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ERIC SEGELBERG

Evangelium Veritatis

— a confirmation homily and its relation to the Odes of Solomon

Introduction

In this essay I want to discuss the terminology in Evangelium Veri-
tatis (EV) as far as it appears to deal with the liturgy of Baptism
and Chrism. This terminology should be compared to that in other
sources, especially the Odes of Solomon.

A problem in this connection is whether this terminology, which is
influenced by the liturgy, is used merely metaphorically or reflects a
liturgical reality. This is indeed a most intricate question. Every stu-
dent of the Early Church knows how difficult it is to find the proper
answer in similar matters. Some NT texts may be regarded as indi-
cating the existence of chrismation in the apostolic age, but some
scholars will, no doubt, object that the apostolic writer uses a meta-
phoric language probably influenced by the OT.

Neither are the sources from the sub-apolostic age more abundant
than those of the apostolic time and therefore a liturgical interpre-
tation must always be uncertain.

At the end of the second century some writers such as Irenaeus and
Tertullian speak clearly about the rites, and from the early third cen-
tury the so-called Apostolic Tradition presents the first description
of the ritual of baptism and confirmation.

In a great number of cases it is difficult to prove the truth of
a liturgical interpretation. So it is significant how dissimilarly scholars
such as Bernhard! and Harris-Mingana? have understood the Odes of
Solomon. To Bernhard they were baptismal hymns. Harris and Min-
gana were prepared to accept only a few allusions to the baptismal
ritual. It is also well known how widely scholars have differed in their

! BerNHARD, J. H., The Odes of Solomon. Texts and studies. VIII, 3. Cam-
bridge 1913.
? Harris and MiNeaxa, The Odes of Solomon, I, 1T, 1916, 1918.
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interpretation of the Manichaean texts. Some have discovered sacra-
ments, some have not.

When interpreting EV in a liturgical way one will always meet
opponents, And there are many uncertain factors to reckon with. We
do not know enough about the authorship. The most generally accep-
ted theory that EV is an early Valentinian document is not proved,
and it may be a document from the early third century although
this seems less probable.

We know that EV is a Gnostic document of Valentinian type! and
we do know that the Gnostics had certain ceremonies although the
information given by the Fathers about the Gnostics is not always
univocal. There are some other facts too in favour of a liturgical inter-
pretation. The Church soon developed a rich liturgy the bases of which
are presumably ancient and the only Gnostic community surviving to
present day, the Mandaeans, have a rich liturgy. If we did not know
the externals of the Mandaean religion we would not be prepared to
interpret the Mandaean texts in such a liturgical way as we do.

Objections will perhaps be raised saying that I have in the texts
“discovered” rites which really did not come into use until later. The
reply to this is that the dating of EV is not quite certain and further
that evidence from other sources prove at least the probability of a
liturgical understanding of the texts.

There is, however, also another reason why we are entitled to stress
a liturgical interpretation, and that is the Evangelium Philippi (EP).
EP belongs to the same library as EV, which of course does not
necessarily imply that the two texts illustrate the same kind of Gno-
sis. I will here recall the hypothesis of Sidve-Séderbergh saying that
the library of Nag-Hamadi might be a haeresiological collection, such
as Epiphanios must have used when writing his Panarion. The texts
seem to represent too many various Gnostic trends to be regarded as
a library of one Gnostic community.? EP may in many ways cause
the interpreter trouble; one thing is, however, quite certain: namely,
that it speaks clearly about the sacraments, which are five in num-
ber, baptism, chrism, eucharist, apolytrosis, and the bride chamber

1 ScHENKE when denying its Valentinian character, seems not convineing [Die
Herkunft des sog. EV, 1959, p. 20-25.]. Cf. H. RixcereN, RoB 1958, p. 41-53,
on EV and the Valentinian Gnosis.

? Det koptiska sEvangelium Veritatiss, in RoB XVII 1958, Uppsala 1959, p.
29 sq.
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(EP 68).r Of particular value for the understanding of EV is the fact
that EP clearly distinguishes between baptism and chrism, the latter
being a sacrament of higher rank. So EP 95: “The chrism is superior
to the baptism. Because of the chlirism we are called Christians, not
because of the baptism.”

The Nature of Evangelium Veritatis

The nature of EV has been discussed by several authors. Obviously
it is not a Gospel in the traditional sense. Doresse calls it un simple
traité and further says: “Ce teate, de mauvaise rhétorique, est, en méme
temps, particuliérement vide.”* Schenke who calls it a homily® appreciates
EV highly: “Die Anschauungen unseres Unbekannten sind von solch be-
stechender Konsequenz, Tiefe und Schinheit, dass sein Name sehr zu Unrecht
der Vergessenheit anheimgefallen ist.”’* Giversen also regards it as a ho-
mily,® whilst Rudolph objects against this classification.® When Sive-
Soderbergh, also regarding EV as a homily, independently of Schenke?
and Doresse8, about New Year 1958 discovered the missing leaves of
EV, he thought the text proved EV to be a baptismal homily.?

Like Giversen, Sdve-Soderbergh emphasizes the homiletic character of
EV pointing out the fact that the author never uses the word “write”
about his work but “speak’ and that there are a number of exhorta-
tions. In the rediscovered missing leaves the parenetic paragraph fol-
lowing the parable of the lost sheep is continued and then comes a
text, which according to Sidve-Séderbergh, it is possible to understand
only if put in relation to the Valentinian baptism. Thus the text
distinguishes between three kinds of people, dvopor, Stxator, mveupa-
Tixot, a partition which he in accordance with Sagnard!® regards as

! The text of EP in Lagis, Coptic Gnostiec Papyri I, Cairo 1956, p. 90-134.
Translated by H.-M. Scuexke, Das Evangelium nach Philippus, ThLZ 1/1959, p.
1-26. I use here his numeration.

* Doresse, Les livres secrets des gnostiques d'Egypte, 1958, p. 254.

3 ThLZ 7/58 p. 497 n. 1. Die fehlenden Seiten des sog. Evangeliums der Wahr-
heit.

4 Die Herkunft des sog. Evangelinm Veritatis, 1959, p. 29.

5 Sandhedens Evangelium, 1957, p. 39, 45-48.

¢ Kurr RuporpH in his review of SeeeLBEre, Masbiitd, in ZRGG XI, 3/59,
p. 295.

7 Die Herkunft des sog. Evangelium Veritatis, 1959, p. 4.

8 Op. cit. p. 254.

? Op. cit. p. 29, 23.

10 SaeNarD, La Gnose Valentinienne, Paris 1947, p. 460, 469 sq., 474 sq.
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Valentinian. The text confinues, describing how the mveuporizol are
the fragrance of the Father, a fragrance of which only the Spirit can
be sensible, and which guides the saved one to the place of rest. The
Spirit leads him away from the first fragrance which is cold and psy-
chic as cold water (=baptism). By the “hot pleroma of love” God
puts an end to the division and brings about ‘““the unity of the per-
feet thought™.!

Sive-Soderbergh then demonstrates that the cold fragrance is “the
baptism of the revealed Jesus for the remission of sins”, it it psy-
chie, eig peravoray. To this last mentioned idea the text alludes when
referring to the longing of the elect for salvation, EV 35: 22 sq. Fol-
lowing the baptism in water comes in Valentinian tradition the chris-
mation and so also in EV 36:13 sq. “Therefore Christ he was called
in their midst in order that ... he might anoint them with unction.”

The points of Sive-Séderbergh to which I have already referred
seem to be enough to vindicate a liturgical interpretation of EV. 1
want, however, to mention one more observation of Sive-Séderbergh
which is important for the classification of EV as a baptismal homily,
namely, that the author of EV when dealing with mveupatizel is ad-
ressing them: “But ye ...” (33:30 sq.).

The text of EV

Before treating the material systematically I want to survey the EV
briefly, pointing out the most important passages where there is
reason to suspect liturgical allusions.

When the Gospel is explained it is said to be “the Gospel of Him
whom they seek, and which He revealed to the Perfect, thanks to
the clemency of the Father, as a hidden mystery” (18:11 sq.). The
Perfect, téheiog, Copt. =mic ebo) is the fully initiated faithful, the con-
firmed one.? Through Jesus Christ, the Father, “enlightened (Foraem)
those who were in darkness ... He enlightened them and indicated
a path”, “the truth which He taught them’. Thus having referred
to the preparation for baptism, which the neophytes have recently
undergone®, the preacher continues his homily saying that “because of
m-:%amkmcncx, RoB p. 34 sq.

? SBAve-SopErBERGH, RoB p. 36, when he identifies the baptized with the Tete-
aeopévog, probably the fully initiated who have received the chrism.

3 CI SaeNarD, Clément d’Alexandrie. Extraits de Théodote (Sources Chrétien-
nes, 23), 1948 (quoted Extraits), p. 234, dealing with the preparatory acts for bap-
tism among the Valentinians.
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the teaching of Jesus, Error became angry with Him, persecuted Him,
oppressed Him, annihilated Him”. He was crucified and “became a
Fruit of the Gnose of the Father which did not bring perdition upon
them because! they ate of It”. And now the preacher has reached the
stage where the neophytes are: They are going to receive the Eucha-
rist for the first time, or they have just received their first Communion
and he continues: “Those who ate of It he caused to be joyful be-
cause of this discovery.” (18:28). Jesus as the fruit of the Tree of
Life is a Christian idea which we here recognize. The result of eating
the Perfect is a complete Communion-union: “He (the Father) found
them in Himself, and they found Him in themselves, that Incom-
prehensible, Inconceivable (One), that perfect Father, who retained
in Himself their Perfection, which he had not accorded to the All”
(18: 30-38). Here the meaning of the confirmation and the Commu-
nion are woven together: the confirmed have received Perfectness from
the Perfect, in the Communion they are one with the Father.?

Also in 19: 10-34, which deals with the Saviour as a teacher a term
recurs related to the confirmation, when it is said about the children:
“to whom belongs the Gnose of the Father”. When they were “con-
firmed (wox) they were taught about the aspects of the face of the
Father”.3

The following passage 19:34-21:8 does not deal with liturgical but
with dogmatic matters, an explanation of the death of Christ, but
a language is used which may reflect the liturgical practice, the di-
vesting—investiture: “He clothed Himself in Incorruptibility, which it
is impossible for anyone to take away from Him’" (20:32). It reminds
the congregation of the baptismal mystery into which they have all once
been initiated.

Certainly there are hiblical texts which may have influenced this,
although possibly both NT and EV may reflect the same ritual.

EV 21:8-22: 2 contains a saying about the Father, in whom all Per-
fection is, the Father who has what man is lacking until he receives

1 XG with SAive-SODERBERG (op. cit. p. 7) and ScHENKE, Die Herkunft, p. 35,
translated ‘because’. MarixiNe has here a rel. pronoun.

¢ Rucharistic texts are also found in EP e. g. 15, (26), (27), 68, 108, Cf. Exc.
ex Theod. 13 (Extraits p. 84).

3 Translation according to Sive-SOperBERG, Evangelium Veritatis etc. in Sym-
bolae Biblicae Upsalienses (=SBU) 16, 1959, p. 8: Bestyrkta blevo de undervi-
sade om Faderns anletes former,
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Perfection from the Father. In this text there is probably a refer-
ence to the giving of a name in the ritual of initiation, most likely in
connection with the immersion. “Those whose names He knew in ad-
vance, were called at the end, so that he who knows, is he whose
name has been spoken by the Father. For he whose name has not
been pronounced, is ignorant.”!

The next paragraph, which Sidve-Séderbergh considers to be 22: 2—
23:18, mentions (22:6) a turning. It has also en passant an expression
which may refer to a rite of the initiation, the raising up, Mand. 2"p,
when it is said about the intoxicated who has become sober: “and having
come to himself, (he) reaffirms that which is essentially his own”
(22:18). The Tepo apers in the edition of Malinine translated “‘reaf-
firms” (rélablir) might possibly better be rendered by raise up.? This
would better render a reference to the liturgical act.

The hymn which then follows (23:18-23:32) is certainly extremely
important from hymnological point of view, and it may, though most
improbably, contain references to such ceremonies as coronation: ““His
honour (tuu7)? is like a crown on Its head” (23:23). This hymn may
belong to the ritual of initiation, but more probably it is a hymn of
general Christian-Gnostic character used on various occasions.

A short pericope now follows (23:33-24:20) which has a verse of
interest: “It (= the word of the Father) makes a choice there and
also takes (upon Itself i.e. invests itself in) the form(?) (movur) of the
All, purifying (cwrey) it and causing it to return ...” (24:3-6). The
word cwey recurs 25:13: “By means of the Gnose, he shall purify
himself.” There may be a liturgical background to this verse, such
as investiture and bath of purification, but one should also have in
mind such preparative acts as exorcism, and genuflexions.

Now follow some paragraphs which are of little interest, although
they may contain some references to the bride chamber (26: 30 sqq.),
and a few allusions to the Name, the Spirit, but they are in no way
remarkable.

1 Name — baptism, Cf. Exc. ex Theod. (Extraits 22: 4): Of ‘Bamtilépevor’ 8¢,
guoly, “Omip [Hudv] TBv venpdV, of dyyehot elow ol Smep Hudv Bamtilbuevor, fva
Eyovtes xal fpeic 0 ' Ovopo pi Emoyndbuey wwlndévtes clg 16 mhhpous mupeh-
d2v 16 Ope %ok 76 Etavpd. O Exe. ex Theod. 22: 6 sq.

? BAve-SOpErRBERGH, SBU p. 10 sdterupprittats.

¥ So understood by Sive-SOpERBERGH p. 11.: shans Heder ér en krans pa dess

huvuds.
4 Sacwarp, Extraits p. 234,
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But from 30:6 on we find a passage of extremely great importance.
In the first sentence (30:6-12) the image of sleeping—opening eyes
—raising up is used to describe a part of the Gnostic Ordo salutis,
but at the same time a kind of explanation of the ritual. The ‘“pre-
Gnostic” stage is deseribed as being asleep, lying down (fixavxe),” du-
ring the time when he was ignorant”, and now he rises (ca/»/tie)
again as when he awoke (negce, arise). The arising either means the
act when the neophyte after the immersion rises in the “country of
the living”, who are not sleeping any more, or it is a preparatory act
consisting of a symbolic sleep—awakening—rising up, in order to go
to the baptismal water.!

In the following sentence (30: 13-16) He is praised, blessed, who ope-
ned the eyes of the blind. One is here tempted to assume that there
was a rite recalling the NT text Ephphetha (époadd) and the cere-
mony similarly named known from later Roman rites. This ceremony
does not occur in the Apostolic Church Order by Hippolytus, but is
known from comparatively early sources.?

In EV 30:16-23 the same theme of raising up is further developed,
and it is interesting to observe that now the Spirit is said to act:
“And the Spirit came to him ... in order to raise him up (wrpesyron-
nace).”’

The translation of Malinine 30: 19 sq. 'Venu & 1’aide’ is perhaps not
quite accurate.

Sdve-Soderbergh translates more literally: “and giving his hand to
him who was stretched out on the ground, he raised him upon his
feet, because he had not yet resurrected”.?

This may indicate that the baptizand was not only kneeling, but
prostrated (‘“‘sleeping”) on the ground, somewhat as still occurs in
the Roman rite both at ordination and profession. There is little if
any evidence of such a rite at baptism in the Early Church. This text,
however, may indicate its existence in certain Christian circles.

! This sentence and the following should also be understood in the light of
Eph. V: 13 sq.: miiv yép 0 gavepobuevoy g dotw, Sid Aéyer Eyeipe, 6 nadeddowy,
wal avdota &k Thv vexpdv, xul Empadoer oo & Xprotéc.

? C. CavLewagrr, Sacris Erudiri, MCMXL, Chapter De ceremoniis Ephphata,
abrenuntiationis et inunctionis ... p. 719. The priest touches the ears and nostrils
of the baptizand. So already Amsrosivs, De Sacramentis 1. 1.

3 Op. cit,, p. 16.

4 One should possibly here recall Mark 5: 41, 9: 26 sq.
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To those who are now prostrated he, i.e. not the Spirit, but the
minister sacramenti acting “in the name of the Spirit”, stretches out his
hand (east toovd should be understood so and not merely as “hav-
ing helped”), an act which reminds one of the Mandaean baptism
where the priest at the immersion grasps the hand of the baptizand.!
It is, however, not the same as kufta, the handclasp which, although
similar, has another meaning.? To which rite in the Christian bap-
tism this is corresponding is difficult to say, because we do not know
whether this is an act before the immersion or after. Most likely it
is an act before the immersion. The baptizand is stretched out on the
ground, “the conductor” takes his hand, brings him down to the water
and up again. Then he is placed (raised) upon his feet, Tor apeir, a
significant baptismal term. This act symbolizes the resurrection, as is
indicated by the final clause of the sentence: “because he had not
vet resurrected (Wwaveiwoyn)” (30:23). This is perhaps a better ren-
dering than that of Miss Wall: “for truly he had not yet reappeared”.?

After a verse about the Gnosis of the Father and the revelation
of His Son it is said (30: 27): “For when they had seen Him and heard
Him (or It), He allowed them to taste of Him, to smell (myadume)
of Him, and to touch (emaowve) the beloved Son.” This recalls the
communion which at the Christian initation immediately follows the
baptism and the chrism. It is no problem to understand what is meant
by tasting and touching. The communion was received by the Chris-
tian in his hands? and the same may have been the custom of our
Gnostic sect, which did believe in the “‘real presence” in some way
(Cf. 18: 28). The smelling is more difficult to explain. Miss Wall renders
it “feel” which makes wadme almost equivalent to emagwe. The last
word often has the meaning of “‘embrace’” and might lead our thought
to the kiss of peace or even the bridal chamber, but in this context
it probably means touch or embrace the chalice. If, however, yadue
does not mean feel but smell> it may refer to the wine of good odour,

! SeceLBErG, Masbiita, p. 52 sq.

2 Op. ecit., p. 63 =q.

3 The French text is more accurate: ‘aussi bien il n’avait pas ressurgi’. T have
here also followed the translation by Sive-SopersercH, SBU, p. 16.

1 Tertullian, De idololatria, ch. 7. (CSEL 20: 36), Cyril of Jerusalem, Catech.
Myst. V. 21 sq. (QuasTeN, Mon. 108-110). Cf. Jungmann, Missarum Sollemnia IT.
1952, p. 469 n. 33.

5 So Crum, Dict 559 b.
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to the scent of the chrism,! or even to the incense although there is
little evidence of the use of the latter among Christians and Gnos-
tics at so early a time. The best way to understand the three words,
taste, smell, touch is to regard them all as referring to the act of
receiving the communion of bread and wine, with perhaps milk and
honey.?2 “When instructing them about the incomprehensible Father,
he revealed himself and insufflated in them that which is in the Thought,
accomplishing His Will, and when many received the Light, they (who
belonged to) hyle turned to him ...” (30:32 sq.). Here are three cere-
monies: insufflation or exsufflation, tradition of baptismal candle, and
turning, all known from the Roman or the Eastern rites. Exsufflation
and turning are preparative rites, belonging to the catechumenate,
insufflation and baptismal candle are postbaptismal acts.

But judging from the context one is justified in assuming that in
this case it is a postbaptismal act.?

“Receiving the Light” (ear=y mnovaem) certainly does at the first
sight look as if it meant receiving the Spiritual Light. In this con-
text however it may allude to the baptismal candle or lamp. This
candle was probably in use already in early Christian times (frz yop
Tote ox6Tog, ViV 8% gdc &v xuptw. Eph. V:8)4

“They turned to him” (a»katoy apac) may also be a liturgical
term. We should remember the “act of conversion” in e.g. the By-
zantine Coptie and Syrian rite, a part of the catechumenate.® The bap-
tizand has to amotdcosw 7@ cwravg and having done so he turns
eastward in order to cuvracoew 16 Xpiote. Our Gnostic sect may
have had an act corresponding to the Byzantine one.

In the following there are few and mostly uncertain reminiscences
of liturgical acts® until we come to 33:39, the beginning of the im-
portant passage dealing with the children of the Father which are His
fragrance (cvaer). The fragrance, the good odour, which proceeds from

! Didache, coptic fragment, ed. Hor~er, JTS 25 (1924) p. 224-31.
* Hreroryrus, Apostolic Tradition, Ed. Dix 40-42. Giversex, Sandh. Ev., p.
106, is aware of the possible sacramental interpretation.

3 So insufflation appears at “confirmation” in Coptie ritual, M. Woolley, Cop-
tic offices, 1930, p. 45.

4 See below p. 32 sq.

5 Cyril of Jerusalem, Catech. Myst. 19:6, Canones Hippolyti 19. 119, Raes,
Introductio in Lit. orient. 1947, p. 131.

¢ Negative way: not see, not know, and 33: 6 iTeTiToynec and 7: WTeTIinepce
finernraike The exorcism 33: 19 sq. is discussed below p. 15.
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the Father and is given to His children, this fragrance is the Spirit
because it is not the ears which feel the fragrance, but (as regards)
the fragrance!, it is the Spirit which has the faculty of feeling the
fragrance (34:9-12). Why is the image of fragrance chosen? Is it be-
cause the Spirit is given with the fragrant chrism? One should here
recall the text in the Coptic version of Didache, the prayer for the
holy unction, the Greek original being only preserved in the Aposto-
lic Constitutions, where the oil or the unction are not explicitly men-
tioned but just the crvomoyeje.?

The ears hear the “call”, 76 nvebua wvel, the pupiopévor are pupilov-
7eg. Thus we have in the image of fragrance a kind of analogy to the
word for Christians in Syriac Masiew those who have received the
chrism Luaw, and to the Greek ypiotiovég he who is anointed.?

But soon we learn that there is not only one fragrance but two
kinds thereof, one cold and the other warm. The cold fragrance is
psychikos and is related to water (34:16).% This is the best text indi-
cating the existence of a baptism in water, which is regarded as
inferior to the chrism, confirmation. The same attitude to the two
sacraments appears in the EP 95: “The chrism is superior to the bap-
tism.’

And now, the cold fragrance is made warm; “when a wind blows
over it, it becomes warm” (34: 25 sq.).> One should observe, that wind
(wiege) is the same word as is used to denote insufflation 30: 34, and the
Greek as well as the Hebrew word for Spirit and wind are the same,
mvedpor and M1 respectively. This indicates that the insufflation, as
was previously suggested, is an act not belonging to the catechume-
nate but to the “confirmation”. The relation between the warmth

! It is not necessary with Schenke, Die Herkunft, p. 49, n. 6a, to regard this
ncra€er as a dittography. I have here followed the translation of Sive-S6pER-
BERGH, SBU, p. 20.

? See Horxer, JTS 25 (1924) p. 225-231. Cf. Irenwmus, saying that Valen-
tinians anointed with ‘balsamon (Cf. EP. 48), which is’ Timov t7g Omip T 6hx
ebwdixg (Adv. Her. 21:3). — In Syriac the word for Spirit and fragrance are
related, ef. Mand. fragrance: 27CN2T N&™,

2 Cf. EP 95: We are called Christians because we have received the chrism,
not because we are baptized, and Theoph. Ant. Ad Autol.: Touyagoly vap fueic
TodTou elverey xahodpede yorotiavol Enedy) yprbueda aleo Nptotod (PG, VI, 1042).

1 34:16 away from the first fragrance, which is cold—there is something of
psychie “plasma.”, which is as water which is cold, ...

5 GIversex translates ‘gather’ (Thomas Ev. p. 154), Scuexke (Die Herkunft
p- 50) ‘sich sammeln.’
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and the Spirit may also be illustrated by the hot water poured into
the consecrated wine in the Byzantine rite, the priest saying: Zéouwg io-
Tews, mATpne wvedpatos ‘Ayiou.

In the paragraph 34:35-36: 13 there are few references to the terms
of the ritual of initiation, as 35:19 Tceowe aperq. The last verse of
this passage uses the image of finding the Light of Truth, which per-
haps is a reminiscence of a use of baptismal candles.

EV 36:13-39 is from our point of view perhaps the most impor-
tant passage of the whole EV.

