear toward the
end of 2021.
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9'[1[lqn11 lepbl[wgnL «Vunnbuin-fi Py 46U-fr wyunmncdf pluffugph hfiqulibup
nugqulpfr dkppkpnud b bpy bpgngfy (U. 7-8): Puwir 46U 1-6 wnnghplh phffbpgngfl
wmnfruyncd K ppkl wunnbpugiby Juwpdwh fungupudpogbpnof: PF Uhwnwly npgne
wnwlyl wliSwpmnpkt b [ Fepgbuwgifng kplhpp fungbpp yundacffincp (Uunnf?.
[ 28-32) ny punn whiSwpnnpkl hypwumnod B obipoljwl wh&f wgbgpop ph-
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11-16):

((lfwmlnuf:/m Puwi 46U 7-10 nnghpnod, phgdwljwnlp, b[n; bpgngf (H 7-8)
Gwpuf b spbuugfp hup8 Eplfunundpoel opfiliwln]  flplw8whmydwl df wifbf
hunmwpguy dfigng b wnwguwplywd: PhphwSubhwydwh quiguwfFiulbmfp Spdpnod wyh
wunnlbpugnodt b, onp Uuindn wiSwhwgbpodfndp phopny b bwle dwpgnds:
b[1[[l1LllZl by funpinpy B, npnlg qufwgnogbe hupkp B dbpdbiwy uppn dhpngni:

POBEPTA OPBUH

JKOBOBb U CBATOCTb:
PASMBIINIVIEHUSA Ob UCTTIOJIB3OBAHUU HUTAT
W3 NIECHU MECHEN T'PUTOPOM HAPEKAIIA
(Yacrtb I: Knuea ckoponvix necnonenuii, riapa 46A)

KiaroueBble ciioBa: IlecHp necHel, TOJTKOBaHWE, MOJIMTBA, JYXOBHBIM OIBIT, Bap-
& 9
nanert, "Ilo3Hait camoro cebs".

Kynbemunarnus HappaTtuBa B rinase 46A Kuuru ckop6HbIX nnecHonenuit ['puropa
Hapexaru npoucxonut B npsmoii murare u3 [lecan necueit 1:7-8. Ctpoku 1-6 3a-
CTaBJISIIOT YUTATENS NPEJCTaBUTh ce0si HAEMHBIM CBHHOIIACOM. SIBHAs aJuTIO3HsI Ha
npuTdy O OJyZHOM ChIHE M MEHee sBHas — Ha HCTOPHIO Ie€PreCHHCKHX CBHUHEH
(Matd. 8:28-32) mpuBOAMT K CaMOINO3HAHHWIO, KOTOPOE BOIUIOIIAETCS B CJIOBA
Hucyca o no6pom nacteipe (Uu. 10:11-16).

Bonee coBepireHHbIH crtoco0 caMomno3HaHus mpeaaraioT ctpoku 7-10. Uepes
JUAJIOT MEXITYy KEHUXOM M HeBecTol B IlecHe mecHel 1:7-8 mpuxoaut oco3HaHHE
TOT0, YTO HETIOCTHKUMOCTh bora XxapakTepHa u A yenoBeka. B o0oux cimydasx 3to
TAauHCTBO, HAMJIYYLIHHA MYTh K KOTOPOMY JIEXKHT 4epes3 JT000Bb.