“Therefore ‘Christ’ they called him! in their midst in order . . . that
he should anoint them with unction” (36:13-17). This text is not as
good in Coptic as in the supposed Greek original: ‘Xpiotév’ Eheyav
(ecav) tva yplon adrols yplopati; the Coptic runs, wmmeogc avuexe
apad . .. weqragcoy Wirtwec. And this twec “is the mercy of the Father
who will have mercy upon them.” Here the Coptic has not been able
to express the Greek original in all its aspects: I suppose that the
word for unction, oil, has been #iswov and the sentence:

70 8¢ Hhonov 7O Eheog TOD TATPOC  MITWOC MENMMAE AUTIWT

6¢ Ehernoet adrols €T€ €raNae Hew

The two Greek words for oil and mercy may have been pronoun-
ced similarly, an indication among others that EV was originally
written in Greek.

And now we learn that the anointed ones are those who were made
perfect (36:19):

HENTAYTAQCOT A€ ol 3¢ ypropévor
HE meer NMTagxwi abal ol TETS)LSGp.é\IOE elow

Here wwec once again seems to be the translation of ypiw and
xwx abad is the well known term denoting the meaning of “confir-
mation”,

The anointed is a filled oxelocg:

TicKEYOC TaAp E€TMHO ol xeypropévor yap
HETEUJAOTTAQ COY OxEVN TEMANPLULEVH

This is a verse which reminds us of the formula according to St.

! GIVERSEN, op. cit., p. 154, and ScHENKE, op. cit., p. 50, translate ATUJERE
spoke (about Christ). The translation is uncertain. uja=e renders AxAeiv, Aéyew,
Sunysiodut, Crum, Diet, 613 o.
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Irenzus used by the Valentinians oxeliéc eiur Evripov. This oxeloc has
received the pleromal

“But as soon as someone’s unction vanishes he is made empty”
(36:22-24). The explanation now following is rather difficult to trans-
late: “And the reason why he is in want is the thing? through (or
from) which his unction shall go away.? Because just at that moment
a wind (an insufflation) carries him fo by the power of that which
is in it.” This is probably an antichristian text. When a Gnostic is
deceived into receiving Christian baptism and chrism, a wind i. e. the
Holy Spirit, which from Valentinian point of view is evil, liturgically
expressed by an insufflation, an act of Christian initiation, “‘exorcizes”,
carries off the “‘gnostic unction”.

EV 36:30 sq. gives some new information: “But with him further,
who is without lack, one does not break the seal (vh&e) for him, nor
does one pour out anything (smavwwe?)” but where is lack, the “per-
fect Father fills it again.”

The most important word is nagvhbe, to break the seal, indicating
that the term seal, ogpayic, Copt. whie, is known as an equivalent
to chrism, and reiciworc.®

The next image is that of plants: “He knows his plants because
he it is who has planted them in his paradise. The paradise is His
restingplace.” Plant is also a technical term in the baptismal sphere.

The ‘Name’, pew, (38:29, 39:19 sq.) and the ideas connected thereto
fit very well into a baptismal homily.5

In the following there are a few terms of baptismal character. The
text is, however, in no way dominated by baptismal thoughts.

P. 41:34 one should observe the term gomaouée, which most pro-
bably is referring to the bridal chamber. (Cf. EP 76, 122, 125-127).
o A_dv._ﬁrescs XXI 5.

* owh, mpdype, épyadix, thing or act. It would then be the act of apostasy.
GiverseN, Thomas Ev. p. 156 transl. “thing’.

3 BAVE-SODERBERGH has pointed out to me another possible translation: is
the fact (%) that his unction will go away (=be abolished).

Ci. Scmexke, Die Herkunft, p. 51: die Ursache . .. ist der Gegenstand, von
dem seine Salbung weichen wird.

4 So Schenke and Giversen: noch giesst mann etwas aus . .. (Die Herkunft,
p. 51). But Sive-Soderbergh, SBU p. 22, nor is he lacking anything.

8 Extraits 96: 2: ofitewg xal 7 Quyd §) moth, ™ THe dAndeiac hafolon oppd-
Yiope, T8 otiypata Tob Xpeiotol mepipéper Topayic = Baptism 83. Cf. Eph. 4: 30,
Siave-Séderbergh,RoB p. 39, n. 32. Segelberg, op. cit., p. 168 sq.

8 Siave-Soderbergh, RaB. p. 38.
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P. 42:32 we find the term wmanii, the Greek dvamado, which is a Va-
lentinian liturgical term.!

In the final clause (from 43:5) allusions to the baptismal realities
confirm the theory, that EV is a homily to be used at the end of a
baptismal feast, when the neophytes have received the chrism and are
gathered with the faithful to take part in their first Eucharist.

And the “true Brothers over whom hovers the Love of the Father
and among whom nothing of Him is lacking. It is they who are truly
manifested since they are in that true and eternal Life and speak
about the Light, which is perfect and filled with the seed of the Fa-
ther, and which is in His Heart and in the Pleroma, while His Spirit
rejoices in Him and glorifies Him, in whom It exists, because He is
good. And His children are perfect and worthy of His name, for they
are children such as He, the Father, loves.”

The number of baptismal allusions is great in this text. I want to
point out the passages about the dydmy, and the word oméppe, which
is an equivalent to mvepe.? The children are perfect, confirmed, and
worthy of the Name given to them at their initiation.

To be ‘worthy of His Name’, 43:21, snwya may also be a ritual
term, &froc,® the answer to the question i xwhiel?

1 Sagnard, La gnose, p. 423.

2 Cf. 1. Joh. 2:20, 27 and 3: 9. Sive-Soderbergh, RoB p. 38, emphasizes the
equivalence of onégua and wvebpo and how the context indicates that the recep-
tion of the Spirit in baptism is meant.

# The “axios” at a Byzantine ordination is well known, but there is reason
to believe that a similar act took place at baptism. In the present Coptic baptis-
mal rite a threefold &Etog is said at the crowning and the following transmission
of the Holy Spirit: ‘Receive the Holy Spirit, O thou who hast received Holy Bap-
tism’. “Worthy® (thrice). Woolley, E[)pt-. Offices p. 46 sq. Cf. also Ermoni: Rituel
copte du Baptéme, Rev. del’ or. Chr. 7, 1902, p. 306: aprioy MITE Mruja
Ao eho\ itenoynobhs,

4 In his article “Les traces d’ une vieille formule baptismale dans le Nouveau
Testament (Revue d'histoire et de philosophie religieuses, XVII, 1937, p. 424—
434) Oscar Curpmany has pointed at the use of xwidew, and Sxxwide as bap-
tismal terms in four NT texts (Matth. 111, 14, Acts VIII, 36; X, 47; XI, 17) as
well as in a fragment of the Gospel of the Ebionites preserved in the Panarion
Epiphanios XXX, 13. As baptismal terms the verbs denote a certain act before
the immersion, when probably the bishop or priest asks, What hinders the bap-
tism of this candidate. Judging from Acts VIII, 36 the candidate may have asked
himself: i xwiber pe BarrioHvo;

According to CuLLMANN this question was used at a time when the catechume-
nate was not yet developed and baptism was conferred without much preparation.
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EV a baptismal or confirmation homily

The result of our analysis can be summed up in two conclusions, First:
EV is a baptismal or a confirmation homily. As Sive-Soderbergh
points out, the central thoughts of EV are related to the baptism-
chrism complex. We can understand the whole EV fairly well if we
regard it as delivered in connection with a baptismal feast or at the
point when the chrism has been conferred upon the neophytes and
they have received or are going to receive the Eucharist. Against its
reflecting the character of a baptismal feast, one may object that EV
gives baptism no central place. This fact may force us rather to stress
the confirmation aspect. If we dare to judge from EP we may be
right in saying that the two acts, baptism and confirmation, are
kept apart as different acts, theologically, and probably also liturgi-
cally. Le. they do not as is done in the Apostolic Constitutions form
one liturgical procedure. Thus the reason why the baptism is over-
shadowed by the chrism is perhaps that it has been celebrated on an
earlier occasion and that the homily was intended for the solemn act
of the chrismation in connection with the Eucharist.

Secondly: EV is not in such respect a liturgical homily that it is
a commentary on the baptismal-confirmation ritual. It seems impos-
sible to discover a strict arrangement according to such lines, In some
cases it seems as if we had a number of references to the baptismal
ritual in the same few sentences, in other cases references to final acts
are discovered also in the earlier parts of EV although allusions to the
preliminary acts may be more numerous in the beginning. The main
impression is that EV is an exﬁoaition of the Gnostic faith adapted
for a special liturgical occasion, the (baptism-)confirmation feast.

But when the catechumenate was established there was no need any more for
this question, which would explain why there are few traces of it in the early
church,

Emvar Morraxp, accepting this theory of Currmaxy has brought forth an-
other example from the early church, namely the story of the baptism of the
mother of Clement in the pseudo-Clementines (Hom. XIII, 5 sq. and parallels in
the Rec. VII, 30.). In that text the mother of Clement asks: i olv xwider ohuepby
pe Bantiodivar, and later one of her sons says: 00xolv 0d8y xwhder adtiv Bar-
Todijvar. (MoLLAND’s article on the subject ‘Une trace de la formule archaique ti
xwhler dans un rite baptismal’ in the Edyapotipiov. Tuuntindg wbuoc . . . “Au.
. TAnpildron, Athens, 1958, p. 262-265. Cf. above p. 6 n. 1.)
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EV compared to the Odes
Exorcism

In EV there is a passage which mentions the devil, 33: 19-21.

ANPUOIE EPETIHOET Do not become place for
fronoc Wnasabhodoe xe the devil, because you have
ATETHOMW €PETHOTWCT Mmar] already thrown him out.

In this parenetic part of the EV an exhortation like this does fit
into the context very well, especially if the whole homily is regarded
as originally given at a baptismal feast.

There is one word which is of special importance here namely oxwcr
used also 18:24 and 32:25 and usually translated “be idle, annul,
annihilate”. In 32:25 it should be translated “‘remain inactive”, in
18: 24 it is translated by Malinine “annihilate”, both translations con-
firmed e.g. by Sive-Séderbergh.! In 33:21 Schenke translates “zu-
nichte gemacht”,> but Sive-Soderbergh, “driven him away” which
seems doctrinally ‘sound’.® It should be recognized as a parallel to
line 17 sq.: xe averiioyo eperiinovee mmar aba\ ‘because you have
already thrown him out’. One should understand this text as referring
to an act of exorcism, an act preparing for baptism.

This would mean a close resemblance to early Christian and Gnostic*
tradition. In the Odes I have not noted any text of the same type.
Moreover Bernhard says that there is no explicit reference in the Odes to
the rite of exorcism, but in the conquering of the dragon with seven
heads (Ode XXII:5) he believes himself to have found what the
exorcism is taken to express.?

1 SBU p. 19.

2 Die Herkunft, p. 49. So also Giversex, Thomas Evangeliet. 1959, p. 152.

3 “Fordrivit”, Crum: &xtpifew, alternative is “annihilate”, “omintetgjort”. SBU
p. 19.

4 Preparative acts such as fasting, kneeling, prayers necessary according to
Exe. ex Theod. (Extraits 83-84) in order to chase the demons who want to receive
baptism together with the faithful. The fight of the Spirit against evil powers, an
illustration of the nature of baptism: Extraits 81. Cf. Extraits 82: 2: Olteqg nal
©5 D3wp, xal TH EEopuilbusvoy wal T BdmTiopa ywépevoy o pbvov ywpdllie o
yeipov, &ad wal dylaoudy TposhayBovel,

5 BERNHARD, op. cit. p. 95, Harris and MiNcaNa, op. cit. IT, p. 327 cite
some texts which may illuminate this theme.

2 — 59143020 Orientalia Suecana. Vol. VIII
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To open eyes

To sleep and to open eyes when waking, or to be blind and made
seeing,! are images in EV used to express the process of salvation. So
we find p. 30:14 sq.: “And blessed (poxdproc) is He who has opened
the eyes of the blind. And the spirit came to him in haste when it
resuscitated him.” This expression recalls the Ephphetha of the Gospel
and of the ceremony of the same name, known from the Roman bap-
tismal ritual.? As this expression is so closely connected with the
following baptismal text (30:19-31) it is likely that it does refer to
a ceremony used by the Gnostics as an act preparatory to baptism.

In the Odes there is no striking resemblance to this text, al-
though naturally eyes are mentioned from time to time. In a text
obviously imbued with baptismal thought we find a verse which may
be used as a parallel to the phrase from EV: “They gave strength
to their coming and light to their eyes” (6:17). Cf. 15: 3 sq.: “In Him
I have acquired eyes, and have seen His holy day: Ears I have ac-
quired, and I have heard His truth.” The context, however, does not
encourage a liturgical interpretation.®

To turn, conversion

There are some expressions which may denote an act of turning,
“conversion”, as a part of the ritual. It is extremely difficult to say,
whether it is used just as a common phrase, influenced by biblical
phraseology, or if it really does refer to an act, turning e.g. from
west to east. BV 22:4 says: “If he is called, he hears, replies, and
turns towards him (waruawedy) who calls him, in order to reascend to
him who called him.” The verb novge appears also 22: 17, 18 although
with the meaning (18) “come to himself” and (17) “turn from”,

Another verb is kwve meaning to turn (EV 30:37) in a context in-

! This motive has been discussed by GArr~ER, The Theology of the Gospel of
Thomas, London 1960, p. 192 sq.

* The priest, having moistened his finger with saliva, originally with conse-
crated oil, touches the upper part of the lips and the ears of the candidates, after
the manner of our Lord’s healing the deaf-mute (Mark VII, 34), saying: Effeta,
quod est adaperire, in odorem suavitatis . . . (DvcnesNg, Christian Worship, 5th
ed. p. 303 sq.) The formula should be compared with the “fragrance”, EV 36: 10 sq.

8 An Ode which recalls Ephphatha is IX, which begins: “Open your ears
and I will speak to you.” BERNHARD, op. cit. p. 64 refers thereto, although he
reminds one that ephphetha usually is regarded as a Western rite and not an
Oriental one.
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dicating that the author has the ritual in his mind: insufflate, re-
ceive the light. In EV the verb xwve seems to denote the turning:

€arx1 TNOTAEIL NFT 0a0 Many received Light
ATKATOY apac and turned towards Him

It may refer to a ceremony after the immersion, although from a
Christian point of view it would be most natural if it were regarded
as a preparatory act.

The theological sense of this act may be explained by EV 35:22., “This
returning (vacvo) is called pevavore.” Cf. 21:7 ete. and

24:6: erewTy Wamay It (=the Logos) purifies it (= the
All)

€4CTO TLMAY AQOFIL ATUWT. and causes it to return to the
Father.

In the Odes we find a vaguely similar expression 10: 3: “(The Lord)
gave me to speak the fruit of His peace: To convert (wsel) the souls
of those who are willing to come to Him.”

The turning may have been connected with a renunciation of the
devil and acceptance of Christ.!

1 The term drotdooe and related terms are known already in Christian texts
from the second century. Daxtérou (Théologie du Judéo-Christianisme, 1958, p.
376) has quoted Clement of Alexandria: I have guided you on the good road,
renounce (&néota) the way of error. Justin in Apol. XLIX: 5 has the two terms
dmetafavto-avédnxe. Hermas in Prec. VI. 2,9 says: It is good to follow (dxohoudeiv)
the angel of justice and to renounce (dmotaZacdar) the angel of evil. REICKE has
found an equivalent of syntasso in émepmTua 1 Petr 111, 21. (Disobedient Spi-
rits, p. 182-186.) and F. L. Cross accepts his theory (I. Peter, A Paschal Liturgy,
p. 32). A term which may mean ‘renounce’ is kwe, xaa 30: 3 (=dmodelv, Rom.
XIII: 12):

Adlda  upaoyRaay fcwoy anpute  But they abandon (renounce) them as
TOYPECOTE QI TOFUIH. a nocturnal dream,

and so does moyxe 29: 33:

MPHTE TE TEer THEWTaynoyxse it is thus that they cast ignorance
ftaditarcariue abad TWumar far away.

(movyxe ebho) is ace. to Crum, Dict., p. 248 a=dmofdidew, éxfadlew, drodeiv
ete.) This renuneiation is known also from Valentinian sources: e.g. Exe. ex. Theo-
doto 77,1 Extraits p. 200: Tadty ddvatog xal téhog Ayetor Tob modatol Plov 1o
Parmiopa, dmotaccopévev fudy Taic movneais 'Apyais . .. Cf. op. cit. appendix
F. p. 231. Terms denoting ouvtdoosy are 9WIL, TwuUy, cMIie but in EV they seem
not to appear in that particular sense,
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The affinity between EV and the Odes in this case should not be
regarded as important, because the liturgical character of the quotation
from the Odes is most uncertain.

Stretching out the hand.

“Reaching out Its hand to him who was stretched out upon the
ground, It placed him upon his feet” (EV 30:19 sq.) This text, east
7007, which the ed. translates “Having helped him ete” is by Sive-
Soderbergh rendered more literally “giving its hand‘.

In this baptismal context it is reasonable to interpret this expression
also in a ceremonial way, and it is not difficult to imagine an act in
which the initiand who has been stretched out on the floor, is now
raised up by the priest’s catching his hand and guiding him to the
mystery of baptism or chrism.

In the Odes there is no corresponding expression. Some texts tell-
ing about stretching out hands (Ll Jae) refer to the lifting up of
the Lord, e.g. XLII:1 sq. “I stretched out my hands and approached
my Lord; For the stretching out of my hands is His sign; And my
expansion is the outspread wood (tree) that was set up on the way
of the Righteous One.’’2

When comparing the two texts we find here that the reaching out of
hand is an expression peculiar to EV. In Manichaean Literature it
is, however, not unknown.?

Water,
It is remarkable how little attention is paid to “water” in EV.
The word ma» is used only once, 34:20, and is not explicitly said

1 Op. cit., p. 16: och i det han gav handen At den, som ...

? BERNHARD, op. cit., p. 90, mentions a stretching out of the hand as a rite of
abrenunciation. The catechumens with outstretched and uplifted hands faced east-
ward and professed their covenant with Christ. His sources are Cyril of Jerusa-
lem, Rituale Armenorum, and Tertullian, who is said to mention a similar postbap-
tismal rite (which seems rather to refer to the prayer with uplifted hands together
with the faithful: “Cum de illo sanctissimo lavacro novi natalis ascenditis et pri-
mas manus apud matrem cum fratribus aperitis” [De bapt. 20]).

One should here recall a similar rite among the Mandaeans, the taking of
the oath. See Drower, Water into Wine, p. 231, SEGELBERG, op. cit., p. 89,

The Syriac term should be compared with Mandacan TRUD RO, though
ritually different.

3 ALLBERRY, A Manichaean Psalmbook, p. 10: He came and helped {a.eﬁ' 'ro;)'fﬁ)
his brother out of the abyss.
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to be baptismal. It is regarded as something cold, Juywév. When a
wind, the spirit, is blowing over it, it becomes warm (line 25). Thus
baptism is regarded as something inferior to the chrismation, which
is the spiritual fulfilment of the ‘psychic’ baptism in water.

Here let us remember what we know about the Valentinian bap-
tism. According to Sagnard it consists of two parts, the baptism in
water, and the chrism. The first is regarded as inferior and ‘psychic’,
the second as spiritual.!

Thus we find here a close similarity between the Valentinian tra-
dition and that of EV.

Comparing EV with the Odes of Solomon, we observe a great dif-
ference. In the seven Odes water does play a distinet role. Reference
is made to “living water”” (11:7), “speaking water”, “stream of water’’ (6).

Ode 6, which is dominated by the idea of water which is spread
over the whole earth and is given to the thirsty to drink, does lead
one’s thoughts to the liturgical drinking. There is no explicit mention
of baptism in water, immersion, but verses 15-17 tell of some of the gifts
of the baptism: “held back from death; fallen limbs straightened and
set up, strength to their coming and light to their eyes”. Especially
valuable is the Coptic version of this Ode, which also uses baptismal
terms: avrago fpemmcdoc eparoy eavee. It is an interesting fact
that a Gnostic targum? and a commentary? on this Ode are preserved
in Pistis Sophia. The targum, dealing mainly with light, does
not even mention the word “water”, and the commentary only
uses the word mooy in quotation, the commentator saying immediately
it means light.* Thus there is obviously a great difference between the
Ode and the Cnostic author of Pistis Sophia. Water is certainly to
the Odist something ritually important, to the Gnostic writer it may
be of little or no importance.

In other Gnostic systems, as for instance the Mandaean, water and
light are closely knit together, there is a Light-Jordan, Light-Eu-
phrates etc.

I La gnose valentinienne, 1947, p. 421 sq. and Extraits, 1948, appendix F p.
224-239.

¢ Quoted from Harris—Mingana p. eu—L.

3 Op. cit. p. wa—fs

1R g poosqo Xe mrart may Wiew ehod 910t TeT xoce eTe naine

xe rart novoent may €bo\ o100 C Tt anogpora it ovoliL.
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Probably one is right in assuming that the anti-water-attitude of
Pistis Sophia has something to do with the similar attitude of EV.

Submersion (To Ode XXIV).

In the Odes the term wa{ is used on two occasions: 24: 7 and 31: 2 b,
meaning submerge. Harris-Mingana say that 24 is another Ode thick
with obseurity.!

H.-M. comment that the Ode begins with an uncanonical descrip-
tion of the baptism of Christ, but “the baptismal incident is soon ended,
and we are apparently plunged into Hades along with Christ whom
the abysses are expecting to devour”.2 And further ibidem: “There
seems to be some occult connexion of ideas between the baptism of
Christ and the descent into Hades; what else does it mean when it
says ‘the abysses were submerged in the submersion of the Lord’.”

The presupposition is probably that Christian-Gnostic baptism is a
descent into Hades, death with Christ and resurrection with him, and
that this sacramental interpretation of baptism is regarded as prefigured
in the baptism of Christ, which has a universal significance. As all
mankind is crucified with Christ on the cross, so was all mankind,
even Hades itself, submerged with Christ in baptism.

It is interesting to note that the terms in Syriac and Mandaic for
baptism, IMNsassse and NP123872, are derived from roots denoting
dip, submerge. In the Odes the usual Syriac term for baptism is not
used.

It is most interesting to observe that the word way does mean
both submerge and sign (8:15). Does this have anything to do with
the double meaning of sgpayic as denoting not only seal but also bap-
tism ?

The sign used in the Odes is probably made crosswise, as is indi-
cated by Odes 27:1 and 42: 1. The (crosswise) expansion of my hands
(for prayer) is his sign (IN) (27:1).

In the EV there are no traces of any term similar to the Syriac
denoting submerge, submersion unless perhaps wug.?

The word wamzE.

The Greek word Bamrilew is often used in Coptic but there is also
a pure Coptic word for the same action, wmg, which occurs once, EV

LIT p. 344. 2 Ibid.
3 See next paragraph. Cf. also the obscure coxx 35: 18.
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34:13: “the Spirit attracts him to himself, and he sinks (wmg) down
into the odour of the Father”. One should observe, that possibly there
is a play upon words here, to sink down — to be baptized, a suggestion
which is made not less probable by the fact, that in the following part
we find almost the only text more explicitly dealing with the first
baptism, i.e. in the cold fragrance.

An analogous expression seems to appear EP 43.

The drinking of the water.

In EV there are no traces of any ceremonial drinking whereas the
Odes have a number of texts indicating the drinking of water, milk
and wine.

In two texts (11:7, 30:12) it is explicitly said that living water
is given to drink; the same seems to be the case in Ode 6: 11. This
recalls a Gnostic rite of drinking water at baptism.?

More curious are the texts dealing with the milk from the breast
of the Father (8:16) and the cup of milk that was offered to drink
(19:1). If this has any liturgical significance it certainly should be
compared with the cup of milk and honey mentioned by Hippolytus
as a part of the post-baptismal meal.?

The third kind of drink, wine, ian, is the drink offered by the
deceiver, the drink of “their intoxication’. One is here tempted to
think that the Odes belong to an “aquarian™ tradition.t

It is possible to interpret almost all these texts as referring not
to baptismal drinking of water but to a post-baptismal act (drinking
milk) or to the Eucharist (drinking water with refusal of wine). Ode
6, however, seems most likely to refer to baptism and drinking of
baptismal water.

Minister of the water.

In the Odes there is one text indicating certain ministers for the
ritual.

1 If the painter dips what should be painted in a ‘bath of dye’, it seems not
necessary to change the second Phamiize to phamve.

z Cf. SEGELBERG, op. cit., p. 59 sq. (76-85). The Gnostic book of Baruch (Hip-
polytos, Refutatio, V. 27. 2 sq.), among the Ophites.

3 The Ap. Trad., ed. Dix, p. 40.

4 (f. the Mandaeans who drink water both after the immersion and at the post-
batismal meal. Only in the masigta- meal and at marriage do they drink hamra, un-
fermented wine. See Drower, Water into Wine, p. 7, 62. 239-41.
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LAasw aeull ju basi»e o For from the most High the
draught was given.
—oniavan) Naso @awsa)  Blessed then are the ministers
LAnw oo of that draught
—oaw anaallyae Who have been entrusted with
that water of his (6:12-13)

The minister, Liasaw, is the term used for a deacon, and the Cop-
tic version of the same Ode, and the targum, use the word avanwmn,
probably the term of the Greek original.x

The translation “minister” is rather general and does not say if
there is meant a priest, a deacon or somebody else and there are
facts speaking in favour of such a translation. Much is however also
to be said in favour of translating “deacon’”. First, the term both
in Syriac and in Greek-Coptic may be understood in this more strict
way; secondly, communion both at the post-baptismal meal (according
to Hippolytus)? and at the Eucharist may be given by a deacon.

A possible explanation is also that the water given to the neo-
phyte to drink after the immersion—if such was the order of baptism
—was given by a deacon.

In EV it has not been possible to find any traces of ministers or
deacons.

Divesting—investiture.

The image of divesting—putting on robes of immortality is known
from EV in one case, 20:30-37, a passage about Christ, whose suf-
fering and cross are interpreted as follows: “Having divested Himself
of these perishable rags (wXe),® He clothed Himself in Incorruptibi-
lity, which it is impossible for anyone to take away from Him.” The
image of investiture is known from Valentinian sources.t The term
for divesting is douy (ahad) (20:30), Qual. fuyy (20: 37, The term
for putting on is % gwww 20:30, 32.

This text it is possible to use only as vague evidence for the exist-
ence of an investiture in the baptismal act, and one must empha-
size that this vague evidence should be brought forth for one reason

T S MAKAPIOC 1€ TIAIAKWI TUICW €TTLMAY,

* Ed. Dix p. 41.

* Cf. BerNHARD p. 61. CI. Tpay)h 7v duaptiév “the rough garments of sin’,

Cyril of Jerusalem, cited by BerNHARD, op, cit., p. 108.
# Irenmus, Adv. her. 59: 1 sq. (VI: 1),
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only, to help demonstrate the generally close relation between EV and
the baptismal-confirmation ritual proved by other facts.

In the Odes the same image is used frequently. In some cases we
find the term strip off waa (11:9, 15:8, 21:3) and in a number of
texts we find the term put on, aa\, as put on grace (4:6 baptismal
context, 20:7), put on joy, grace, love (23: 1 8q.) put on incorruption
(15:8), “clothe yourself with his (Christ’s) Holiness (13:3) etc. (It
is never said about Christ.)

The term cover, wmsll, seems synonymous with cloth, aax, and w.sl,
with to divest, .da, 25:8, also interpreted by Bernhard as baptis-
mal.!

This image, so common in the Odes, should probably be under-
stood not in a merely figurative way, but as reflecting a ritual rea-
lity. Schlier does not include this ceremony in his description of the
baptismal ritual of the Odes, but I have tried to point out its pre-
sence?,

Thus the resemblance between EV and the Odes is in this case
fairly slight: Whereas the Odes often use this image about the faith-
ful, EV uses it only once and then about Christ.

Crown.

In the baptismal rites the crowning, usually following the investi-
ture, is sometimes important. In EV it seems to be unknown. The
word crown wAaam, does, however, occur once in 23: 24, where honour
is called a crown on the head of the Father. It would be to see
liturgy everywhere if that verse were used to prove the existence of
a crowning at baptism.

In the Odes the JLAs, the crown or garland, is mentioned several
times. Ode I is a crown-ode! Ode 17:1 says:

eedla o M1l T was crowned by my God
oar Luw Adae And my crown is living_3

The image of putting on vestments and crown is preserved in 20:7.

1 BERNHARD, op. cit., p. 107 sq. Harris & Mixeaxa, I, p. 350 have some Ma-
nichaean evidence from Ephraim.

2 Masbiita, p. 166. The eschatological aspect is preserved Ode 33: 12: “And
they who have put me on shall not be injured. But they shall possess incorrup-
tion in the new world.” Investing, crown, paradise, 20: 7. Cf. Gal. II1. 27: boou glg
Xpwotdw Epanticdnre, Xprothy dvedbonade,

3 (f. Mandaean terminology. SEGELBERG, op. cit., p. 120 (garments of Life).
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bocan fly fuiey aless) v aa\  But put on the grace of the Lord
without stint
ol o JLAs )\ ,ase emuyzal e And come into His Paradise and
make thee a garland from His
tree.

For the discussion of these texts I refer to Bernhard, p- 45 5q., and
to Harris-Mingana II, 207-215. I want to stress the possible baptis-
mal interpretation of the Coronation-Odes (following Bernhard ete)
by mentioning the fact that the coronation in such an old rite as the
Mandaean—originally in connection with the putting on of baptismal
garments—is an essential ceremony.!

Here again one cannot find any similarity between EV and the
Odes.

Unction.

As has already been mentioned, unction plays a central role in
EV. It knows that Christos means “anointed”, because it argues (36:
13 sq.): “Therefore ‘Christ’ they called him in their midst, in order
that . .. he should anoint them with unction (egrag cov/Tnriwet)” and
this unction is “the mercy of the Father”, the Greek original is pro-
bably, as was pointed out above: 74 3z ¥awov t& Eheoc 03 Tatpés.?
Those who are anointed are the téleior (ne’neer rag=we), the Syriac
Ldswaa, often related to confirmation, chrism.

One would of course expect to find a great number of parallels in
the Odes, but this is not the case. There is just one text which we
may use, namely Ode XXXVI. The Odist speaks about his experience
in terms related to baptism (He made me to stand on my feet in
the high place of the Lord), and in verses 3-8 Christ is regarded as
saying: For according to the greatness of the Most High, so she (sc.
the spirit) made me; And like His own newness He renewed me? (6) and

oladwaew o wuawe He anocinted me from His own
perfection.

woaniis o e Moo And I became one of those who
are near to Him.

! Op. cit., p. 50 sq., 61 sq., 111-115.

* See p. 11,

* Or: “He (or she) made me glad with his own gladness”, according to an
emendation of Harris-MiNacaxa, 1T p. 385. Cf. #hotov dyediidocwe, Hebr, 1. 9.
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Here Christ is the anointed, and this may be an argument against
the use of this text as evidence for the existence of unction in the
Odes. Neither Bernhard, Schlier, nor myself have considered this rite
to be in the Odes.! And I cannot see any strong reason for changing
this opinion. If there were any other evidence for it, one might have
said that what happened to Christ, is now done with the Christians.

But as things are, I am afraid that I must regard this as one of
the more important differences between EV and the Odes: Unlike
the Odes, the EV regards the meaning of the unction, chrism, as essen-
tial for the true understanding of that whole work or homily.

Odour.

In one interesting passage EV speaks about fragrance. We learn
that the children of the Father are his odour 33:39 sq. Therefore
the Father loves his odour, and when he calls hyle, he gives his odour
to the light. And it is further said (34:9 sq.) “it is not the ears which
sense the odour, but (as regards) the fragrance, it is the spirit which
has the faculty of sensing the odour”. Later we learn that the first
odour is cold, ‘psychic’, and related to (baptism in) water, whereas
the second odour is warm. “If a wind blows over it, it becomes warm,
because the odours, which are cold, belong to the division. Therefore
God arrived and made an end of the division, and brought the hot
pleroma of love . ..” (34:25 sq.).

The odour is here related to the prewma, possibly having something
to do with the chrism of good odour.? It would also be possible, al-
though less likely, that it is connected with incense. The Syriac ex-
pression for good odour is the same as that used in Mandaean texts
for incense.® The oil is as far as I know never regarded by the
Mandaeans as being of good odour.

l.Ermm, op. cit., p. 122: “This may carry an allusion to the anointing with
oil, which was part of the baptismal ritual; but the baptismal thoughts of the
QOdist are apparent without pressing this.” Cf. SEGELBERG, op. cit., p. 166.

2 (f. the Valentinian expression according to Irenaus, Adv. Her. I, 21,3: T0
vap wipov ToHTo tHmoy ThHe Omip T Ghx edwdlag elvar Aéyousty, and Basilides (Hip-
pol. Refut. VIL. 22.14.): domep clg &yyos Eufindiv pipov edwdéotatov el %ol 47
pdhiote Empehdc Euxevedeln, fuws doph g Er péver ol pdpov ral wavehei-
metan, wdv § xeywpiouévov Tob dyyeiou, ... obtwg T mvelpa T dyov pepéviue
vibTnTog duotpov wxl dmnihayuévov, Fyer 8% &v fautd pipov mapamAncioc Ty
Sdvaey, (THig vibtnTocy THY doudy.

3 TCN2T NP Mandaean Liturgies nr 8 (Lipzearskr and DrowERr), transla-
tion, DrRowEeR, The canonical prayers, p. 5 sq.
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In the Odes there is one text which deals with the pleasant odour
of the Lord, but nothing indicates a close relation to EV.

~Asaas Aweaslle  And my nostrils had the pleasure
Joioy fsawms emwis  Of the pleasant odour of the Lord.
(XI:15)!
The fragrance is thus a term which seems to be common to EV and
the Odes, (and the Mandaeans) but it is uncertain whether there is a
common liturgical reality behind it. In EV one would expect its
source to be the chrism, though among Mandaeans it is the incense,
while in the Odes the chrism is not a well established fact.
Seal.

In baptismal terminology the seal, sggayic, plays an important role.
In EV it only occurs once and, as one would expect, in the text
speaking about the chrism of Christ, 36:13-37:1. Line 29 begins a
sentence saying:

AdAa oA MEET TTAl But with him,
ete ovarwra ‘me’ who is without deficiency,
MaviiaoThite TWAaay eagiur one does not break the seal . . .

The previous lines were dealing with those who by some act lost
their unction, and as a synonym to the unction, the seal is men-
tioned, the seal which is not broken. The word naorhbe is a hapax
legomenon, but its translation is almost certain.?

From liturgical texts the word +&io is not known to me. The Greek
word cpparvic is probably the more regular.?

The corresponding Syriac term is Lswhu used in two of the Odes,
4 and 23. Ode 23, dealing with the seal of the letter, reminds us of
the Xp 22 of the Mandaeans, the bottle containing oil which is seal-
ed by a clay seal® But in Ode 4:6-7 there is a text which may be
understood as reflecting the baptismal ritual:

1 Even Ber~NaArD, op. cit. p. 74, doubts that incense is meant, but he has no
explanation.

? BAvVE-SODERBERGH hence shows some hesitation, he translates ”sigillbr_\-taﬂ( 1"
(op. cit., p. 22). ScHENKE translates without any uncertainty “entsicgeln“ (SCHENKE,
Die Herkunft p. 51). 8. Grversex, Thomas Evangeliet, p. 156: hos ham skall intet
segl brydes (with him no seal will be broken).

¥ BSee e.g. the texts quoted by SeeELBERG, op. cit., p. 168 sq.

4 Drower, the Mandaeans p. 169 =q. SEGELBERG. op. cit., p. 131 sq. DROWER,
The canonical prayerbook of the Mandaeans, Leiden 1959 (nr 73 = Lidzbarski)
p. 61 sq.
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plasa) wsda g oaw
AW S T

LN Ve woliiy Whoe
phoia e o0

The liturgical interpretation is

29

For who is there that shall

put on thy grace, and be injured?
For thy seal is known:

and thy creatures are known to it.

here accepted by Bernhard! and by

Harris and Mingana regarded as
cumeision.

To me it seems most likely that Ode 4 really deals with baptism.
Not only the word seal indicates this, but also “milk and honey™

possible?. They think it means cir-

do the same, not to mention some other less important terms. In the
Exc. ex. Theod. 83 and probably also in 80:3 ogpayic means baptism.

Thus in the use of the term seal there is a similarity between EV
and the Odes, a similarity which is certainly important. On the other
hand there may be a difference. Seal in the Odes probably means
baptism, as in Hermas and others?, in EV judging from the context
it most probably refers to the unction. The material is, however, too
scanty to allow us to make much of the probable difference.

Sign.

A term closely connected to “seal” is “sign” maeme which is found
EV 32:16, although it is not possible to give it a liturgical inter-
pretation.

The term IA! which, as was above noted, in some cases indicates
the sign of the cross, is also used in some Odes in a way which may
indicate a signation, and most probably then a signation at baptism or

chrism.
29:7 oll X —awe He showed me his sign.
39:7 oo Liw @aa ity Njw For the sign in them is the Lord

oy Lu.in! Lioa “.ﬁ‘u
PRy
Liwy osans

And the sign becomes the
way of those who cross
(the river) in the name
of the Lord.

Should this Ode be understood in the light of baptism, prefigured
by the children of Israel passing the river Jordan?

1 BERNHARD, op. cit., p. 51.

2 Harris-MINGANA, op. cit., p. 223 sq.
3 Lawmee, The seal of the Spirit, 1951, p. 105, 235-246,
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In summing up we must say that whereas in the Odes the signing
and sign play a not unimportant role, in EV it is not at all evi-
dent, which is remarkable especially because we understand EV as
being closely related to baptism and chrism, where a kind of signing
was to be expected.

We thus have to note a certain dissimilarity.

Perfect and Perfection.

A verb which plays a distinet role in EV is xwx ebod, in the
dialect of BV =wx adad, ‘to make perfect’, Qual. xsux meaning ‘per-
fect’. We read about a perfect book (23:13), perfect light (32: 30), the
perfect thought (34:34),

The Father is perfect (27:24, 36:35) but also the initiated is per-
fect. A most illuminating text is 36: 20 where we learn that those who
have received the chrism are perfect, and the same thing is expres-
sed in another way (25:35): the full oxciiy are those who are made per-
fect, and in the end of EV we hear that “His children are made
perfect” (43:19). The system is that the Perfect Father makes his
children perfect by chrism.

The Coptic term obviously is a translation of the Greek Téherog,
TEAELOTY.

In the Odes, the corresponding terms being LAswaa jladsaw, verb.
I», we observe by comparison that there also the Father is perfect
(41:13: The Son in the perfection of His Father). Cf. 36: 2. 7:11,13,
17:7 ete.

We further learn about Christ that he was anointed from the per-
fection of the Father (36:6), a text quoting Psalm XLV: 6,7 via Heb-
rews 1:8.1

Some verses present ideas similar to those in EV although not very
striking: “your end (or perfection Liwaa) is incorruptible’ (9:4) and
“do [not] restrain from me thy perfection” (18:5).

Instead of dealing with unction 19:4 says that the Holy Spirit
mingled milk from the two breasts of the Father and gave the mix.
ture to the world ... and those who take it are in the fulness of
the right hand. This may indicate what was regarded as the result

! The same kind of thought is preserved in a Valentinian source such as the
Excerpta ex Theodoto, 10,4 and 15,1: “"Qc 8¢ dpopéoapey Thy ludva Tob yoikoD,
gopéoopey xal Thy elxbva ol grovpavion”, ol TVELPATINGD, XATH TEOXOTHY TE-
Aetodpevor,
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of a certain post-baptismal communion conferring ‘““perfection’. There
are similarities between the terminology of EV and the Odes. But we
have not found any parallel to the chrism-perfection of EV, except
the above mentioned text where the anointed is Christ (36:6).

Raise up.

A term, to which there is reason to attribute a special importance
is the raising up. In EV several words are used to denote the rais-
ing up.

In 30:19-23 there is an illuminating text

eart oo . . giving his hand to him
TneTupHLy A0pPHY o1 Tie who was stretched out on the
CHT  AffTPE TR APETT ground, it placed him

Aaxil HEOVEPITE RE HE upon his feet, because
TWIATITOOTI A€ he had not yet risen.

Here are two terms wtox aper and twoww.? The first means place
(raise up), and the second resuscitate, arise and they are connected
to one another, the second is an explanation of the first and says that
the raising up is a symbol for the resurrection. This text is one of the
most evidently baptismal texts.

Probably 19:30 has a similar meaning: for when they had been
confirmed (raised up easvon) they learned to contemplate .. .3

In 33:5 sq. the word twown is used, meaning raise up:

TTETITOTIEC MIEN E€TOYWIYE raise them up who want to
AT arise,

A similar meaning has possibly ewey apetey in the obscure text 35: 19

oFpwe| TcQ IR There is something which is sinking
MEOTOWE] ELfMATIL there is something which is resting

1 See the chapter on Unction. At Coptic chrismation is said: The perfection
(mxwr e€bo) of the grace of the Holy Spirit (Woolley, op. cit., p. 44. Ermoni,
Rituel Copte, Rev. de I'Orient Chr. 9, 1904, p. 528).

2 30: 18 sq. @ Wipee|Tornacy when it resuscitated Him.

3 The opposite, not to be raised up, to be unstable oyMiTTaTIOR 29: 3. SAVE-
S6peErRBERGH, RoB p. 38 sq. understands Twx 19: 30 sq. as confirm, ompile, a
term used in the baptismal formula by the Valentinians according to Irenzus
(Adv. haer. 21: 3), but he regards my translation (publ. Masbuata p. 171, n. 3) as
possible. EV 30: 19 seems to make my interpretation of 19: 30 more probable.
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Ticeowe| apeTd e and they raise themselves (at the
finding of him who came)!

Here also we are right to trace liturgical terms. The words rest—
raise up are antithetic.

The verb catme may have a similar meaning 30:11:

OFAQA NPHTE NE TEET Tt and thus
TPELCATIE KATA ©€ T he rises again as if he were
TALHED CE awakening.?

In the Odes there are some texts which may be interpreted in a
liturgical way, referring to the rite of raising up, the Mandaean 27Np,

5:13: Even if everything should be shaken,
I stand firm (Ll was).

The verse preceding is somewhat analogous:

And He is a garland upon my head,
And I shall not be moved.

The “garland” may strengthen our opinion that we have a reference
to the baptismal liturgy here.

It is a great pity that this Ode in its Coptic version has lost verse
13, and the targum does not take up this motive at all.

6:16 is also interesting:

And limbs that had fallen
They have straightened and set up (asunle ofil)

These two Syriac words are well known from Mandaean baptismal
texts.® Both the Coptic version and the commentary have here the
translation: astago fimedo cepator eavee (restituerunt membra quae
ceciderunt (collapsa sunt)). This text follows a part of the Ode dealing
with water, the water of the Lord, the context is full of liturgical allu-
sions, which encourage the liturgical interpretation of our verse.

1 Aucchfhe translation of Giversex, THoMas Ev., p. 155, SAVE-SODERBERGH
(SBU p. 21) and ScueNke (Die Herkunit, p. 50) translate somewhat differently.

? ScuenkEe, Die Herkunft, p. 45, translates “sich ausstrecken™.

3 Lipzearski, Mand. Lit. and Drower, Canonical prayers XIX and XXIX
(TIMMRMWMPOYY JINXOF). Cf SEGELBERG, p. 89 sq.

BerxvARD, p. 59, understands this verse to have reference to the supposed
beneficial effect of baptism on the health of the body.
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Ode 8:3, also full of liturgical allusions, may very well be inter-
preted as referring to the act and fact of raising up.

Rise up and stand erect (asusllo awas)
Ye who were sometimes brought low.

Also Ode 11:5 should be remembered, where the usual term w.s
is not used but ;;hal (note the play on word with li;a):

I was established on the rock of truth
where he had set me up (cawsll).

16:12 uses the term wuel in a text dealing with the creation:

And He fixed the creation and set it up:
And He rested from His works.

Especially interesting is the beginning of Ode 36.

I rested on the Spirit of the Lord;

and (the Spirit) raised me on high:

(2) And made me to stand on my feet in the

high place of the Lord (Liw, easeis & (i N whsaisle)
Before His perfection and His glory;

It is difficult to neglect the possible liturgical allusion.
Thanks to the term plant (Ls;) which refers to the baptism, Ode
38:16 is more easily understood:

And I was established (LisNale) and lived
and was redeemed;

And my foundation was laid by the Lord;

For He planted (wasp) me.

These texts from the Odes have certainly confirmed the idea that
the rite of raising up has influenced the treasury of images from the
baptismal sphere used in the Odes. I am sorry to say, that in my
dissertation I did not point out this fact. I merely accepted what such
an authority as Schlier regarded as the ritual of the Odes, with the one
exception that I added the rite of investiture.!

I further think that these images are in all probability here used
in reference to a living ritual.

! SBEGELBERG, op. cit., p. 166.

3 — 59143020 Orientalia Suecana. Vol. VIII
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Comparing the Odes and the EV we are obliged to say that here
the two traditions agree, and they agree with other Christian-Gnostic
texts and traditions, such as the Mandaean.

Receive the light.

To receive the light is certainly a common Christian and Gnostice
expression which need not necessarily be explained by referring to some
ceremony. But as we know how the candle, the light, plays a role
in Jewish ceremonial' and in certain Christian rites?, we are right to
consider if there are any traces of the use of lamp or candle.

There are three texts which should be remembered here: EV 18:
17 8q., 30:36 sq. and 36: 11.

When illuminate (fowaem) is used in EV 18:17, 18 one need not
primarily understand it as a baptismal term, but rather as an ex-

1 According to Baumstark the Church has preserved the Jewish custom of
Sabbath light, a Jewish custom of which Seneca and Flavius Josephus had heard.
This custom is, according to Baumstark, preserved in the Lucernarium of the
Church (Byzantine rite [@ég ihapdv] and in Milan). The Paschal candle is also of
high antiquity (Liturgie comparée, 3rd ed. 1953, p. 148 sq.). There is some reason
to assume a kind of relationship between sabbath light-paschal candle-baptismal
light.

2 One has the right to ask whether Eph. 5: 8 “fte vép mote oxbroc, viv 82 gdic
év xuplew.” has a baptismal connection. But I want to mention that F. L. Cross
(I. Peter. A Paschal Liturgy, 1954, p. 30-35) has pointed out some specific refer-
ences to Baptismal Practice, among which is the reference to "light’ in 1. Pet. 2,9
(p- 33 #q.): Referring to Dom B. Capelle’s article on the Exultet, the blessing
of the Paschal candle, he says: “It may, therefore, not be over-bold to see an allu-
sion to such customs in: “Who has called you out of darkness into His marvellous
light” (2,9). It is at least far more probable than Perdelwitz's attempt to find
here an influence from the pagan mysteries, where the initiate proceeded through
a darkened chamber into a blaze of light.”

Cf. Ambrose, De lapsu virginis ch. 5. about lumina neophytorum splendida, Gre-
gory Nazianzus Lampades quas accendis, venturae est illuminationis mysterium,
cum qua obviabis Sponso (Marténe lib. I, ch. 1 art. 15, n. IX, quoted from C. CALLE-
warrr, Sacris erudiri, ef. De candelis et lampadibus accensis, p. 723 onwards),
In the Byzantine baptismal rite there is sung after the immersion: e0A0vnT0g 6
Océe, 6 potilov xal dyaloy Tavte dvdporoy Epybdusvoy ele Tov xdopov.

A related term denoting baptism is gwTiopde, illumination, those who are about
to be baptized being gwtldpevor (BAUMSTARK, op. cit., p. 212). Among christian
authors the term gwtiopés is used by Justinus, Apol. 1,61 (Flor. Patr. 11, 61 Rau-
schen), Clement of Alexandria, Pmdagogus, I, 6, 26,2 (GCS Clem. Alex. I, 105
Stiihlin) and often. It is used already in Hebr. V1, 4: tolc &naf owtiedévtas and
is a commonplace in early christian literature. BERNHARD, op. cit., p. T8,
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pression for giving of Gnosis. As we know the baptismal meaning of
the expression from early Christian sources it seems right to remem-
ber that we may however have a baptismal allusion here, baptism being
a way of giving Light-Gnosis.!

In some ways more convincing is the text EV 30:36 sq.: eaqxs
Tnovaenm W51 oae’ avkatoy apar ‘Many received the Light and tur-
ned towards him.” Against a strict liturgical interpretation speaks
the fact that one would expect the turning to be an act preceding the
receiving of light.

Also 36:8 sq. But as soon as that little which he is lacking, has
been received, he revealed Himself, being mifpwpa. “That it is which
is the finding of the light of truth (nsme TWnovaemt fvawme)”.

In the Odes where the term light does frequently occur we also
find a text, which may indicate a ceremonial use of light:

Thou didst set me a lamp (Ls#)* at my right hand
and at my left,
That in me there may be nothing that is not bright
(25: 7).

Harris-Mingana have observed the biblical origin of these expressions
(Ps 132:17) and they try to explain why there are two lamps here.3
The explanation of Bernhard is not less improbable than that men-
tioned. The texts which he refers to are later than the Odes, but it
seems possible that they can illumine the Ode.?

Especially valuable is what he has quoted from St Ephrem Hymni
in Epiph. VII, 9 (Ed. Lamy I, p. 66:)

Gasiaasads [aau as) Baptizati accipite lampades ves-
O Moy Jpaasd ! tras ut lampades viri Gedeonis,
\@aspiaxa\ ases Jywas.  lampadibus vestris tenebras dis-

cutite . . .

1 CL II Cor. 4: 4 goTiopéc =SB ovoemn, Eph. 1: 18 gwtile = B. foyvoen, S,
X1 OVO€nt, SHENUTE =1 0voesni (by baptism) and nenvayxr ovoene fibhppe =
newly baptized (Crum, Dict. 481 o). Cf. Copt. bapt. ritual: Femapwost Nixe
nsT 'E'i' P eTeporLINT €pwa ke eonHoy enmrocmoc, Blessed is the Lord
who giveth light to every man that cometh into the world (Woolley, op. ecit, p.
41, Ermoni op. cit. p. 526).

? In the Copt. version eube, a word unknown to EV.

2 IT p. 351.

4 Op. cit., p. 107.
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Even if the symbol of light, even baptismal lamp or candle, may
be common to both the Odes and EV, one difference still remains,
namely that there is no sign of two lamps in EV.

Ezsufflation and insufflation.

In Christian liturgies an act of insufflation is known from several
rites, the act having a Biblical origin.! In a baptismal connection it is
used both before and after the immersion, not to mention its function
at the consecration of the baptismal waters. Most common is the
ante-baptismal act, usually called exsufflation, its aim being to drive
away the evil powers.? The post-baptismal insufflation, symbolizing
the giving of the Holy Spirit is practised by the Coptic Church.?
In Gnostic sources both exsufflation and insufflation are observed.?

As these acts are so well documented from Christian and Gnostic

1 Gen. 2:7, and John 20: 22 the new creation. (A2: asiege agovi zumwgo'
AT Mamer] Hey =€ xy Wiia etovaah, The Gospel of St John, ed. H.
Thompson, 1924, p. 43).

2 In Testamentum Domini the priest after the exorcism insufflates the cate-
chumenoi: Postquam sacerdos exorcizaverit eos, qui oblati fuerunt, aut qui in-
ventus fuerit immundus, insufflet (W= waay) in ipsos, signet eos in fronte, ad
nares ete. (Ed. Rahmani, p. 125 sq.). Cyril of Jerusalem, Catech. K. 3: donep
vap T Euguofuate Tav dylov kel § 1ol dvbpates Enlkinow, donep ogadpoTdTy
@AOE waler wal Exduiner Safpovas. At Byzantine baptism insufflation takes place in
connection with the prayer ad facienduwm catechumenum and the exorcisms (Tpep-
méhag, Muxgbv Edyordywov, A’, p. 336, 342). In Maronitic and Coptic rites an
insufflation is also in use having exorcistic character (Raes, Introductio, p. 129, sq.).
(Insufflation at the point of blessing the baptismal waters. Roman, Byzantine,
Syriac, Maronite, Armenian, Raes p. 140.)

3 The more unusual post-baptismal insufflation is found in the Coptic rite after
the chrismation when the priest lays his hand on the neophyte saving: Mayst
thou be blessed with the blessing of the heavenly ones ... May the Lord Jesus
Christ bless thee; and in his name (here he shall breathe in the face of him that
has been baptized and say) receive the Holy Spirit and be a purified vessel (5
HOTHIA ecoryal ovog wwits Hovekevoe efjovab); through Jesus Christ ete.
(Woolley, Coptic Offices p. 45, Ermoni, op. cit. p. 528). If we do have a liturgical
allusion in EV 34: 34 it would rather be of the second type.

1 Exsufflation: Fragm. Heracl. (Sagnard, La Gnose, p. 252, n. 3) 70 opayéh-
Aov ... 10D "Avyiou Tlvedpatos Exguadvroes Tobg yeipovas. Insufflation: Clem. alex.
Strom. IV. 13. 4 b (2. Vol. 287, 27 sq. PG. VIII); the Spirit is insufflated in its
psychic image tol7” Eomu 1o duglonua Tol Swxpégovtog Ilvelpatog, & dumveizon T
duyfi 7§ elxdve Toh Ilvedpasos (Sagnard, op. cit., p. 138 sq.). Insufflation in Crea-
tion, Irensus, Adv. haer. V. 5.
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sources one is right also to look for them in EV and some texts are
rather obvious.

In EV the word wie is both a verb and a noun, meaning to in-
spire, insufflate, and blow as wind, and when used it is closely connec-
ted with the Spirit. Following a passage dealing with baptism and com-
munion, EV 30: 34 says: “He (Christ) insufflated (inspired) them with
that which is in the Mind.” EV 34: 25 says that the cold odour becomes
warm, when a breath blows over it.! Also in EV 36: 28 the word has
relation to the Spirit, although not the Spirit which is holy to the
Gnostie but to the Christian.

There is reason to think that wiqe refers to an insufflation, which
may have taken place either in relation to the chrism, judging from
the contexts, or in connection with the preparatory acts.

In the Odes it is not impossible to find a text with similar ideas.
The obscure Ode 18 has in verse 15 an interesting text:

lita @\\sw oy @oe  And on their part they spake
truth.

Lsasie Oes wmass fuss o From the inspiration which the

Most High breathed into them.

This is the only text which has the word wes which seems to be
the Syriac term corresponding to wepe. It should, however, be ob-
served that in the Odes Liwe; which usually means Spirit, but some-
times also wind, is never used in a way indicating that there might
be a rite of insufflation. As regards the term insufflation the Odes thus
do not seem much akin to EV.

Milk and Honey
Ode 4:10 says:

liaAs pasaaw whoee  And open thy rich fountains that
Lasye [ada O i pour forth to us milk and honey.

This text was understood by Bernhard as dealing with post-bap-
tismal communion of milk and honey, which as he shows is known
from various ancient sources such as the Apostolic Tradition of Hip-
polytus and from Marcion, according to Tertullian. The practice must
then date back to the middle of the second century.?

1 So Sive-SopersercH, SBU p. 20, who remarks that caw® (with Schenke,
Die Herkunft, p. 50) may also be rendered ‘samla sig’, ScHENKE ‘sich sammeln’,

: BERNHARD, op. cit., p. 53, cf. p. 67 sq.
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Harris and Mingana who are usually rather sceptical towards Bern-
hard, this time not only acknowledge that he may be right, but also
strengthen his proof by showing that verse 8 may really speak of
the angels as clad with baptismal grace. They adduce the evidence
both from Clement of Alexandria saying that Theodotus the Gnostic
taught that the angels were baptized at the beginning and from the
belief in Jewish circles that the Angels were circumecised.!

In EV on the other hand there is no trace of any such communion
as is mentioned, not even the words for milk and honey are mentioned
in the texts.?

A Valentinian formula.

Sive-Soderbergh has already observed that EV seems to quote a
Valentinian formula.? According to Irensus the Valentinian initiand
is greeted by the faithful with this formula: elpfvn n&ow 20 ofc =0
Gvopo tohto Emavaménavtort In the long passage dealing with the
“Name” (38:6-40:29) there is a certain reference to the formula
quoted : “And the sons of the Name in whom reposed the Name of
the Father, are themselves in their turn resting in his Name' (38:
28-32).

The rest, repose (matw, avan) is a term not infrequently used in
EV, sometimes probably with a liturgical significance. In a typically
baptismal-chrism context (36:35 sq.), where it is said that the Father
knows his plants, which he has planted in his Paradise, the text con-
tinues: “The Paradise is his place of repose.”

There may be an allusion to the formula also in 33: 5, “Take care
of the hungry and the heavy-laden, give them peace” (wrernt Wran
finey).?

In the Odes certainly a corresponding term fua, “rest”, occurs,
but not in connection with ‘the Name’. There is no reason to be-

' Harris and MiNcaxa, op. cit. 11, p. 223 sq.

? ScuENKE, Die Herkunft, p. 28 sq. observes that EV 24: 9-11 deals with the
bosom of the Father which he compares with the Odes 19: 1: the milk from the
breast of the Father.

# RoB p. 36.

* Adv. hwer. XXI:3. Sacyarp, La Gnose p. 421 sq. Cf. the usual Christian
Liturgical greeting : elpfvy méow. John 20: 19 SA, tpri wiii, in Coptic Liturgy
not translated either.

5 So Sive-SépersErcH, SBU p. 18, but Scue~xke, Die Herkunft, p. 48, ‘ver-
schafft Linderung’.
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lieve in a specially close connection between EV and the Odes in this
detail.

Plant.

To plant, plantation, are terms with baptismal connotations. EV 36:
35-39 uses the image of plantation. One should observe that this pas-
sage comes in the end of that part of EV which is most imbued
with baptismal thought. Having dealt with those who have received
the unction and whose seal has not been broken, the author says that
the perfect Father fills him with what he is lacking,

feavite Trxo Troord xe fivae ne  He knows his plants,
fitarxo Tatay ofi mmapaarccoc  because he it is who has planted
110017 merpnapaaiccoc ae ne we-  them in his paradise.
faMaTLATALL His paradise is his place of repose.

The Coptic term for planting is =o.

There are two Odes where the same terms are used, namely num-
ber 11 and 38, the second one is quite illuminating. The first part of
that Ode deals with the deceiver and his work, but from verse 15
the “author” says: “I was made wise so as not to fall into the hands
of the Deceiver.” And he continues: “And I was established and lived
and was redeemed (Msiell) and my foundations were laid (waeslll) by
the Lord; For He planted me (wap)” The faithful are planted by
the Lord, according to EV by the Father. And verse 17 continues:
“For He set the root: And watered (eaal) it and fixed it (sssll) and
blessed it (es,a).” Do these three verbs refer to the act of baptism,
signing and eucharist? In the verses 19-21 the same image of planting,
plantation, is used.

In Ode 11 we find not only that the Lord has planted, we find
also that he has planted them in his Paradise, another parallel to EV
36:37. Verse 18: “And I said, Blessed, O Lord, are they that are
planted in thy land, and that have a place in thy Paradise.” Cf. v.
21, 23. Bernhard regarded Ode 11 as an example of baptismal hymns,
and Harris-Mingana do not deny that there are elements “that lend
some support to him”.! But neither Bernhard nor Harris and Min-
gana use the term plant as evidence for a baptismal interpretation.

From the Mandaean texts we know that the term plant is a bap-

111 p. 270.
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tismal term (2Rx)) and there seems to be little doubt that both in
the Odes and in the EV we come across the same thing.

We should note that EV and the Odes here are very close to each
other.

An expression related to plant is ‘to set’ e, several times used
in a way leading to that interpretation: “By my own right hand I
set my elect ones” (8:20). Cf. 38:17: “For He set the root.”

A term related to plant is also “root” wowvme, Syriac lzas. EV: For
this reason all beings which have emanated from Him have their roots
in Him who cause them all to grow in Himself (41: 14-18). Cf. Odes
38:17 quoted above.l

The term ‘plant’, with its obvious Biblical foundation, its use in
the Qumran texts and in Mandwan literature? expresses a typical Gnos-
tic thought and therefore it is not surprising to find it both in EV
and the Odes.

Lnetoc

St Irenwus says that in Valentinian gnosis a formula was used:
oxelos eipt Evripov, a formula used probably at the end of the apoly-
trosis.? It is interesting to observe that the word oxeloc recurs in EV,
and the Greek word is used as a loan word in four cases: “Like people
who have left a neighourhood, where, in certain places (zémoc), they
possessed vessels (axelog) which were not good, they broke them. Never-
theless, the master of the house does not lose anything, but (d2.4)
rejoices, for instead of these bad jars (exeboc) there are other ones
which are full and which became perfect” (25:25-35).

We hear that when the Logos appeared a great confusion reigned
“among the vessels (oxeloc)”,

because some were empty others were filled
some were provided for others were overthrown
some were sanctified still others were broken to pieces.

The meaning of these texts is explained by 36: 19-24: “Those whom
he has anointed are they who were made perfect. Because full vessels
(oxebog) are the anointed. But as soon as someone’s unction is taken
away, he becomes empty.”

There is thus little reason to doubt that EV as well as the Valen-

! GArTNER, Die riitselhaften Termini p. 23.
2 op. cit., p. 30.
s 1, 21,5,
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tinians regards the term oxelog as liturgical and, as our texts indi-
cate, it should be understood as closely connected with the chrism.

The Syriac term corresponding to oxeloc is Lifsw known also from
Mandsan sources,! but I have not observed it in the Odes and the
term leas, 19:1, cannot be regarded as synonymous.

Conclusions.

The result of our comparison may be summed up as follows. We
distinguish between three kinds of rites, preparative, baptismal and
chrismation rites.

The preparative rites are in EV represented primarily by the exor-
cism and further by the ephphetha, the turning, the stretching out
of hand and insufflation. Of those the three last-mentioned may also
be regarded as belonging to some post-baptismal act.

The most important of these rites, the exorcism, does not appear
in the Odes, nor does the stretching out of the hand.

There are possibly but improbably traces of turning, ephphetha,
and insufflation. The kinship between the two texts is not obvious
and having in mind what a small role baptism in water does play in
EV, contrary to the case in the Odes, there seems to be still less
reason to regard this kinship as striking. One would have expected
that the preparative rites should have been more stressed in the Odes
where the act of baptism in water seems to be rather in the centre.

The baptismal acts proper are not in the centre of EV. The bap-
tism itself is not explicitly mentioned, but we have been able to prove
its existence. Among acts connected with the immersion are investi-
ture and coronation, but evidence for their existence is most vague.
Sign and seal should probably be counted among the chrismation
acts. In the Odes there is plenty of evidence for the baptism in water,
for submersion and “minister of the water” and also the drinking of
water may be interpreted as baptismally. Investing with garments and
crowning with a wreath are common thoughts.

1 Left Ginza, IT. 18: R727 X177 NN RIRnD,

Mand. RIN2 = vas, instrumentum, parsona, corpus, oxebog, ace. to M. NORBERG,
Lexidion Codicis Nazaraei, 1816, p. 115. Lipzearski following and developing his
interpretation, GixNza, p. 65, n. 1, and SAVE-SODERBERGH, Studies in the Coptic
Manichaean Psalmbook, p. 125.

Ci. DrowER. The secret Adam, Oxford, 1960, p. 2, 46, 47-49, where the origin
and meaning of the two Mandaic words ‘mana’ are explained.
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The kinship between the two texts is not very striking here either,
but contrary to what was done in the first case, one should not further
lessen it. As has been pointed out, EV seems to be a homily, for
use at confirmation, an act probably in time and space separated
from the baptism in water. In the Odes baptism is in the centre.
It is thus not very astonishing if baptism and connected rites are
not frequently mentioned in EV. The difference here may therefore
be rather a difference of emphasis than of ritual.

The rites connected with the third stage, the chrism, are many and
there is plenty of evidence for them in EV. Unction with chrism is
in the centre; connected with the very act of chrismation may be
terms such as seal, sign and fragrance. In the Odes on the contrary the
unction is not mentioned, only Christ is the anointed. Seal and sign
are mentioned, but they mneed not necessarily be understood as
connected with an unction. They may very well be performed with-
out any matter. The Odour of the Lord may also be interpreted in
a merely metaphoric way.

A confirmation term in EV is perfection, which is only vaguely
documented in the Odes. To raise up, plant are terms common to
both, oxelog is used only in EV, milk and honey are proper to the
Odes. To receive light may be a common term too.

In this third part there are no doubt a number of affinities, but
also dissimilarities. The most important difference is the absence of
chrism in the Odes. And here again one must stress the difference,
because the reason is not that the Odes are dealing with the bap-
tism in such a way that they do not pay any attention to the later
acts of the initiation. On the contrary, the raising up, perfection,
milk and honey and possibly also seal and sign prove that post-bap-
tismal acts also are in the mind of the Odist, and yet chrism is not
mentioned. It would also seem most unlikely that the Odes were re-
garded as intended for the use of a group of baptized but not con-
firmed faithful. Thus we must here emphasize not the kinship but
the difference between the two texts, EV and the Odes.

The result of our comparing the two is thus that from a liturgi-
cal point of view we as against Schenke and Braun are not prepared to
accept a close relationship between the Odes and the Evangelium Veri-
tatis, but we must rather stress the difference between them.
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Acht demotische Prozesseide auf Ostraca

Die Ostracasammlungen der Universititen Ziirich und Uppsala besit-
zen Prozesseide in demotischer Schrift, von denen hier acht verdffent-
licht werden kénnen!. Die drei Eide in Ziirich stammen aus Gebelén,
ebenso der erste in Uppsala2. Die iibrigen Eide dieser Sammlung lassen
sich nach den angerufenen Gottern oder nach den Eidesformeln als
thebanisch bestimmen?.

Die vorliegende Publikation beabsichtigt, die Prozesseide philologisch
auszuwerten, um sie fiir eine juristische Bearbeitung bereitzustellen.

DO Ziirich Inv. Nr. 1837 (alte Nr. 20)

Umschrift

1. ht p2 “nh ntj iw-irj Pa-tzwj s3 P3-mr-iht v irj-f n Ns-[....]
2. $3 Pa-mnh n hwt-ntr n 3 Bhnt n ht-sp 16

1 Auf die demotischen Eide in Ziirich, die wohl aus der ehemaligen Sammlung
J. J. Hess stammen, machte mich zuerst Prof. M. Malinine/Paris aufmerksam;
Prof. H. Blosch, der Direktor des archiologischen Instituts der Universitit Zi-
rich, erlaubte mir, die Stiicke zu kopieren. Beiden Herren méchte ich hier fiir
ihre Hilfe danken. Eine gemeinsame Veroffentlichung der Eide von Ziirich und
Uppsala wurde von Dr. 8. V. Wangstedt | Uppsala angeregt; er sandte mir die
Aufnahmen der Stiicke von Uppsala und half, meine Lesungen an den Originalen
nachzupriifen und zu ergiinzen. Seine Vorschlige sind im folgenden mit [W] be-
zeichnet. Fiir alle seine Hilfe gilt ihm mein besonderer Dank.

2 Win vierter Bid aus Ziirich, Inv. Nr. 1836 (alte Nr. 10), stammt ebenfalls
aus Gebelén: er nennt die Termini htp-ntr und rm¢ nmh und soll bei spiterer
Gelegenheit zusammen mit @hnlichen Eiden anderer Sammlungen behandelt wer-
den.

3 Noch vier weitere Prozesseide in Uppsala kommen aus Theben: DO Uppsala
702, mit Anruf des Gottes Hnsw, DO Uppsala 959, aus dem Jahr 32 beim Stier
von Medamod; vor der gleichen Gottheit ist auch der Eid DO Uppsala 1191 aus
dem Jahr 36 und vielleicht der des sehr verwitterten Stiickes DO Uppsala 1180
abzuleisten. Wegen ihres iiberaus fragmentarischen Zustands wurden diese vier
Belege nicht in die Publikation aufgenommen.
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3. tpj Smw sw 10+ 8(?) ‘nh Sbk ntj htp dj irm ntr nb ntj htp
4. drm-f p3j(?) hd(?) 800 +...] 7(2)-ip(?)-k n-j hr p3 [dm‘?]
5. bn-pw-k djt st n-j n swn it irj-k djt st n-j hr n3 hdw

6. raon.nz-w mbw-j r-k dwmn ..o

1. ndm-f hr p3j-k ip tw-f irj p3 “nh mtw P3-mr-iht pj-f $rj
8. irj-f r-drtj-f dd “nh m3 p3j tw-w irj-f mtw-f wij

9. r-f dw-w st3tj r tm irj-f mtw-f djt vrdb it 42 fw-w gb
10. [...Jit 84 .

Ubersetzung

1) Wortlaut des Eides, welchen Pa-tzwj, Sohn des P3-mr-iht, dem
[...], 2) Sohn des Pa-mnhk, schwiren soll am Tempel des Turmes im
Jahre 16, 3) im ersten Sommermonat am 18. (?) Tag:

»Sowahr Sbk lebt, der hier wohnt, und jeder Gott, der 4) mit ithm
wohnt!

Diese 800 [und x] Silberlinge, die du mir ,gezihlt‘ hast auf dem
[Papyrus?], 5) die hast du mir nicht gegeben als Preis fiir Gerste; du
hast sie mir fiir die Silberlinge gegeben, 6) die du mir schuldig gewesen
bist, wobei nicht ... 7) davon fiir deine ,Zihlung® existiert.”

Wenn er den Eid leistet, und P3-mr-iht, sein Kind, 8) ihn in seine
Hand leistet, mit den Worten: ,,Dies ist ein wahrer Eid!“, wenn sie
ihn leisten, so soll er sich 9) von ihm entfernen.

Wenn sie sich weigern, ihn zu leisten, so soll er 42 Artaben Gerste.
indem sie verdoppelt sind, 10) [macht] 84 Artaben Gerste, geben.

I. Schreiber

Die Hand des Schreibers zeigt in der Wiedergabe des ‘nh im Anruf
die Eigentiimlichkeit, unter das h-Zeichen noch ein weiteres Zeichen
zu setzen, sodass auf das erste senkrechte Zeichen das Wort hr zu
folgen scheint. Das “nk des Anrufs ,,sowahr .. lebt!** unterscheidet sich
demnach phonetisch deutlich von dem “nh der Bedeutung ,,Eid*”, wie
siec in z 7) und z 8) vorliegt. Infolgedessen wird es hier durch das im
Koptischen als uj(a) umschriebene hr des Tempus hr-sdm-f, hr-irj-f sdm
(Spiegelberg § 129, § 133, Steindorff § 342! praesens consuetudinis) wie-
dergegeben, wie dies schon Spiegelberg (§ 434) beobachtet hat.

1 An Abkiirzungen werden ausser den allgemein bekannten die folgenden ver-
wendet :
Spiegelberg § = W. Spiegelberg, Demotische Grammatik (1925)
Steindorff § = G. Steindorff, Lehrbuch der koptischen Sprache (1951)
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Von den bei Spiegelberg (§ 434) fiir die Schwurpartikel ‘nk [we] ,,bei
aufgefiihrten Beispielen kommt der Schreiber des DP Strassburg wiss.
Ges. 19 dem des Ziircher D0-1837 am niichsten, der auch das erste
senkrechte Zeichen im Anruf beibehilt und nur das ‘ ausfallen lisst.
Doch gibt er noch nicht die zwei kleinen Zeichen zwischen dem / und
dem Determinativ fiir ,,Sprechen” auf, wie es Ziirich 1837 tut.

Die gleiche eigenwillige Form des “nkh im Ausruf weisen auch drei
andere unverdffentlichte Eide bei Sbk auf: DO BM-31955, DO Str-180
und DO Ziirich-1836 (vgl. S. 43, Anm. 2). Eine Zusammenstellung der ge-
meinsamen Worter dieser drei Eide und unseres Eides zeigt nicht nur
Uebereinstimmung in der Wahl der kleineren Zeichen, wie etwa bei
hawt-ntr, n € Bhnt und ntj htp dj irm ntr ab ntj htp drm-f; sondern auch
die Ausdehnung der einzelnen Woérter und der Zwischenriume ent-
spricht sich; aus alledem liisst sich fiir die vier Belege ein und derselbe
Schreiber ansetzen.

II. Datum

Diese Tatsache erlaubt es, das in Ziirich 1837 genannte Jahr 16 genau
zu bestimmen. Da nimlich die drei anderen Eide mit der angegebenen
Doppeldatierung ,,Jahr 13 =Jahr 10° (DO BM-31955), ,Jahr 15=
Jahr 12 (DO Str-180, Ziirich 1836) aus der Doppelregierung von Kleo-
patra I11. und Ptolemaios X. Alexander stammen, kommt fiir ein ,Jahr

LMH = M. Lichtheim, Demotic Ostraca from Medinet Habu (1957)
MDO = (3. Mattha, Demotic Ostraca (1945)
TTO = H. Thompson, Theban Ostraca (1913).

Unverifientlichte demotische Ostraca (DO), die zum Vergleich herangezogen

sind, werden nach den Sammlungen folgendermassen zitiert:

DO A Ashmolean Museum, Oxford

DO B ehemals Bodleian Library, heute ebenfalls Ashmolean Museum, Oxford

DO BM  British Museum, London

DO L Louvre, Paris

DO MHE unversffentlichte Eide aus der Grabung des Oriental Institute Chicago
1929/1930 in Medinet Habu, die sich heute wieder im Museum in Kairo be-
finden:

DO MHE-1 = MH 399 der Ausgrabungsnumerierung

DO MHE-4 = MH 595 — —

DO MHE-9 = MH 1756 — -—_

DO MHE-12 = MH 3655 — -—_

Miriam Lichtheim/Los Angeles war so freundlich, mir die Photographien zum
Studium zur Verfiigung zu stellen.

DO Str Universititsbibliothek Strassburg.
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16 der gleichen Handschrift nur das 16. Regierungsjahr von Ptole-
maios X. in Frage, nimlich 99/98 v. Chr.

Nach Skeat (The Reigns of the Ptolemies) lisst sich fiir den 18. Tag
des ersten Sommermonats im Jahr 16 der 1. Juni 98 als Datum unseres
Eides berechnen.

III. Ort

Als Ort des Eides ist hwt-ntr n t3 Bhn(t) ,,Tempel des Turmes* ange-
geben; in anderen Eiden bei Sbk findet sich stattdessen hut-ntr n nb
Bhnt ,Tempel des Herrn des Turmes (z. B. DP Ryl 36, DP Adl 28).

IV. Personen

Als Beklagter begegnet uns im folgenden Pa-£2wj, Sohn des P2-mir-
iht, dem als Eidhelfer sein Sohn, nach dem Grossvater Pl-mr-iht ge-
heissen, zur Seite steht. Eine Person Pa-t;wj, Sohn des P2-mr-iht,
kommt in Gebelén um die Wende des 2. zum 1. Jahrhundert v. Chr.
noch in drei anderen Urkunden vor:

Als Zeuge in DP Ryl 17, v 14 aus dem Jahr 118 v. Chr,,

als Kliger in DP Adl 17,5 aus dem Jahr 94 v. Chr, wo er als Nach-
komme des P3-hb, Sohnes des Pa-n3-nhtw, auftritt,

als Vater der an zweiter Stelle genannten Partei in DP Strassburg
12,5 aus dem Jahr 88 v. Chr.

Darf man in den vier Belegen dieselbe Person erkennen, so konnen
wir von 118 bis 94 v. Chr. einen Mann verfolgen, der zu der landbe-
sitzenden Bevolkerung in Gebelén gehort.

Auch unter dem Namen seines Sohnes P-mr-iht, S. des Pa-tuy,
lassen sich verschiedene Nachweise zusammentragen, die wohl die glei-
che Person betreffen:

Als Zeuge unterschreibt in DP Ryl 19, v 14 vom Jahr 118 v. Chr.,
in DP Ryl 27, v 4 von 106 (oder 110?) v. Chr. und in DP Adl 14.14
von 97/96 ein P3-mr-iht, Sohn des Pa-£wj; dem Schriftzug nach han-
delt es sich um ein und dieselbe Person, die auch mit dem Absender
eines Briefes von 102/101 v. Chr. des unveriffentlichten DO Turin 12694
identisch sein kann.

Der Altersunterschied der beiden Verwandten ist von Bedeutung fiir
die Losung der Frage, warum der Sohn als Eidhelfer beigezogen wird.
Fiir den Fall, dass der Vater zahlen soll, aber vor Begleichung der
Schulden stirbt, hat der Sohn die Lasten zu iibernehmen. Einen ihn-
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lichen Fall liefert DP Ryl 21, wo der Sohn die Getreideschulden seines
Vaters in Raten abzahlt.

Der Kliger, [...], Sohn des Pa-mnk, bleibt unbekannt. Ein Vor-
schlag, seinen Namen als Ns-pi-ntr zu lesen, ist wegen des verblassten
Textes unsicher. Der Name Ns-pi-nfr ist fir diese Zeit in Gebelén
durchaus gebriuchlich, z. B. bei dem vielfach belegten Schreiber Ns-p3-
ntr, Sohn des Dd-hr, im Archiv der Adlerpapyri. Eine Person Ns-p3-ntr,
Sohn des Pa-mnh, ist aus den Texten von Gebelén bisher nicht nach-
zuweisen.

V. Philologischer Kommentar

4: r-ip-k n-j. Die Lesung von r-ip-k ist fraglich. Zwar ist das ent-
sprechende Nomen in z 7) pij-k ¢p genauso geschrieben; aber ip ,,zih-
len, ,,zahlen* wird sonst nicht mit n- konstruiert. In DP Heidelberg
723,26 und DP Ryl 9, 6/5 wird ip ,,Abrechnung machen mit jmd."* mit
irm- verbunden, in DP BM 10593,7 (Siut) in der Bedeutung ,.dir
aufrechnen, ..zu deinen Lasten anrechnen® mit r.1.

hr p3 [dm']. Auf dem Original ist nach dem d oder d nichts mehr zu
erkennen bis auf ein abschliessendes lingeres Zeichen, das unter die
Zeile reicht. Die geringen Spuren, die man auf Malinine’s Photographie
sieht, widersprechen einer Lesung als dm’ nicht. Sethe hat dm’ als
einen Terminus der saitisch-persischen Urkundensprache beobachtet
und erwartet es nicht in den Dokumenten der ptolemiischen Periode
(Biirgschaftsrecht, 278). Doch scheint dm’ noch in spiteren notariellen
Schreiben Verwendung zu finden: Abgesehen von unserem unsicheren
Beleg kommt dm’ in DO BM-19948 aus dem Jahr 44 vor, das eine

! Vielleicht findet die Konstruktion von ip + n eine Erklirung durch Vergleich
mit wj +r und irj w?j +n. Die Wurzel wij ,fern sein” wird als Verbum mit der
Priiposition » verbunden im Sinn von ,,sich von jmd. entfernen, von jmd. ablas-
sen”, In der Zusammensetzung {#j-17] ,,einen ,Abstand’ (d. h. eine Abstandsschrift)
machen” schliesst sich die Person mit n an. Die erste Form wij +r ist in dem
richterlichen Entscheid bei den Prozesseiden gebriauchlich, vgl. DO Ziirich 1837, 5/9,
Ziirich 1838,8, DO Uppsala 611, 6, DO Uppsala 772,6, DO Uppsala 919,10, Fiir die
Zusammensetzung irj wij +n vgl. DP Adler 19,11: mtw-w irj n-f wij ,,50 sollen sie
ihm den ,Abstand’ machen™; DO Leiden 96,7 (1901/1): mtw-j irj n-k wij ,und
ich werde dir einen ,Abstand’ machen™, ebd., 13: (,,wenn er den Eid leistet,) mtw
NN irf n-w w3j ,s0 soll NN ihnen einen ,Abstand’ machen”.

@ntsprechend den beiden Wendungen mit w?j ist zu dem geliufigen ip+r
eine Parallelkonstruktion irj ip + n zu vermuten. Eine solche wiirde in unserem
Fall in der Relativform nicht nur aus r-irj-k irj n-j ip zusammengezogen zu -
irj-k n-j ip, sondern erscheint ganz verkiirzt als r-ip-k n-j.
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Abrechnung iiber Getreide (p3 ip) enthilt; im Verlauf des Textes heisst
es: tw-s (= dj-s) n-j p3 dm’ ,sie gab mir das Schreiben*’. Auch im
Rechtsbuch von Hermopolis ist dm’ als ,,Dokument* belegt: CG
89141,1; CG 89138,5.

5: bn-pw-k djt st n-j swn it irj-k djt st n-j hr n3 hdw. Die Gegeniiber-
stellung eines negativen und eines positiven Satzes mit gleichem Ver-
bum, Subjekt und Objekt, bei denen nur das Adverb variiert, begegnet
in den Eiden mehrfach und liefert Beispiele fiir die Tempora secunda
im Demotischen!. Weitere Belege finden sich in DO BM-31677, 6-7 und
DO A-37, 7.

6: Die zweite Hilfte der z 6) ist dadurch unleserlich geworden,
dass der Schreiber schon mit der Nachschrift dw-f irj p3 ‘nkh angefangen,
diese dann aber getilgt und neu tberschrieben hat. Vom dariiberge-
schriebenen Text ist mit Sicherheit nur der Beginn ¢w mn ,,indem

nicht existiert...*

zu lesen. Dem Zusammenhang nach hat man eine
Behauptung des Beklagten zu erwarten; doch erlauben die ineinander-
gelaufenen Zeichen keine Rekonstruktion.

7: hr p3j-k ip. ,fir deine Zahlung™. Mehrfach bezeichnet die Wen-
dung hr p3j-k ip, oder hr p3 ip NN die ,Steuerablieferung jemands™,
z. B. LMH 160,2, dhnlich DO BM-32012,9. Ob hier die gleiche Be-
deutung anzusetzen ist, lisst sich nicht ermitteln.

8: dw-w ¢rj p2 ‘nh. Damit werden nur die beiden kurzen Siitzchen
dw-f irj p3 ‘nh und mtw p3j-f §rj irj-f zusammengefasst und der Uber-
gang zum Nachsatz miw-f... gebildet.

9: rdb it 42 fw-w qb [...] it 84. Die hier vorliegende Verdoppelung
der Schuldsumme steht vereinzelt; vielleicht ist sie noch in einem Eid
aus Medinet Habu, DO BM-20082, und einem Eid beim Gott Hnsw,
DO Str-2011, nachzuweisen; beide Belege sind aber so fragmentarisch,
dass sie keine Erklirung der sonst unbekannten Verdoppelung erlauben.

VI. Sachverhalt

Es handelt sich um einen Zivilprozess iiber die Lieferung von 42
Artaben Gerste. Nach der Angabe des Klédgers ist der Beklagte hierzu
vertraglich verpflichtet. Den Preis fiir die Lieferung will der Kliger
schon entrichtet haben und legt hieriiber eine auf 800 Silberlinge lau-
tende Quittung vor; auf ihr ist allerdings das Rechtsgeschéft nicht
angegeben, weshalb die Zahlung geschehen ist. Der Beklagte bestreitet

1 Vgl. dazu H. J. Polotsky, Etudes de syntaxe copte 1I, Les temps seconds
§ 10.
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den Anspruch des Kligers. Er gibt zu, die Quittung ausgestellt zu
haben, wendet aber ein, sie beziehe sich auf die Riickzahlung einer
Geldschuld, die der Kliger dem Beklagten gegeniiber gehabt habe; ein
anderer Rechtsgrund fiir die Ausstellung der Quittung bestehe nicht.

Dem Beklagten wird auferlegt, zusammen mit seinem Sohn die Wahr-
heit seiner Einrede zu beschwiren. Leisten beide den Eid, so wird der
Kliger abgewiesen. Verweigern sie den Eid, so hat der Beklagte die
doppelte Menge Gerste zu liefern, wovon 42 Artaben auf die urspriing-
liche Schuld entfallen; die weiteren 42 Artaben sind vielleicht als Ver-
tragsstrafe zu erkliren.

DO Ziirich Inv. Nr. 1838 (alte Nr. 44)

Umschrift

. bt p3 “‘nh ntj dw-irj Pa-wn r irj-f br
. 13 hjt n “gnj dirm w3j-f irjw

. n h3t-sp 17 ‘nh Hwt-Hr ntj htp

. dj irm ntr b ntj btp irm-s pij hm3

O e S I

-

1/2 ntj tw-irj-k mdt irm-j m-dbtj-f bn-piwe-j
6. £2jtj-f bn-pw-j t2j-w (sic!) s bw-irj-rh-j

7. kj rmt dw t3j-f s dw-f irj p3 ‘nh

8. ntj sh hrj mtw (sicl) w3j r-f

9. dw-f st3ty r drj-f (sic!) br
10, p3 hm3
11, 1]2 ntj dw-f
12, wnh-f mbw-f djt s

Ubersetzung

1) Wortlaut des Eides, welchen Pa-wn 2) iiber den Aufwand dem
‘gnj und seinen Genossen leisten soll 3) im Jahr 17:

.Sowahr Hathor lebt, die hier wohnt, 4) und jeder Gott, der mit
ihr wohnt!

Diese halbe (Artabe) Salz, 5) deretwegen du mit mir geredet hast,
ich habe sie nicht 6) weggenommen; ich habe nicht veranlasst, dass
sie weggenommen wurde; ich kenne keinen 7) anderen Menschen, der
sie weggenommen hat.*

Wenn er den Eid leistet, 8) der oben geschrieben ist, so sollen sie
sich von ihm entfernen.

4 — 59143020 Orientalia Suecana. Vol. VIII
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9) Wenn er sich weigert, ihn wegen der 10) halben (Artabe) Salz
zu leisten, 11) so soll er (das Salz), das er 12) ,offenbaren wird, geben.

I. Schreiber

Es ist nicht gelungen, den Notar oder Gerichtsschreiber unter den
im allgemeinen gut bekannten Notaren vom Hathortempel in Gebe-
lén herauszufinden?.

II. Datum

Es fillt auf, dass die sonst in Gebelén iibliche Angabe von Monat
und Tag fehlt. Fir das Jahr 17 kommen aus der Ptolemierzeit fol-
gende Jahre in Betracht:

Jahr 17 von Ptolemaios V. Epiphanes: 189/188 v. Chr.

(Jahr 6 von Ptolemaios VI. Philometor =) Jahr 17 von Ptolemaios
VIII. Euergetes II.: 165/164 v. Chr.

Jahr 17 von Kleopatra ITI. (=Jahr 14 von Ptolemaios X. Alexan-
der): Sept.-Okt. 101 v. Chr.

Jahr 17 von Ptolemaios X. Alexander: 98/97 v. Chr.

Jahr 17 von Ptolemaios XII. Auletes: 65/64 v. Chr.

Von diesen fiinf Mdoglichkeiten méchte man die letzten drei aus-
schliessen; denn eine vergleichbare Gruppe von Eiden aus Gebelén von
der Wende des zweiten zum ersten Jahrhundert v. Chr. weist eine
leichtere Schriftfithrung und mehr Fiillzeichen ohne Lautwert auf. Aus-
serdem kennt sie nicht die Angabe des Streitgegenstandes im Eingang
des Eides, wie hier # hjt. Ferner ist fiir den richterlichen Entscheid
die Wendung ntj #w-f wnh-f, die in thebanischen Eiden seit der Zeit
des Harmachis (DP BM 10079 A) auftritt, nur hier fir Gebelén belegt.
Schliesslich trifft man in dem umfangreichen Personenkreis von Gebe-
lén um 100 v. Chr niemals auf den Personennamen ‘gnj.

III. Die angerufene Gottheit

Durch den Anruf der Géttin Hathor wird bezeichnet, dass der Eid
im Tempel der Hathor in Gebelén geleistet werden soll. Die beiden
anderen bisher publizierten Eide bei Hathor, DO Newberry (Spiegel-
berg, Demotica I, Nr. 18) und DP Strassburg 12, nennen als Schwurort
den Tempel oder den Dromos (im Tempel) der Hathor.

1 Vgl. auch die Zusammenstellung der Notare vom Hathortempel in Gebelén
bei Griffith, The Adler Papyri, 67.
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1IV. Personen

Der Name des Beklagten lautet Pa-wn; das ausgeschriebene n ist
daran hochst auffillig. Eine andere Méglichkeit ist, Huwn zu lesen; doch
wird dieser Name im allgemeinen mit dem , Kind“ und dem Goétter-
determinativ geschrieben, die hier fehlen. Beide Namen sind in Gebelén
in regulirer Schreibung gebriuchlich.

Der Kliger ist ‘gnj samt seinen Genossen. Der Name ‘gnj ist im
Demotischen sonst nicht bekannt; am nichsten steht der Name des
Hr-‘kn aus Edfu, der in DP Hauswaldt 5 belegt ist. Nun existiert aber
in einiger Entfernung (etwa 5 km) siidlich von Gebelén ein Ort ‘gn,
als dessen Herrin die Gottin Hathor erscheint. Vielleicht lisst sich ‘gnj
als Kurzname, etwa ,,Der zur Gottin von ‘gn gehért™, erkliren'.

Y. Philologischer Kommentar

2: hr 8 hjt. Hier wird in z 2) kr 3 kjt, in z 9) hr p3 hm3 1/2 ein-
gefiigt und muss sich entsprechen. Durch kr p3 hm3 1/2 wird zugleich
hr t3 hjt in seiner Bedeutung als ,,wegen des Aufwandes gesichert.
Die bei Erichsen (Glossar 266) gegebenen Beispiele fir /5 ,,Unkosten,
Ausgaben sind ohne den ,schlagenden Arm‘ und ohne das ,,Holz-
zeichen geschrieben; ausserdem ist bei Krichsen auch der Artikel
maskulin, also von £ kjt verschieden. Vielleicht haben sich hier von
der Verbalwurzel hj ,.fallen, abfallen, ausfallen” eine maskuline und
eine feminine Nominalform abgeleitet, ohne dass der Sinn stark dif-
feriert. Das Nebeneinander von maskuliner und femininer Form ist
von dnjt her bekannt, das mit femininem Artikel allgemein einen ,,An-
teil’* bezeichnet, mit dem maskulinen Artikel speziell fir den ,,Steu-
eranteil”* gebraucht wird?®.

3: ‘nh. Die Schreibung des rnfp im Anruf nur mit dem ,,senkrechten
Strich*“, d.h. dem kursiv geschriebenen ‘nf-Zeichen, und dem % ist bei
Spiegelberg (§434) bloss fiir den aus der Perserzeit stammenden DP Ryl 9
aus El-Hibe in Unterdgypten zitiert. Sie tritt aber in Gebelén ausser
in diesem Kid auch noch in DO BM-29703, ebenfalls bei Hathor, und
in den Eiden bei Sbk, DO Ziirich-1839 (s.u.), BM 30250, B-1455,
DP Adler 17 auf; hiernach darf sie in Ziirich-1838 nicht als Zeichen
der Altertiimlichkeit bewertet werden.

1 Vgl. H. Ranke, PN II, 192 n 1.
2 Vgl. auch J. C‘urngr, Festschrift Crum, 42, und G. Hughes, JNES 16,60.
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5: 1/2. Das Zahlzeichen konnte sowohl 1/2 wie 50 andeuten. Aus
dem Zusammenhang ergibt sich jedoch, dass hier ,ein halb Salz* ge-
meint ist. Das Fehlen des Schrigstriches bei Bruchzahlen ist auch
sonst nicht selten; so muss in dem weiter unten behandelten Eid, DO
Uppsala 772, die Menge an Salz ebenfalls als ,.ein Sechstel™ zu lesen
sein. Die dort angegebene Masseinheit von Artaben ist auch hierher
zu tbertragen,

6: bn-pw-j Bjtj-f. Die Pleneschreibung des -j- in #2j erscheint beim
suffigierten Infinitiv héufig, so auch in den Eiden aus Gebelén, DO
B-587 und DO BM-29703. Es ist nicht notwendig, diese Schreibweise
mit Spiegelberg (§ 107) auf spite Texte zu beschrinken. Es ist hier
in phonetischer Schreibweise die lange offene Silbe -i- dargestellt, wie
sie z. B. bei }ij ,,messen” immer vorliegt.

bn-pw-j t3j-w s Der Ausfall des djt ,,veranlassen’* vor £3j-w ist wieder
phonetisch zu erkliren. Nach Ausweis der koptischen Kausativbil-
dungen, wie xo- zu we aus djt-§m- “‘veranlassen, dass geht”, d. h. ,sen-
den”, oder xmno- zu wwue aus djt-hpr- ,,veranlassen, dass wird™”, d. h.
erschaffen”, verbindet sich der Infinitiv von djt ,,veranlassen™ eng
mit dem untergeordneten Verbum. Im Falle von £j ,,nehmen®, kop-
tisch =i, fillt der anlautende Dental des enttonten djt mit dem Anlaut
von £3j zusammen. Entgegen Spiegelberg (§ 115) scheint die Zusam-
mensetzung djt +£3j schon zu einem Begriff verschmolzen zu sein. Wei-
tere Belege findet man in den thebanischen Eiden DO B-293 und
B-553.

Die Formel ,,Ich habe nicht weggenommen; ich habe nicht veran-
lasst, dass weggenommen wird; ich kenne keinen anderen Mann, der
weggenommen hat* ist fiir Eide gut belegt, z. B. aus Gebelén in DO
Str-180, aus Theben in DO Str-406.

8: mtw (sie!) wij. Das Ausfallen des Pluralsuffixes -w bei mtw-w ist
als Haplographie und Haplologie zu erkliren, die durch den Anlaut
des folgenden u3j verursacht worden ist.

9: st3tj r drj-f. Hier liegt der einzige Fall vor, dass nach st3tj ,,sich
weigern die Negation tm weggelassen ist. Vielleicht ist der Ausfall
aus Platzmangel zu erkliren.

10z hr p3 km3 1)2 ntj dw-f wnh-f. Der Adverbialausdruck hr p3 hm3
1/2 gehort zu drj-f. Zum folgenden Relativsatz vermisst man das Be-
ziechungswort; es ist dem Sinn nach aus dem unmittelbar vorherge-
henden p2 hm32 ,.das Salz* zu entnehmen.

12: wnh bedeutet in der Gerichtssprache ,,offenbaren, eriffnen’’;
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auch in DP BM 10079 A und im Siut-Archiv (Glossary Nr. 80) hat
wnh den Sinn ,allgemein bekannt machen, offentlich bekannt geben®.

VI. Sachverhalt

Gegenstand des Eides ist eine halbe Artabe Salz, fiir deren Verlust
der Beklagte von den Kligern haftbar gemacht wird. Ueber den recht-
lichen Grund der Haftung (Vertrag, z. B. Salzpacht, vgl. DP Eleph 11,
oder unerlaubte Handlung) ist nichts auszumachen. Die richterliche Ent-
scheidung riumt dem Beklagten die Moglichkeit ein, sich freizuschwo-
ren. Wird der Eid verweigert, so schliesst sich ein weiteres Verfahren an,
in welchem der Beklagte die Beweislast fiir die Hohe des Verlustes hat.

DO Ziirich Inv. Nr. 1839 (alte Nr. 59)

Umschrift

1. bt p2 “‘nh ntj dw-irj P3-dj-Hr-sm3-t2wj

2. 83 Hrj-Inpw r irj-f n hwt-ntr

3. nb Bhnt R3t-sp 21 tpj 3kt [sw . ..]

4. P3-dj-Hr-sm3-t2wj s P3-ifwr hn' Pa-t3-ist-3t

5. ‘nh Sbk ntj htp dj irm ntr nb ntj btp irm-f

6. bn-pw hd nkt it v drtj(-j) hn n3 nktw

7. Pi-dr-mnh 83 Pa-t;wj m-s3 p3j isw

8. ... ... n-f hr-f dw-f irj p3 ‘nk

). ntj sh hrj mtw Ta-Gb £2-f rmit [hier hat der Schreiber mitten in der Zeile
aufgehort. ]

Ubersetzung.

1) Wortlaut des Eides, den P3-dj-Hr-sm2-t2wj, 2) Sohn des Hrf-fnpw,
im Tempel des 3) Herrn des Turmes im Jahr 21 im ersten Uber-
schwemmungsmonat am [... Tag] leisten soll 4) dem P:-dj-Hr-sm3-
t2wj, Sohn des Pi-ifwr, und dem Pa-t3-ist-3t:

5) ,.Sowahr Sbk lebt, der hier wohnt, und jeder Gott, der mit ihm
wohnt!

6) Nicht ist Geld oder Habe in meine Hand gekommen aus dem
Gut des 7) P2-8r-mnh, Sohnes des Pa-{2wj, ausser diesem ,Ersatz’, [.. ]
8) [...] mir dafiir.”

Wenn er den Eid leistet, 9) der oben geschrieben ist, und wenn
Ta-Gb, seine Frau, [hier bricht der Schreiber ab].
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I. Schreiber

Der Schreiber ist mit demjenigen des DP Adler 17 identisch, der
das ‘nh im Anruf und als ,,Eid*“ ebenso kurz, mit Weglassung des
Determinativs fiir ,,Sprechen* und der kleinen Zeichen nach dem A
schreibt. Auch andere Worter, wie hwt-ntr nb Bhnt, irj-f und ntj hip
dj irm ntr nb ntj htp irm-f, stimmen im Duktus {iberein.

II. Datum

Das Jahr 21 ist durch die Beobachtung, dass DP Adler 17 vom
gleichen Schreiber stammt, bestimmt. Es handelt sich hier wie dort
um das 21. Regierungsjahr des Ptolemaios X. Alexander. Der erste
Monat der Uberschwemmungszeit, von dem das Tagesdatum nicht
mehr lesbar ist, beginnt am 16. September 94 v. Chr.

III. Personen

Der Beklagte P3-dj-Hr-sm3-t2wj, Sohn des Hrj-fnpu', ist mit dem
Beklagten in DO BM-30250, einem Eid aus dem Jahr 25 bei Sbk, iden-
tisch. Den Namen seiner Frau, die auch dort Eidhelferin ist, hat man
nach DO BM-30250 als T'a-Gb zu lesen.

Der Kliger, P3-dj-Hr-sm3-£wj, Sohn des P3-ifwr, ist sonst unbe-
kannt. Das gilt auch fir den in z 7) genannten P3-§r-mnh. Sohn des
Pa-tzwj. Der Genosse des Kligers, Pa-t3-ist-3t, lisst sich nicht bestim-
men, weil der Name seines Vaters fehlt.

IV. Philologischer Kommentar

6: drtj statt drtj-j. Dass das Suffix der 1. Person Sing. nicht dar-
gestellt ist, hat man als phonetische Schreibung zu erkliren, die vom
koptischen <oor ,,meine Hand* bestitigt wird.

hn n3 wktw, wortlich ,,in den Sachen jmds.”“ bedeutet ,.innerhalb
der Vermogensmasse jemands befindlich*; dass hn ,,in*“ bei Verben der
Trennung durch .,aus ... heraus” wiedergegeben wird, begegnet in den
Eiden mehrfach, z B. auch in LMH-160,4: mtw-w $dtj-f hn £2j-s grgt
..80 sollen sie es von ihrer Aussteuer abziehen .

T: p3j isw. Das Wort {sw wird in maskuliner und femininer Form
gebraucht, vgl. fiir mask. ausser unserem Beleg DO Str-180, fiir fem.
DO B-244 und Str-1951, dazu MDO-228 ff. Nach Hughes (JNES 16,
58) haben beide Formen entgegen der Annahme Erichsens densel-
ben Sinn. Welche von den bisher vorgeschlagenen Deutungen, ,,Quit-
tung, Zahlung, Ersatz, Lohn, Preis”, in unserem Fall einschligig ist,
lisst sich wegen der folgenden Textliicke nicht feststellen.
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8: Die Spuren der einzelnen Zeichen erlauben keine Herstellung des
ganzen Satzes,

V. Sachverhalt

Der Rechtsstreit bezieht sich wahrscheinlich auf einen Erbfall. Die
Streitgenossen P3-dj-Hr-sm3-t2wj, Sohn des P3-i%wr, und Pa-t3-ist-3t,
die wohl die Erben sind, machen dem Beklagten den Vorwurf, dass
er sich aus dem Nachlass des P3-&r-mnh Geld oder Gut angeeignet
habe. Der Beklagte gibt zu, dass er etwas, nimlich ein ésw, aus dem
Vermogen erhalten habe, streitet aber im tibrigen alles ab und soll
nun diese Aussage eidlich bekriftigen. Seine Frau ist als Eidhelferin
wohl deshalb zugezogen, weil sie neben ihrem Mann haftbar gemacht
wird.

DO Uppsala 611

Umschrift
. bt p3 “‘nh ntj dw-irj P3-dj-Wsir s3 Hun
. 1 4rj-f n hwt-ntr n nb Bhnt t3 hwt
cRPEPR v r-irj P3-dj-[...]
. wn nktw r-ivj-j thb v p3j-j itj
. mdm-s dw-f irj p3 “nh ntj sh

[ S

. hrj mbw-w w3g r-f dw-f st3tj
.1 tm drj-f mbw-f djt(?) hd(?) 30(%)
. sh n ht-sp 54t tpj 2kt sw 204 6(7)

~1 & Ot

" =]

10. ...

Ubersetzung

1) Wortlaut des Eides, den P:-dj-Wsir, Sohn des Hwn, 2) im Tem-
pel des Herrn des Turmes leisten soll:

,In dem Grab, 3) wo P2-dj-[...] die ... gestohlen hat, 4) dort be-
fanden sich Gegenstinde, die ich meinem Vater geopfert habe.”

5) Wenn er den Eid leistet, der 6) oben geschrieben ist, so sollen
sie von ihm lassen.

Wenn er sich weigert, 7) ihn zu leisten, so soll er 30(?) Silberlinge(?)
geben(?).

8) Geschrieben im Jahr 54, im ersten Uberschwemmungsmonat, am
26. (?) Tag.

9-10) . ..
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I. Schreiber

Die Hand des Schreibers ist von anderen Belegen unbekannt. Im
Gegensatz zu den iibrigen Gebelén-Eiden wird am Eingang der Ter-
min fiir die Eidleistung weggelassen und in z 8) stattdessen das Datum
der Niederschrift gebracht. Auffillig ist ferner, dass der Anruf des
Gottes fehlt.

II. Datum

Das Jahr 54 ist als Datum angegeben. Es fillt zusammen mit dem
54. Regierungsjahr des Ptolemaios VIII. Euergetes II., 117/116 v. Chr.
Der 26. Tag des ersten vbersehwemmungsmunats ist nach Skeat (The
Reigns of the Ptolemies) der 16. Oktober 117.

III. Ort und angerufener Gott

Als Ort des Schwurs ist in z 2) der ,/Tempel des Herrn des Tur-
mes* genannt. Dadurch ist mittelbar der anzurufende Gott angegeben,
nimlich Sbk, der in Gebelén ,,Herr des Turmes” heisst,

IV. Personen

Der Beklagte, P3-dj-Wsir, Sohn des Hwn, ist aus anderen Urkun-
den nicht bekannt. Der Name des Kligers ist ausgelassen. Von dem
im Eid in z 3) erwihnten Dieb fehlt der Vatersname. Sein eigener
Name ist nicht sicher zu lesen. Nach Kollation durch [W] ist P:-dj-
p3-ntr oder P3-dj-p3-R° moglich; diese beiden Eigennamen sind weder
fiir Gebelén noch fiir andere Orte der demotischen Epoche nachge-
wiesen. Eine Lesung P3-dj-Hnsw ist nach [W] ausgeschlossen.

V. Philologischer Kommentar

2: #2 hwt. Fiir diese Zeichenfolge ist die Lesung als hwt derjenigen
als dst ,,Platz oder als rupt ,,Jahr* vorzuziehen; sie widerspricht nicht
der Schreibung von hwt-ntr der gleichen Zeile.

2-3: 8 hwt n bl p3 ... r-irj P3-dj-[...]. Hier ist zur Beschreibung
des fraglichen Grabes die im Demotischen hiufige Konstruktion des
Infinitivs mit Objekt gebraucht, dem das logische Subjekt durch die
Relativform von 4rj angeschlossen wird (vgl. Spiegelberg § 234, § 551).

n hl p3 ... Der Artikel p3 diirfte sicher sein. Den folgenden Kom-
plex zu entziffern, ist bisher nicht gelungen.

4: wn nktw. Die ersten beiden Woérter der Zeile sind beschédigt, dirf-
ten aber als wn nktw richtig erginzt sein. Nach der Regel der Gram-
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matik ist nach thh ein Objektssuffix zu erwarten, das sich auf nktw
bezieht (Spiegelberg § 528): bei inhaltlich einfacher Wortfolge kann
es ausgelassen werden, vor allem, wenn es sich, wie hier, um ein nicht-
persénliches Objekt handelt.

thh ,,befeuchten, ausgiessen® hat auch die Bedeutung ,.libieren, Toten-
opfer bringen, vgl. DO BM-19943, Abrechnung iiber den Auftrag, an
einem bestimmten Datum die Libation zu besorgen (thb), ferner DO
BM-20096, Verpflichtung, fiir den Vater des Auftraggebers wihrend
mehrerer Monate den Opferdienst zu leisten (thb r p3j-k itj); vgl. DP
CG 50108 b, 4.

5: n.m-s. Damit wird das zur Hervorhebung an den Anfang des
Wortlautes gesetzte hwt wieder aufgenommen.

7: mtw-f djt hd 30. Die Lesung von djt und kd 30 wird von [W]
vorgeschlagen; beides ist auf der Photographie nicht deutlich zu er-
kennen.

0-10: Die letzten beiden Zeilen sind unleserlich. Eine Nachschrift,
die irgendwie den hier vorkommenden Zeichen entspricht, ist m. W.
fiir Gebelén unbekannt.

VI. Sachverhalt

Es handelt sich um die Beraubung eines Grabes, in die der Be-
klagte verwickelt ist. Er scheint sich dadurch verdichtig gemacht zu
haben, dass er am Ort des Grabes beobachtet wurde. Nach seiner An-
gabe bezog sich seine Anwesenheit dort auf Opferdienst fiir seinen Vater.
Kann er diese Behauptung nicht eidlich bekriftigen, so wird iiber ihn
eine Geldstrafe verhingt. Wie ein Vergleich mit den Strafen der Kult-
genossenschaftstexte ergibt, ist die Strafe verhiltnisméssig niedrig!.

DO Uppsala 772

Umschrift

1. bt p3 ‘nh ntj iw-irj Ta-Ham v irj-f pr(?)-[Hnsw)
2. n hat-sp 34 ibd 4 $mow sw 29 dd ‘nh Hulsw ... ntj btp dj irm n3]

1 Vgl. etwa DP Prag und Erichsens Kommentar (Die Satzungen einer agyp-
tischen Kultgenossenschaft), Ein ihnlicher Fall von Aufenthalt an einem heiligen
Ort ohne besonderen Auftrag wird in DP Prag z 12) behandelt: ,,Wenn ein Mann
von uns opfert ohne Auftrag, so betrigt seine Busse 10 Silberlinge.” Der Papyrus
Prag stammt — im CGegensatz zu unserem Eid — aus Unteriigypten, aus dem
Fajum, und ist 20 Jahre frither abgefasst, im Jahr 137 v. Chr.




=
€

Ursula Kaplony-Heckel

¥4

. ntj btp dj drm-f p2j rdb km3 1/6 [...]

n swntj-w r-hr-f oo [L]

(Beginn getilgt) mn tw-t (sic!) kj hd r-hr-j[... mn mdt ‘d]

n p3 ‘nh iw-s irj p3 ‘nh mbw T3-$rt-Hnsw w3j [r-s dw-s st3tj r tm irj-f]
mtw-s djt hd 25 sh hit-sp 34 ibd 4 Smw sw 29

=

SR

Ubersetzung

1) Wortlaut des Eides, welchen Ta-Hnm im Tempel [des Husw . . . ]
leisten soll, 2) im Jahr 34 im vierten Sommermonat am 29. Tag, mit
den Worten:

,;Sowahr Hn[sw] lebt, [der hier wohnt, mit- denen, die] 3) mit ihm
hier wohnen!

Dieses Sechstel Artabe Salz [...] 4) als ihren Gegenwert zu deinen
Lasten. [...]5) ...

Es existiert kein anderes Geld, das dir gehért zu meinen Lasten.
[... Es ist kein Falsch] 6) in dem Eid."”

Wenn sie den Eid leistet, so soll 73-&t-Hnsw sich [von ihr] ent-
fernen. [...]

[Wenn sie sich weigert, ihn zu leisten], 7) so soll sie 25 Silberlinge
geben.

Geschrieben im Jahr 34, im vierten Sommermonat am 29. Tag.

I. Schreiber

Die Hand des Schreibers ist aus keinem anderen Eid nachgewiesen.

II. Datum

Der gedrungenen Schreibart unseres Dokuments stehen vier Eide
von Medinet Habu, DO MHE-1, 4, 9, 12, am nichsten, die aus den
Jahren 29, 30, 33 und 49 stammen und durch das Datum des Jah-
res 49 in die Regierung von Ptolemaios VIIL. Euergetes 11. gehoren.
Unser Text wiirde hierdurch auf den 19. September 136 v. Chr. be-
stimmt.

III. Ort und angerufener Gott

Auf der Photographie meint man in z 2) Ende den Beginn des Got-
tesnamens Hnsw zu erkennen; diese Vermutung hat [W] am Original
nochmals gepriift und bestitigt. Gilt der Anruf dem Gott Hnsw, so
ist Theben als Herkunftsort des Eides zu bestimmen. Dem entsprechen
auch zwei Formulierungen, die fiir die Eide von Theben typisch sind,
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in Gebelén nirgends vorkommen: dd in z 2) zur Einleitung des eigent-
lichen Wortlauts und [mn mdt ‘d] n p3 ‘nh in z [5])-6).

IV. Personen
Der Name der Kligerin ist 7'3-8&rt-Hnsw, wie sich aus z 6) ergibt, der
der Beklagten T'a-Hnm. Bei beiden Personen ist kein Vatersname ange-
geben. Der Name T'a-Hnm weist auf eine Beziehung zum ersten Kata-
rakt hin.
V. Philologischer Kommentar

3: rdb hm2 1/6: Das Zahlzeichen kann als 6 oder 1/6 gelesen wer-
den, vgl. oben DO Ziirich 1838. Die letztgenannte Zahl ist vorzuziehen,
wenn die spiiter genannte Summe von 25 Silberlingen mit der Liefe-
rung des Salzes in Beziechung steht; vgl. dazu DO Leiden-55, wo in
einer Abrechnung 1/24 Salz mit 2 Silberlingen 5 Kite notiert ist.

4: n swatj-w r-hr-f. Damit ist ausgesagt, dass die Kligerin sich den
Gegenwert von Salz und vielleicht anderen Objekten anrechnen lassen
muss und ihre Forderung bis zu dieser Hohe getilgt ist.

Die Bedeutung der folgenden Zeichen ist unsicher. [W] schligt eine
Lesung irm t3 mst iwtj sp ,mit den Zinsen ohne Rest vor.

5: mn tw-f statt mn mtw-t ist als phonetische Schreibung der drei
aufeinanderfolgenden enttonten Nasale zu erkliren. Sie erscheinen im

Koptischen als siiracy | adivey (Steindorff § 397 ff).

VI. Sachverhalt

Der sehr fragmentarische Text lisst folgende Rekonstruktion mog-
lich erscheinen:

Die Kligerin fordert von der Beklagten 25 Silberlinge. Der Rechts-
grund hierfiir wird nicht genannt, scheint sich aber aus dem Zusam-
menhang mit der in z 3) erwihnten Lieferung von 1/6 Artabe Salz zu
ergeben. Die Beklagte gibt zu, dass sie fiir den Preis dieser Lieferung
aufzukommen hat, behauptet jedoch, dass der Gegenwert bereits an
die Kligerin gelangt ist, und stellt in Abrede, aus einem anderen
Rechtsgrund der Kldgerin verpflichtet zu sein.

DO Uppsala 858

Umsehrift
x+ 1. ntf btp dj [irm nir nb ntj htp dj irm-f n3j .. .]
2. r-dj-k mdt irm-j m-dbtj-w bn-pw-k [djt st n-j mn mdt ‘d)
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3. n p3 ‘nh dw-s irj p3 ‘nh mtw-f djt hd [... ]

4. (Anfang getilgt) dw-s st3tj r tm irj-f p3 ntj [{w-s r]
5. wnh-f mtw-s p-w hn 3 ...

6. arjstn

Ubersetzung

#+1) ,,... welcher hier wohnt, [und jeder Gott, der hier mit ihm
wohnt! Diese ...,] 2) deretwegen du mit mir geredet hast, die hast
du [mir] nicht [gegeben. Es ist kein Falsch] 3) in dem Eid.”

Wenn sie den Eid leistet, so soll er [...] Silberlinge geben. (An-
fang von z 4) getilgt).

4) Wenn sie sich weigert, ihn zu leisten, so soll sie das, [was sie]

5) offenbart, quittieren innerhalb der ...

6) arjstn (Ariston).

1. Schreiber

Der Schreiber ist mit Hilfe eines anderen Eides nicht nachzuwei-
sen. Der Schriftcharakter deutet auf die spite Ptolemierzeit.

II. Datum, Ort und angerufener Gott

Datum und angerufener Gott sind aus den erhaltenen Zeilen nicht
ersichtlich. Die in z 3) in n p3 “nkh vorliegende Formel mn mdt ‘d n
p2 ‘nh verweist auf das thebanische Gebiet.

III. Personen

Was die Personen betrifft, so ist aus der Urkunde lediglich zu er-
sehen, dass es sich in dem Streit um einen Mann und eine Frau han-
delt. Die Namen des Kligers und der Beklagten sind nicht erhalten.

Die Nachschrift bringt einen alleinstehenden Personennamen 2rjstn,
wohl Ariston. Derselbe Name taucht auch in einem Eidesfragment
auf, DO B-263; ob eine Identitit der Person da und dort besteht,
kann nicht festgestellt werden, weil nirgends der Vatersname angegeben
ist.

1V. Philologischer Kommentar

2: bn-pw-k. Die Zeichenreste hinter m-db3tj-w lassen deutlich bn-puw-k
erkennen. Dieselbe Wendung findet sich in einem Eid bei Hnsw aus
dem Jahr 44, in DO Str-820; dort heisst der Zusammenhang: p3j rdb
sw atj dw-irj-k mdt drm-j m-dbti-f bn-pw-k djt s n-j n prt [...] mn
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mdt ‘d n p3 ‘nh ,Diese Artabe Weizen, deretwegen du mit mir gere-
det hast, du hast sie mir nicht als [Saat]korn gegeben. Es ist kein
Falsch in dem Eid.” Fir unseren Eid ist eine dhnlich knappe Formu-
lierung zu erwarten, da nicht viel Platz zur Verfiigung steht. Sie ent-
spricht auch dem nachfolgenden richterlichen Entscheid.

3: hd [...]. Die Zahl fiir die Summe der Silberlinge ist nicht erhalten.

4: Der Beginn dieser Zeile ist vom Schreiber so stark gelscht wor-
den, dass nichts mehr zu verstehen ist.

5: &p. Der Nachsatz heisst wortlich; ,,s0 soll sie sie empfangen™.
Nach der Formel der Stenerquittungen st §p n ip ,sie sind als ge-
zahlt empfangen’ muss hier die Bedeutung ,,als empfangen quittieren”
vorliegen. Die einzige Parallele fiir $p ,,quittieren’ liefert der DP BM
10505 A; dort heisst es: dw-j tm djt irj-f n-k sh hr-f mbw-j Sp-k n
ip hn t3j-j dnjt ,,Wenn ich nicht veranlasse, dass er dir dariiber eine
Schrift macht, so werde ich dir als gezahlt quittieren innerhalb meines
Anteils™!,

hn. Das Ende der Zeile, mit der Angabe, aus welcher Summe sie
die Quittung zu erlegen hat, ist unleserlich. Eine dhnliche Verwen-
dung von pn findet sich in LMH-160, 4: mbw-w §dtj-f hn t3j-s grgt
..S0 sollen sie es von ihrer Aussteuer abziehen.*

6: In keinem anderen vollstindigen Eid findet sich in der Nach-
schrift ein alleinstehender Personenname. Ob 2rjstn von anderer Hand
als die iibrige Urkunde geschrieben ist, lisst sich aus dem Fragment
nicht erkennen. Von der Formel tw p3 ‘nh r-drtNN , der Eid werde in
die Hand des NN gegeben™ sind keine Spuren vorhanden.

V. Sachverhalt

Streitgegenstand ist eine Schuld von Silberlingen, deren Betrag nicht
feststellbar ist. Der Kliger behauptet, der Beklagten das Geld erstat-
tet zu haben, kann jedoch keine Quittung dariiber vorlegen. Die Be-
klagte streitet den Empfang des Geldes ab. Wird der Eid geleistet, so
muss der Kliger zahlen. Wird der Eid verweigert, so muss die Be-
klagte die Quittung in einer Hohe ausstellen, die in einem Nachver-
fahren von ihr zugegeben wird.

1 Das Objektssuffix der Person in &p-k des DP BM 10505 A, 12 iiberrascht;
ein dhnlicher Fall ist m. W. nur noch in DP CG 89127,13 nachzuweisen.
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DO Uppsala 895

Umschrift

Rkt 93 “nh ntj dw-irj T3-8rt-Imn-ipj

ta Hr r irj-f n Ist-wrt ta P3-dj-Hr-wr

r irj-f n pr Matw nb W3st dd ‘nh Mnjw

ntj bip dj trm nir nb ntj htp dj irm-f

bw-irj rh-j m& nkt(?) n p3 3 mbw-t hn'

rmt n p2 §(sic!) v rdb sw 1 hd(?) 25(?) mn mdt ‘[d]

n p3 ‘nh fw-s st3tj r tm irj [p3 ‘nh p3 nkt ntj iw-s r(?)]
wnh-f mtw-s djt [-s]

P B ook B

g = o

Ubersetzung

1) Wortlaut des Eides, den Tg-ért-fmn-ipj', 2) die Tochter des Hr,
der Ist-wrt, der Tochter des P3-dj-Hr-wr, leisten soll, 3) leisten soll
(sic!) im Tempel des Mntw, Herrn von Theben, mit folgenden Worten:

,Sowahr Matw lebt, 4) der hier wohnt, mit jedem Gott, der hier
mit ihm wohnt!

5) Nicht weiss ich das Wegkommen (irgend-) einer Sache der Welt,
die dir gehort samt 6) einem Menschen, in der Hohe von mehr als
einer Artabe Weizen und 25(?) Silberlingen(?). Es ist kein Falsch in
dem KEid.*

Wenn sie sich weigert, [den Eid] zu leisten, [so soll sie das Gut,
das sie] offenbaren wird, geben.

I. Schreiber
Der Schreiber ist nicht nachzuweisen. Typisch ist fiir ihn eine pho-
netische Wiedergabe der Worter, vgl. unten 1V.
II. Datum

Das Datum ist im Eingang des Eides nicht genannt. Auch die im
Eid aufgefithrten Personen liefern keinen Anhaltspunkt fiir eine Datie-
rung.

III. Personen

Die Beklagte heisst 7'3-$rt-Imn-ipj, Tochter des Hr, die Kligerin
Ist-wrt, Tochter des P3-dj-Hr-wr. Ein Mann des gleichen Namens P3-
dj-Hr-wr findet sich als Vater des Kligers P3-8r-Mnfw in einem an-
deren Eid vor dem Gott Mntw aus dem Jahr 14, DO BM-26101. Es
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ist nicht festzustellen, ob es sich um die gleiche Person handelt. Die
beiden Eide sind von zweierlei Schreibern geschrieben.

IV. Philologischer Kommentar

3:rarj-f ... rdrj-f. Eine solche Dittographie ist auch in DO TTO-
104 nachzuweisen.

W3st. Diese ausfiihrliche Schreibung findet sich auch in dem Eid BM
31200, aus dem Jahr 15.

‘nh, im Anruf, ist hier wie die Partikel hr geschricben; sogar der
in Zirich 1837 (s.0.) noch verhandene .senkrechte Strich® ist hier
weggelassen. Somit entspricht das Schriftbild dem von Spiegelberg
(§ 434) zitierten ‘nh des Anrufs in dem Eid DO Str-277 beim Stier.

5: bw-irj rh-j. Die Formel bw-irj rh-j kommt in den Eiden am hiu-
figsten bei der Abstreitung eines Diebstahls vor (,,Ich habe nicht ge-
nommen; ich habe nicht veranlasst, dass sie nehmen; ich kenne nicht
einen anderen Menschen, der genommen hat®, vgl. oben Ziirich 1838);
dabei ist rh ,kennen, wissen" mit persénlichem Objekt konstruiert.
In einer anderen Konstruktion folgt auf bw-irj rh-j der status con-
structus eines Infinitivs mit nachstehendem Subjekt, hier ,,Das Wegge-
hen eines Gegenstands. Zum Vergleich konnen drei andere Eide auf
Ostraca herangezogen werden: DO BM-19513: bw-irj rh-j m& irp ,,Ich
weiss nicht das Abhandenkommen von Wein*; DO B-58: bw-irj rh-j
m& sw hn p3 3k ,,Jch weiss nicht das Abhandenkommen von Weizen
aus dem Feld™; D/GO Str-53: buw-irj rh-j m& sw n dwjt ntj mtw-k ,,Ich
weiss nicht das heimlich Abhandenkommen von Weizen, der dir gehort* 1,

Die eben erwiihnte Bedeutung von md »» Weggehen® ist sonst m. W.
nur von lebenden Wesen gebraucht, hier dagegen als juristischer Ter-
minus fiir das ,, Abhandenkommen‘* eines Objekts verwendet.

nkt. Die Rekonstruktion der Spuren zwischen m{ und n p3 £ zu
nkt darf fiir sicher gelten.

6: rmt. Dass rmt alleinsteht, ist sonst nicht belegt. Zur Erginzung
bieten sich zwei Moglichkeiten, entweder mtw-t hn' rmt (mtw-t) ,,die dir
oder einem Menschen von dir gehort, d. h. einem deiner Angehérigen®,
oder mtw-t hn' rmt (nb) ,die dir oder irgendeinem Menschen gehort®.
Die zweite Formel wire in einer negativen Aussage wie hier durchaus
zu erwarten, ist aber aus dem Material der Eide sonst nirgends nach-
E:isbar‘ Fiir die erste gibt es verschiedene Varianten: r-hr-j hn' rmt

! Einschlagig ist wohl auch der nur in Handkopie von Revillout vorliegende
Eid, DO L-9056 beim Stier aus dem Jahr 17, vgl. Revillout, Mélanges, 175 n.
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mbw-j ,,gegen mich oder einen Menschen, der zu mir gehért” (DO B-
700,7); r-tw-t st hn' n3j-t rmpw ,.die du samt deinen Leuten gegeben
hast (DO Str-1548), ebenso r-hr-j hn' n3j-j rmtw ,,gegen mich und
meine Leute” (DO A-17).

n op2 & r. “§ ist aus dem Zusammenhang heraus als falsche Schrei-
bung von Aj (kopt. wy) zu verstehen. Der Schreiber hat den w-Laut
von hj (vgl. das Koptische) in Verbindung mit dem bestimmten Ar-
tikel p3 und der folgenden Priposition » irrtiimlich zu n p3 % r auf-
gelost. 8, wortlich ,rufen, klagen®, ergibt keinerlei Sinn. Derartige
Missverstindnisse bei n p3 £j r sind hiufig, z. B. in DO BM 31940
n p3 th r, wo ih in seiner Bedeutung ,,was?" ebenfalls keinen Sinn
ergiibe. Andere Belege fiir n p3 hj r mit Weizen oder Weizenartaben
liefern die DO A-17, B-228, B-479, BM-20049, BM-20045, Str-1657, mit
tkm-Oel Str-349, mit Silberlingen DO BM-23386, BM-25392, Str-787,
Str-843, Str-1322, Str-1782. Nur ein einziges unsicheres Beispiel fiir
Weizen und Geld nebeneinander ist in DO Str-1321, 4-5 nachzuweisen.

hd 25. Die Lesung der Zahlen ist nicht sicher.

Y. Sachverhalt

Es handelt sich um den Streit zwischen zwei Frauen, deren rechtli-
che Beziehung zueinander wir nicht kennen. Die Beklagte wird von
der Kligerin dafiir verantwortlich gemacht, dass Weizen und Geld ab-
handen gekommen sind. Das Risiko des Verlusts bis zur Hihe von
einer Artabe Weizen und 25 Silberlingen hat die Kligerin selbst zu
tragen. An dem richterlichen Entscheid fillt auf, dass nur die Rechts-
folge der Verweigerung des Eides angegeben wird, nicht dagegen die-
jenige der Eidleistung. Fir den Terminus wnh bei verweigertem Eid
vgl. o. DO Zirich 1838.

DO Uppsala 919

Umschrift

i

bt p3 “‘nb ntj dw-irj

smmgs [s3 .. .] r irj-f

m-b3h Husw nb b [n kt-sp ibd . . .]
sw 16 (2) n P3j-k3 3 “3-phtj (?) [dd]
‘nh Hnsw nb “h° ntj htp dj

irm n3 ntj htp irm-f ...

Wy

e o
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8. ... bw-irj rh-j rmt tw-f
9. ...nkt (Y ...
10, dw-f irj p2 ‘nk mtw-f w2j r-f
11. dw-ftmdrj-f [ ...
Ubersetzung

1) Wortlaut des Eides, welchen 2) 2mnjs, Sohn des [...], leisten soll
3) vor Hnsw dem Herrn der Lebenszeit, im Jahre [...], am 16. Tag,
4) dem P3j-k3, Sohn des “3-phtj, mit den Worten:

5) ,.Sowahr Hnsw, der Herr der Lebenszeit, lebt, der hier wohnt,
6) und die, die mit ihm wohnen! 7) ... Nicht kenne ich 8) einen
Menschen, der ... 9) Nicht existiert ... 10) Wenn er den Eid leistet,
soll er sich von ihm entfernen. 11) Wenn er ihn nicht leistet, soll ...

I. Schreiber

Der Schreiber ist nicht zu ermitteln. Paldographisch beriihrt sich un-
ser Dokument mit dem DO BM 20046: Da wie dort ist ‘A" gleich ge-
schrieben und Hnsw mit einem dicken untergesetzten Punkt versehen;
doch deutet die Form des ‘nk im Anruf auf zweierlei Hiinde.

II. Datum

Vom Datum hat sich nur die Angabe des Tages erhalten.

IIL. Ort und angerufener Gott

Der Eid ist vor dem Gott Hnsw zu leisten und gehort also nach
Theben.

IV. Personen

Der Kliger, P2j-k3, Sohn des 3-phtj, ist aus anderen Texten nicht
bekannt, und von dem Beklagten, namens 2mnjs, Ammonios, fehlt der
Vatersname. Gleichfalls ein 3mnjs wird als Beklagter in dem Eid bei
Husw, DO BM 20046, genannt. Ob in beiden Urkunden der gleiche
Mann gemeint ist, lisst sich nicht ausmachen.

V. Sachverhalt

Aus dem sehr liickenhaften Wortlaut lisst sich nur schliessen, dass
es sich um einen Reinigungseid handelt, vgl. o. DO Ziirich 1838.

5~ 59143020 Orientalia Suecana. Vol. VIII
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HJALMAR LARSEN

Ein neolithisches Steingefiss aus Merimde in der éigyptischen
Abteilung des Mittelmeermuseums.

Die dgyptische Abteilung des Mittelmeermuseums in Stockholm besitzt
ein einziges Exemplar eines Steingefisses aus Merimde Benisalame, im
Deltagebiet Agyptens, an der Grenze zur westlichen Wiiste. Es kam
auf die folgende Weise in den Besitz des Museums: Eines Tages im
Beginn des Jahres 1934 kam ein Fellah aus dem Dorfe Benisalame
zu Dr. Ludwig Keimer in Kairo und wollte ihm ein Steingefiss ver-
kaufen. Der Fellah behauptete, er hitte es bei der Sebach-grabung
gefunden an dem Ort, den die Einwohner in Benisalame Merimde
nannten und wo Prof. Hermann Junker seit mehreren Jahren wissen-
schaftliche, archiologische Ausgrabungen vorgenommen hatte. Da er
keinen Grund zur Bezweiflung der Angabe des Mannes sah, kaufte
Dr. Keimer das Gefiss. Durch Vermittlung Prof. Junkers wurde es
fiir die Rechnung des Agyptischen Museums vom Verfasser iibernom-
men. Es hat in unserem Museum die Nummer E 1409 erhalten bzw.
MM 11409 als spitere Numerierung, d.h. nachdem das Agyptische
Museum die dgyptische Abteilung des Mittelmeermuseums geworden ist.

Das Steingefiss hat folgendes Aussehen: Das Material ist Diorit,
mit einer Korngrésse zwischen 0.5 mm und 3 mm schwankend, und
von ungefihr derselben Proportion aus weissem, opakem Feldspat und
schwarzer bis griinlich schimmernder Hornblende. Von der ebenen
Stehfliche, mit einem Diam. von 57 mm, steigt die Wand ziemlich
lotrecht ungefihr 1 em auf, um dann in einer schwachen Kriimmung
nach aussen und wieder nach oben ihre grosste Weite, etwa 2 cm
unter der Miindung, zu erreichen. Von hier setzt sich die Wand mit
nur einer dusserst unbedeutenden Einziehung bis zur Miindungsrand
fort. Das Innere des Steingefiisses ist wie eine 70 mm tiefe, becherfor-
mige Schale mit gerundetem Boden gestaltet. Der Miindungsrand ist
gerade abgeschnitten. Die Hohe des Gefisses betrdgt 100 mm, der
dussere Diam. der Miindung 109 mm, deren Innendiam. 89 mm. Die
Wanddicke ist 10 mm an der Miindung, nahe am Boden 17 mm. Der
Abstand zwischen Schalenboden und Stehfliche ist 30 mm. Sowohl
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Abb. 1 a und b. Das Steingefiass E 1409. 1: 2.5.

aussen wie innen ist das Gefiss sorgfillig poliert worden, so dass keine
Spur von einem Arbeitsgerit geblieben ist.

Die Steinarten, die in dgyptologisch-archiologischen Arbeiten Diorite
genannt werden, sind zwei mineralogisch verschiedene Typen, einmal
die allgemeinere aus Plagioklas und Pyroxen, das zu Hornblende ver-
wandelt worden ist, zum anderen eine Art mit Anorthit und Horn-
blende als hauptsichlichen Bestandteilen. Die letzte Steinart ist mit-
unter halb durchleuchtend ; Lucas hat fiir sie die Benennung Dioritgneiss
vorgeschlagen. Aus dieser Art, vorzugsweise in dem Alten Reiche
verwendet, ist das Gefiss E 3786 = MM 13786 verarbeitet worden. das
in Orientalia Suecana, Bd. V, 8. 7-10 publiziert wurde. Der Diorit des
hier zu behandelnden Steingefisses aus Merimde gehért dem ersten
Typ an.

Nach Lucas (Ancient Egyptian Materials and Industries, 2. Auflage,
London 1934) wurde Diorit dieser Art zu allen Zeiten in Agypten ver-
wendet, von neolithischer Zeit an (er verweist auf Funde in Faijum,
u. A. eine Axt) bis in alle spiteren Zeiten. In pridynastischer und
dynastischer Zeit wurde diese Steinart vorwiegend zu Keulen, Schalen,
Vasen und bisweilen zu Paletten verarbeitet. Die allerbekanntesten
Fundorte fiir Diorit dieser Art liegen in der Nihe von Assuan, wo
wenigstens Granite schon sehr frith gewonnen worden sind, und in den
Gebirgsgegenden der ostlichen Wiiste, nordlich des Weges zwischen
Kene und Kosseir. Vereinzelte, ausgiebige Fundstitten sind aber auch
in anderen Gebieten sowohl in der dstlichen wie der westlichen Wiiste
bekannt. Die Merimdeleute haben also sehr wohl ihr Gestein aus nicht
allzu weiter Entfernung holen kénnen.
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Abb. 2. Das 1929 ausgegrabene Steingefiss. 1: 2.5,

Abb. 3. Tongefiiss im Quadrat B17 gefunden. 1: 3.

Dieselbe Steinart ist in Merimde auch fiir andere Gegenstinde ver-
wendet worden. In der dgyptischen Abteilung des Mittelmeermuseums
befinden sich z. B. eine Miniaturaxt (Amulett?), E 1791 =MM 11791,
und ein grosseres Bruchstiick einer Keule, E 1913 = MM 11913, aus die-
ser Dioritart. Sie wurden im Quadrat Q4 in 220 em Tiefe und im
Quadrat T4 in 200 em Tiefe gefunden. Sie gehoren mithin der éltesten
Schicht Merimdes an.

Steingefisse sind auch wihrend Prof. Junkers Ausgrabungen aufge-
hoben worden. Zwei Fragmente waren Oberflichenfunde, das eine ist
aus Basalt, das andere aus einer harten, graugriinen Steinart (siche West-
delta. S. 21 und Taf. XVII a). 1929 aber fand man auch ein ganzes
Steingefiss. Es ist aus Basalt, hat eine Héhe von 7 em und ist sowohl
aussen wie innen gut geglittet. Die Form unterscheidet sich von un-
serem Gefiiss, und die Stehfliche ist schwach gewdlbt. Es wurde im
Quadrat SOI (Sl auf der Planzeichnung in Orientalia Suecana, Bd. VII,
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S. 4) in 50 cm Tiefe gefunden, und gehort folglich der jiingsten Phase
der Merimdekultur an.

Betreffs der Form des Steingefisses E 1409 kann Vergleichsmaterial
in dem Tongefdssbestand Merimdes leicht gefunden werden. Ein Unter-
teil derselben Form wie bei dem Steingefiss kommt sowohl bei Schalen
wie bei tieferen Gefissen vor; soweit ich bisher sehen kann, jedoch
nur in Schicht IIT (der jiingsten). Das am tiefsten liegende Stiick,
das bis jetzt katalogisiert worden ist, wurde aus einer Tiefe von 100-
110 em aufgehoben. Auch ein fast ganzes Tongefiss von derselben
Form und mit dhnlicher, obgleich nicht ganz so markierter Bodenpartie
wurde in dem Quadrat B17 gefunden (vgl. Abb. 3). Leider ist jedoch
die Tiefe des Fundes im Ausgrabungsprofil nicht zu erkennen. Ahnliches
gilt fiir ein solches Detail wie den gerade abgeschnittenen Rand. Das
Normale an Tongefissen aus Merimde ist ein abgerundeter Miindungs-
rand. Doch kommt dann und wann der gerade Rand vor. In keinem
Falle habe ich jedoch einen solchen in Schicht I gesehen. Im iibrigen
ist die Form des Steingefisses in der Merimdekultur gewéhnlich aus
Ton. Die Tongefiisse derselben Grissenverhiltnisse haben jedoch eine
diinnere Wand. Der Unterschied hat wohl seine Ursache in der Unfihig-
keit der Merimdeleute, in Stein zu arbeiten, besonders wenn es galt,
ein Gefiss auszuhéhlen. Es handelt sich ja hier in Merimde um die
iltesten Steingefisse, die iiberhaupt angefertigt worden sind.

Aus dem Obenerwihnten diirfte als dusserst wahrscheinlich hervor-
gehen, dass der Fellah aus Benisalame bei der Angabe an Dr. Keimer
hinsichtlich der Fundumstinde unseres Steingefisses die Wahrheit ge-
sagt hat und weiter, dass das Gefiss am ehesten der jiingsten Periode
der Merimdekultur zuzuweisen ist.

Was die Frage iiber das absolute Alter des Steingefisses E 1409
betrifft, kann der Verf. auf seinen Aufsatz in dem vorigen Band von
Orientalia Suecana verweisen, wo die jiingste Merimdekultur auf ca.
6600 Jahre geschitzt wird, d.h. etwa 4600 bis 4700 v. Chr.



OLOF GJERDMAN

‘ The Ainu Language. A contribution

In 1926 1 had an article dealing with the language of the Ainu people
published in ““Le monde oriental”. I entitled it “*Word-parallels between
Ainu and other languages”. Previously I had been interested in the Ainu
language from a phonetic point of view. I had for a while been engaged
in trying to discover how p, t, k, were pronounced, especially in final
position, in various parts of the world. While studying the Ainu pro-
nunciation more closely in this respect I became interested in the lan-
guage in its entirety. My phonetic studies gave rise to an essay [ Non-plo-
sive stops (in Oriental languages)”’] in the same periodical and the same
vear as the article “Word-parallels etc”. In this later essay I compare Ainu
principally with the Malay-Polynesian languages, but draw attention also
to some word-parallels between Ainu and the so-called Mdon-Khmér
languages in Indo-China, and the Munda languages in India. When the
comparison has been made, I point out in the essay that the word-
parallels are so numerous (between Ainu and the Malay-Polynesian
languages alone, over seventy) that these similarities cannot, in my
opinion, possibly be attributed solely to chance. Consequently I use them
as a base for my conclusion that the Ainu and the Malay-Polynesian
languages are originally related to each other, or have obtained the
words they appear to have in common, from the same sources, or mutual
borrowings have taken place, or one of them has borrowed from the
other. I also emphasize my opinion that, with the exception of the very
few Ainu and Malay-Polynesian words, for which I have given possible
Japanese parallels, the Ainu-Malay-Polynesian parallels of which I
treat are all to be regarded as vocable differences between the Malay-
Polynesian languages and Japanese. I also express my opinion that it
will probably not be possible to collect as many word-parallels between
Japanese and the Malay-Polynesian languages as between these and
Ainu. Finally T point out in my essay that when collecting similarities
between different languages one should be mindful inter alia of the follow-
ing facts: namely, that the occurrence of a word having the same form
and meaning in two languages can be purely a matter of chance; that
it can also be due to the operation of the phonetic laws in both languages,
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by which words which have once been dissimilar come to resemble each
other, and that one certainly cannot base a theory about the connection
between two languages solely on the existence of so-called onomatopoetic
words, but that conformities between onomatopoetic words should not
therefore be disregarded, if the languages to be compared also show
similarities between words which do not appear to be onomatopoetic.
In 1926 I did not think it possible to make any further progress in
the study of the degree of relationship or contact between the Ainu and
other languages, without exhaustive research of the phoneties, gram-
matical structure and dialectological conditions obtaining in Asia, under-
taken in the region inhabited by the Ainu people. This was over thirty
years ago. To the best of my knowledge, it was not until this year that
a major work dealing with the Ainu language made its appearance. It
was published in the year-book of the University of Lund (1958) by
Pierre Naert, and entitled ““La situation linguistique de I'ainou. I. Ainou
et indoeuropéen”. I was interested, and set about reading this work.
However I had not got very far when I began to feel dubious. Some-
where in my essay—to be precise, on p. 40—I had drawn attention to
the manner in which different scholars have spoken of and indicated the
r-sound in Ainu; one, for instance, using » and ¢, another r, tr and kr,
a third », £, tr and kr. Consequently. I wrote with regard to Ainu -r:
“If it has always been r or if several sounds coincide in it, we do not
know, but I consider it necessary to keep the latter possibility in mind,
when the Ainu vocabulary is compared with those of the Malay-Poly-
nesian languages, not only because » and ! coincide in many of these,
but also because ‘r (1) in some of them has developed out of other
sounds, among others out of a certain velar sound that is now differently
represented in different languages; for instance, by ¢, r, I, s.” Naert
mentions this statement of mine, and “clarifies” it thus, p. 27: “(ainsi
ai. [ = ainou] r = mal.pol. g, r, I, s; pourquoi pas ‘ete.” ?1)”. I fail to com-
prehend why Naert uses the derisive sign ¢! in his parenthesis. If he has
any command of English he should have understood that if I write “for
instance” before “by g. r, [, s the implication is more or less the same
as though I had written ‘ete.” after “by g, r, I, ”". And if he could not
understand that, he should have grasped what I meant when about
the middle of p. 43 I wrote: “'d, r, [, s (and so on)”". The English expres-
sion “and so on” is the same as “ete.”. If he did not understand the
expression “for instance”, or forgot that I had used it, he should at least,
before permitting himself his little gibe, have checked what I said.
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Naert’s above-cited parenthesis appears to me also to betray his
inadequate knowledge of the manner in which sounds can be modified
in the Malay-Polynesian languages. My remarks in the essay ond, r, [, s,
and in the other place on g, r, [, s, are based on word-parallels such as
(for the organ ‘nose”): Malay (h)idung, Javanese (h)irung, Tagalog
ilung, Tbanag ijung, Dayak urong, Batakian igung, Fidji udu, Samoan
isu, Tongan, Maori, Tahitian, Hawaian and Easter Island ihu. Otto
Dempwolff, who was once one of my instructors in these language-
groups, assumed, as I have stated on p. 43 of my essay, that d, r, I, s
ete. have evolved from an earlier palatalised g: higun.

On p. 207, Naert considers that my attempt (p. 39 in my essay) to
prove that b, d, g formerly occurred at the beginning of Ainu words is
completely fallacious. I presume that by my “attempt” he means my
supposition that De Charencey’s form of writing tché (““three”) is not,
as he himself declares, a “forme archaique”, but the form of writing
used for an re, in which the » has lost its tone, and re has become tche.
As Naert apparently does not understand my argument in this context,
I will put it in a simpler form. In his opinion and, for that matter also
in mine (p. 39), Ainu, as opposed to the Indo-European languages, has
only a toneless series of explosives in initial sounds, thus only p, t, k,
whereas the Indo-European languages have also b, d, g. At this point it
is necessary to indicate that, if all Ainu dialects are to be included,
Batchelor has a memorandum in his dictionary under the letter B:
“Excepting in Saghalien no initial sentence in Yezo Ainu ever properly
commences with a 5. And furthermore under D: “As d never appears
to commence a sentence in Yezo Ainu, and is therefore, excepting in
Saghalien, only heard in composition, it always appears in this work,
when used initially, under ¢.” So Batchelor says that, at least, b and d
oceur as initial sounds on the island of Sakhalin. This pronunciation ap-
pearing there may conceivably be regarded as a novation but I permitted
myself to give utterance, on p. 39 of my essay, to the modest exhortation
to myself and others, when comparing Ainu words with Malay-Polynesian
ones, to give due consideration to the possibility of Ainu having at one
time had b, d. ¢ as initial sounds. And I append: “The possibility of
earlier initial b, d, ¢ in Ainu seems far from improbable when we consider
that even intitial » now shows a tendency to be unvoiced.” Here I wish
to add that, unlike Naert, I cannot understand why Ainu cannot once
have had both initial b, d, g and initial p, ¢, k although Naert avers that
the language does not have any trace of b, d, g as initial sounds nowadays.
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I can even entertain the idea that the explosive sounds in Ainu
have been subjected to mutations of this kind more than once in the
course of the vast stretches of time in which the Ainu have used their
language. For many years scholars have been at work on the problem
of the racial and linguistic affiliations of the Ainu. Some have dubbed
them australoid; others have been inclined to relate them more directly
to the Polynesians or to one segment or other of the mixture of various
races which the Polynesians constitute, in their opinion. Lastly, still
others have wished to assign them to the white race. The racial charac-
teristics of the Ainu are now, surely, considered by most of the authorities
to be (sunburned) white skin, exuberant growth of hair on the body,
abundant, black wavy hair (in the women often less wavy than in the
men) on the head; brown eyes (the men’s often light-brown or even
greenish, the women’s more frequently “middle”-brown), short stature.
square build, moderate dolichocephaly, deep-set eyes, strongly-marked
eyebrows and prominent superciliary arches, absence of Mongolian folds;
concave, straight or somewhat aquiline nose, European facial expression.
Many writers have found old Ainu men in some respects, to show con-
siderable resemblance to old Russian peasants, indeed several have as-
serted that photographs of old Ainu men can show a surprising resem-
blance to those of Tolstoy. In my essay of 1926 I expressed my agreement
with certain scholars who aseribe the Ainu to the Caucasian (white) race.
Naert, like his countryman, George Montandon, also puts them in this
category, although he employs the term European (or white) race.
Some scientists have surmised not only that the Ainu (formerly) in-
habited the entire area of Japan before the Japanese, and were driven
by them to more inhospitable parts of the country, but that they were
autochthonous in Japan. Others maintain that they have come from
other regions to the Japanese islands. Naert himself is of the opinion
that their forefathers migrated from the neighbourhood of Lake Baikal.
He also presumes that the Indo-Europeans lived somewhere to the west
of this region, before their linguistic unity was disintegrated. To be
more precise, they presumably, in his opinion had their place of abode
in the North of Central Asia, with an eastern offshoot extending as far
as the banks of the upper Jenisej River or even to the shores of Lake
Baikal. In support of his argument he cites (p. 24) an Ainu word shum
(south) and a derivate shum-rera (south wind) ‘western wind’. In the
latter section of his dictionary, in which the title-words are English with
Ainu translations, Batchelor lists shum not only under the heading of
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‘south” but also under the headings of ‘west’ and ‘wind’: (*“"The south
wind, shum rera’’). Another shum is translated by him as “Thin, Withered,
Poor”. Naert declares that the original meaning of shum ‘south’ is
undoubtedly ‘withered’ = ‘desséché’. He thinks that this is the word
shum found in shum-rera, which actually, according to him, signifies
‘le vent sec, bralant’. He adds that shum-rera in that sense is quite the
opposite of the south and west winds in Japan, but on the other hand
would be a very suitable Ainu designation for the dry winds which in
the Asian Continent storm over the regions to the north of the Mongolian
deserts. But the reader must in his astonishment ask himself why the
shum of shum-rera should necessarily be the shum which means ‘withered’,
and why it cannot be any other word but that one. There are plenty of
so-called homonyms in these linguistic groups. Batchelor also gives a
word shum “Oil, Fat, Scum’, which according to Naert is derived from
the Indo-European sew ‘biegen, drehen, in Bewegung setzen, heftig
bewegt sein’. Naert assumes that the Ainu shum, sum ‘to be drowned,
to be washed away’ cannot have any connection with shum(-rera). T'hat is
possible. But he has not advanced any convincing reason for his opinion.

Naert apparently thinks that the forefathers of the Ainu migrated
from their original dwelling-places in North Central Asia to northern
regions of Japan, and that some of their number later went from thence
further and further South. During their wanderings from Northern
Central Asia, they are also presumed to have left traces of their presence,
consisting of place-names which it is not yet possible to elucidate. He
tries to find support for this theory by citing Batchelor’s opinion that
very many Siberian place-names have originated in Ainu words. Naert
does indeed consider most of these combinations made by Batchelor to
be amateurish flights of fancy, but according to him two or three of
them could repay further investigation, especially the numerous topo-
nyms of -kota in the neighbourhood of Amur; this is a word conjoined
by Batchelor with the Ainu word kefa ‘village ete.’. For my part, in my
article ““Word-parallels” I have envisaged—as one possibility, viz: that
the Ainu might have come to Japan from the South, and have accordingly
cited among the word-parallels between Ainu and the Malay-Polynesian
languages (p. 45) the Ainu word kotan ‘village, place, city, town’ and
the kota which is to be found in some Indonesian languages, e.g. Malay,
in which it might conceivably be a loan-word from Sanskrit. But in
connection with the kotan of the Ainu language one must likewise bear
in mind the kot ‘a house plot’ and an ‘there is, to be’, or an abbreviation
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of an-i ‘abode, the place where something is’, also mentioned in my
article with the addition of our Swedish word kéita ‘Laplander’s tent’ and
its presumptive equivalents in other Germanic languages; there is indeed
a goodly store of material for the ratiocinations of a conscientious com-
paratist. The original home of the Indo-Europeans may be an interesting
but is alas as yet not a very rewarding subject to read about, as the
opinions and theories of the scholars in that field are so extremely
divergent, due to the paucity of material for research. For purposes of
comparison with Naert’s theory that their earliest home was in Northern
Central Asia I would like to draw attention to an opinion expressed by
Alf Sommerfelt. Last year (1958), i.e. in the year in which Naert’s book
was published, although at a slightly later date, Sommerfelt had an
article published in “Norsk tidskrift for sprogvidenskap, bind XVIII",
entitled “Some remarks on the problem of the original Indo-European
habitat””. He writes, p. 141: “Neither in Scandinavia nor in Central
Europe can we therefore look for the original habitat of the Indo-
European tribes. They must have come from the South East.™

When one embraces the opinion that a people such as the Ainus may
possibly belong or be nearly akin to the Caucasian or white race, one
naturally wonders whether the language of the Ainu can be related to
the Indo-European group. I was dubious of this idea at first, as in my
opinion the biological relationship between the Ainu and branches of
the Claucasian race must be of very remote origin and the connection
between race and language also constitutes a crux. I did not wish to
undertake any more detailed enquiry into the question of a possible
linguistic relationship at that time, as I did not think it could be con-
ducted with sufficient thoroughness.

Naert delivers a sweeping verdict on the collocations of words in my
article “Word-parallels” in the following passage on p. 27 of his book:
“Du total d'environ 85 rapprochements, il faut immédiatement en
rayer au moins une trentaine comme supposant, soit des changements
sémantiques trop importants, soit des lois phonétiques invérifiables ou
de par trop libérales (ainsi ai. r =mal.-pol. g, r, [, s; pourquoi pas
« ete. »21), ou bien et cela trés souvent, opérant sur des mots manifeste-
ment descriptifs. La quarantaine de rapprochements qui reste mérite
cependant attention — dans plusieurs cas il y a méme certainement
identité entre les termes comparés. Qu'il y ait des éléments malayo-
polynésiens en ainou n'a cependant rien d’étonnant, puis qu'il y en a

1 The italics are mine.
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en japonais, et n’'empéche évidemment pas que 'ainou soit plus étroite-
ment apparenté & une autre famille linguistique.” I am not going to
enter into the subject of the parts of this quotation which consist solely
of allegations; the objections included therein have already been or will
be refuted in these pages. If the fact that word-parallels between Ainu
and the Malay-Polynesian languages do not affect the likelihood of
Ainu being more closely related to a language-group other than the
Malay-Polynesian is to be used as an adverse criticism of me, it will
miss its mark, as I have never even asserted that the Ainu and Malay-
Polynesian languages are related to each other. I have merely postulated
a presumptive relationship between them as one of at least four different
hypotheses by means of which the word-parallels between the Malay-
Polynesian languages and Ainu might be elucidated.

Naert is firmly convineed that the Ainu language is related to the
Indo-European languages, that it is one of them, a member of the
sisterhood. He has accordingly attempted to demonstrate the validity
of his conviction. The method or methods of which he avails himself for
this purpose may, however, occasion some surprise. He asserts in the
preface of his book that it is the first volume of a series. A second work
will deal with Ainu and the Ural-Altaic languages, a third with Ainu
and the languages of contiguous regions. He says in this context (p. 9)
that he will certainly be taken to task for having entered upon his
comparisons between Ainu and other languages with a linguistic group
so geographically remote from Ainu as are the Indo-European languages.
Ought one not rather to compare Ainu with Japanese, Korean, Giljacian
ete.? His answer is: “L’ordre dans lequel on compare des langues avant
de publier ses résultats a peu d'importance

si, ce qui est peu probable,
une comparaison plus approfondie de I'ainou et d’autres langues révélant
par la suite des rapports plus important d'un autre coté, cela ne pourrait
pas de toute fagon infirmer l'existence des éléments communs a 'ainou
et a l'indo-européen que la présente étude met en lumiere. Il faudrait
tout au plus rayer quelque dizaine de rapprochements.”

In contradistinetion to Naert himself, I think he was very unwise not
to begin the presentation of his argument with an exhaustive eritical
survey of the Ainu language, its structure and history insofar as it is
known to us, and to proceed with a thoroughly worked-out critical
scrutiny of the languages which he regards as worthy of consideration
for purposes of comparison. Readers of Naert’s book are, after all, under
no obligation to accept all that he says as gospel, and without having
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been first given access to any closely-reasoned comparative debate, to
assent to his assertion that Ainu is nearly related to the Indo-European
languages. In fact, his method involves a grave risk. If one is as com-
pletely convinced of the existence of such a relationship as he is, and if
one has stated one’s opinion so categorically, there is a conscious or sub-
conscious temptation thereafter to dismiss, depreciate or make light of
facts and circumstances which might otherwise induce one to express
oneself with greater caution.
For instance:
The Ainu word pirika ‘good, beautiful, just’ ete. is relegated by him
either to the Indo-European root *bhili-, *bhilo- ‘ebenmiissig, ange-
messen, gut, freundlich’ or to the root *bheleg- ‘glinzen’. 1 have
compared pirika with the word meaning ‘to choose’; in Samoan and
Tonga fili, Maori whiri, Subanu, Fidji and Tagalog pili, Macassar
pele, Malayan and Javanese pilih, Bontoe Igorot piliek or mapili,
Dayak kampili ‘auserlesen, ausgewiihlt, gut, schon’, Subanu pinili,
pinoli, ‘good’ (with the infix formed from pili ‘to elect, to choose’).

The Ainu word tare ‘a sling used for carrying bundles’ has been
compared by me to several Mal.-Pol. words, e.g. Tagalog dala
‘that borne’, Subanu and Fidji dala ‘to carry, to bear’, Easter Island
tari ‘to lead, to carry’, Paumoto tari ‘to carry’, Mangareva tari ‘to
carry, to transport’, Marquesan tai ‘to carry’, Dayak talian ‘das ge-
bracht, geleitet, iibergebracht sein’, Javanese tarik and Malay tarig
‘trekken’; Fidji ndali and Mota tali “a cord’, Malayan tali ‘a rope,
string, bandage’, Formosan tarych and Madagascar tadi ‘a rope’. 1
have also compared it to Bahnar téléy and Khasi tyllai "Strick’.
Naert compares this Ainu word tara with the Indo-Furopean root
*der-, *dera- (Schwere Basis) ete., ‘schinden, die Haut abspalten,
spalten’.

In my article I connected the Ainu words pas and paspas ‘charcoal,
cinders, tinder’, pas ‘black’, upara ‘soot’ and wupas ‘snow’ with
various Malay-Polynesian words. U in wpas and upara is the col-
lective prefix u-. Pas *black’ is said by me in this essay to be cer-
tainly affiliated to the other words quoted above, taking its meaning
from the colours of charcoal and soot. Among Malay-Polynesian
words with which I compare the words cited above I may mention
Malay bara, Dayak barah, bahe, Bugi wara, Visayan bara, baga,
baha; Subanu and Tagalog baga ‘living coals’, Palau bas ‘charcoal’,
Favorlang paspas ‘stofregenen’. 1 observe in my article that the
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vast difference in meaning between ‘charcoal” on the one hand and
‘stofregenen’ and ‘snow’ on the other appears to me to lose its signi-
ficance if we presuppose the existence of intermediate interpretations
such as ‘sparkle, fly about, blow about’, significations which do
actually occur in some Ainu words which appear to be connected
with those above-quoted, e.g. paru ‘to fly about as dust or chaff’,
parase ‘to fly before the wind, to drift’, para(ra)se ‘to burn, to burn
up in thousands of sparks as spray wood or thorns’, upare ‘the
flaring of the fire, the spreading out of fire as before the wind’,
wparu ‘to flame, to spread out as fire before the wind’. T add that
if the words under discussion are originally onomatopoetic they
may possibly be closely related to such words as pa ‘steam, smoke’,
epara, ewara ‘to blow (with the mouth)’. Naert cites among
other Ainu words pas, paspas ‘charcoal, cinders, tinder’, pas-pas
‘ashes’, pas ‘charbon’. He says in parenthesis that pas ‘charbon’ is
almost certainly identical with pas ‘black’. Although he does not
mention it, he is thus, as far as I can understand, of one mind with
me as to the manner in which the word pas has acquired the meaning
of ‘black’. He compares the Ainu words he has cited with the
Indu-European roots *pes- and (nasalised) *péns- ‘Staub, Sand’.
Discussing the origin of an Old Slav word of this type meaning
‘sand’ he quotes: “vermutlich als ‘der wehende, gewehte’ benannt
und zu 1. pés ‘blasen’”’. The above passage would almost appear to
indicate that Naert regards both the Ainu words and the Indo-
European roots as onomatopoetic, but surely this cannot be the
case, as he assigns the Ainu words pas ete. cited by me to the
thirty or so words he felt obliged to ‘draw a line through’ (rayer),
inter alia in consequence of their being “manifestement descriptifs™.

In my opinion, Naert should at an earlier stage of the work have
told his readers why the Malay-Polynesian words quoted by me
cannot be as closely related to the Ainu words cited therein as the
much less similar Indo-European ones indicated by him.

A closer survey of the material used by Naert to prove a relationship
between Ainu words and Indo-European roots reveals the fact that he
is occasionally satisfied by a resemblance confined to a single sound; thus
for instance when he compares the Ainu words se and sappo ‘an elder
sister” with the Indo-European s(u)esor- ‘Schwester’, Old Indian svasar,
Latin soror, Gothic swistar. The resemblance undoubtedly appears to be
very slight.

6 — 59143020 Orientalia Suecana. Vol. VIII
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His habitual method of collocating an Ainu word, not with one but
with several (two, three or even four) Indo-European roots and rootlets,
raises suspicion. Here are some instances:

In the Ainu words piru- ‘to peel off’ and piru, piruru “to wipe, to
level off as grain in a measure’ Naert considers that the Indo-
European *pel-, *pelo- ete. ‘verdecken, verhiillen. Haut, Fell, Tuch,
Kleid’ or pi-lo “Haar’ or a confusion of both roots is present.

Among the word-parallels in my article I included the Ainu word
tereke ‘to jump, to spring as an animal upon its prey’, tereke-tereke ‘to
jump about, to skip about’. I there compare them with tari-tari ‘to be
tossed up and down as when riding’, tantaraki ‘to canter, to trot’ and
tarakin-tarakin ‘to be severely shaken or bumped’. I also compare tereke
with, inter alia, the Malay fari ‘huppelen, dansen’. Naert. who does not
mention my parallels, compares this word with the Indo-European roots
*der- in the extensions *dra- ete. (as in Old Indian drati ‘liuft, eilt’ or
dregh- (chiefly in the Greek tgéyw ‘laufen’), or *tragh- and *tregh-
‘ziehen, am Boden schleppen (daher auch: Spur), ziehen = sich bewegen,
laufen’; (“au sens de ‘courir’, sans doute dans got. pragian’”), or with
*trek- (in, for instance, a Serbian word meaning ‘laufen’).

He collocates the Ainu word pore ‘large, big, great, much’ with the
Indo-European root *bel ‘strong’, or with *b(e)u-, *bh(e)u “autblasen
schwellen’, or with *polo, *polo ‘geschwollen, dick. gross’ or with the
Ainu words pare ‘broad’ and pira ‘open, spread out’, the latter being
finally compared by him with the Indo-European *pele ete. ‘breit und
flach, ausbreiten’ ete.!

In my opinion the comparisons with Indo-European made by Naert,
and his method of dealing with the Ainu words fall very regrettably short
of what might be expected. For instance:

The Ainu word wara in, e.g. warapo, wappo ‘a young child’, is collocated
by him with the Indo-European root *wirds, which, in all the Indo-
European languages in which its existence can be proven, means ‘man’.
The difference between the sense of the two words appears to be con-
siderable, but Naert has evidently not been so inclined to dismiss his
own parallel as he was to dispose of some of mine (he does not particu-
larize them) motivating their exclusion as due to “des changements
sémantiques trop importants”,

On page 116 Naert collocates the Ainu word teunin ‘to sparkle as the
eyes of an animal in the dark’ with the Indo-European root *deju-
which is found in the Old Indian dévah ‘god’, Latin deus etc. When 1
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encountered this collocation I could not but think of the part of Tryms-
kvida in which the giant Trymr says, alluding to Tor disguised as Freya:
‘Why do Freya's eyes blaze so fiercely? Meseems a fire is burning in
those eyes.” Naert should preferably have given a more exact indication
of the manner in which he conceives the import of the Ainu teunin on
the one hand to be fused with that of the Indian dévak and the Latin
deus ete. on the other.

We are given no information whatever about -nin which after all
constitutes one-half of the word feunin. For my part I should like to
see some consideration given to the question of whether nin in teunin
‘to sparkle as the eyes of an animal in the dark’ might not be connected
with nin in ninninkeppu ‘glowworm’, shiunin ‘yellow, green’ (compare
ninge ‘gall’, shiu “bitter', shiube ‘bile’). But maybe these words cannot
be connected with some Indo-European root or other, and so they are
perhaps for this reason not worthy of note in this context (concerning
‘gods’).

The Ainu word ne-manup ‘the object called’ in, for instance, seta ne
manup ‘the object called dog’ is analysed as follows by Naert: “-p est
‘the object’, ne peut étre = ‘which is’, d’ou manu = appeler, signification
qui ne saurait en aucune fagon étre portée par le seul manu des diction-
naires, a savoir I'auxiliaire de prétérit.” He compares ne-manup with the
Indo-European *en(o)mn-, *(o)nomn, *némp ‘Name’ in the Old Indian
nama, Latin nomen ete. He conceives several different ways in which
the evolution of the Ainu ne-manup from the Indo-European roots may
have taken place. I do not propose to deal with these suppositions. I
find it difficult to believe that the Ainu word should be connected in
any way with the above-mentioned Indo-European roots. I am of the
opinion that manu in ne-manup has nothing whatever to do with ‘name’
or ‘called’. According to Batchelor’s Dictionary, manu, as Naert himself
emphasizes, is used to indicate the past tense. Why can seta ne manup
not be simply interpreted as ‘that (the object) which was a dog’, or ‘the
dog'? Compare in Batchelor's Dictionary under ne: seta ne ruwe ne ‘it
is a dog’, and under ruwe ne: Ainu ne ruwe ne ‘it is a man’.

According to Naert, the Ainu riuka, ruika, ruka ‘bridge’ belongs to
the same category as the Indo-European *bhru, *bhreu ‘Balken, Priigel,
Ubergang iiber ein Gewiisser: Briicke’. But is it really necessary, in
order to explain the words ruika ete. to invoke the aid of the Indo-
European languages? I think it should be possible to avail oneself for
this purpose of such Ainu material as: ru ‘way, path, line, road’; ka ‘the
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top of anything, up, over’; ika ‘to run over, to pass from one to another’.
Naert says that ruika has evolved itself from riuka, but he gives no reason
why riuka might not instead have been developed from rutka. Has he
perhaps found the establishment of a relationship between the Ainu word
and an Indo-European root a more attractive proposition than the
possibility that it is of purely Ainu origin?

Naert has classified the word-material used by him to prove the close
relationship he finds between Ainu and the Indo-European languages
mainly into groups dealing with particular subjects; e.g. water, climate,
the parts of human and animal bodies. He also deals separately with
different classes of words. I have chosen as an object for closer serutiny
one of these groups of which he treats, viz. the numerals 1-10, and 20.

In my article “Word-parallels” (p. 65) I have collocated the numeral
shine ‘one’ in Ainu with such words as the following—compound or
uniform—words in the Malay-Polynesian languages: Samoan and
Futunan tasi, Easter Island, Mangarevan, Tahitian and Maori tahi,
Hawaian kahi, Bugi and Macassar si, Malayan sa(-tu), Tagalog and
Subanu sa, isa, Visayan esa. In the same manner T have also collocated
there the Ainu word tu (to) ‘two’ with the Tahiti, Maori, Mangarevan,
Raster Island and Visayan rua, Samoan and Hawaian lua, Moriori and
Efate ru, Malayan and Subanu dua, Javanese (ngoko) ro, roro, loro. 1
also compare the Ainu word ru ‘half’ with the Malay-Polynesian words
for ‘two’. I then add: “None of the remaining [numerals] can be con-
nected with the Mal.-Pol., at least not without a great deal of trouble.”
I had in mind chiefly the words meaning ‘three’ when writing this addi-
tional passage. On p. 78 I give the Ainu words a, an, at and ara “one of
two, one of a pair’. I indicate that a, an and at have been evolved from
ara under the influence of the initial sounds of the ensuing words. I
also point out that the Ainu words are ‘side’, ara ‘open’, ara ‘tongs’,
ara ‘earwig’ are probably very closely connected with ara ‘one of two,
one of a pair’. I emphasize the fact that the Ainu word resembles in
form and significance the word @r in the Assam language, Khasi. I also
institute comparisons between the word lai in Standard Khasi, lai-re
in Lyngngam, l¢ in Synteng, ldi in War and lai in Wa and the Ainu
word re (and ?rai) all of which mean ‘three’.

Naert does not mention my collocations, but may perhaps intend to
do so at some future time, if he lives long enough to get the third volume
advertised in his preface ready for publication.

In the present work he compares the first syllable of the Ainu word
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shine ‘one’ and the second syllable of the word osane ‘only one’ with the
Indo-European roots *se-, *so- ““la base pronominale bien connue — — —
qu'il faut sans doute retrouver au sens de ‘1’ dans gr. &-xazév, qui s'ex-
plique plus naturellement comme *se-Emptém que comme < *sp-kptom >
*G-xatév, changé en é-xatév d’aprés elc ou comme *év-xativ (< *sem-)".

The Ainu word fu ‘two’ is coupled by him with the European *dud(u)
‘two’.

He links the Ainu word re ‘three’ with the Indo-European frei ‘three’.
He classifies rere and rerai as variants of re and asserts that: “le -rai de
la derniére peut étre comparé au degré *froi de 'ie”. He then says that
it may perhaps not be too audacious to include the Ainu word chishurap
‘the three year old bear cub’ in this category. He relegates it to “la
forme féminine de l'ie. *-frei-, & savoir *fiser-, tisr- ... Un proto-ainou
*tisr- doit donner ainou actuel édur-”” He concludes his discussion of
the word chishurap with the addendum that the collocation made by
him provides in any case the only method of giving a proper significance
to this word. For my part 1 have always thought that chishurap should
be collocated with Ainu words such as chish ‘to cry, to weep’ ete.,
chish koromimse, chish koshishirapa ete. for ‘to ery’ and ‘to weep’.

The Ainu word ine ‘four’ is not compared by Naert to any Indo-
European word but he says that an old Ainu word for the number
four’ “certainement” is embodied in the word watchirewe, wachirewe
‘square’. He does not quite know what to do with the ending of the
word, -ewe, but the remainder is collocated by him with the Indo-
European *k'etuer-, k'etuor- ete. ‘four’. Naert declares that from
ktetuer- one arrives at watwir- by the assimilative influence of the
ensuing #- on k%, He goes on to say that this watuir normally produces
wattir- and from the latter watehir- is evolved. I consider that a serious
—even if somewhat audacious—attempt to account for watchirewe
‘square’ by using Ainu alone would be decidedly preferable to such an
involved attempt at a doubtful connection (with the aid of merely sup-
positious intermediate forms) with an Indo-European root for ‘four’ as
that made herein by Naert.

He also combines the Ainu word for ‘five’ ashikne with an Indo-
European root, viz. *peng¥e ‘five’, which he supposes once meant *hand’.
He traces the primary sound a in ashikne back to a ‘one of two’ and
assumes that ashi in ashikne has its origin in an earlier *asi < *ose or
*.se. Furthermore, he supposes that -ne is derived from *nei or *ne.
He postulates that the whole word originated with an *ose-peng”e-nei
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and adds the substantival -p; this aggregation in his opinion at some
time culminated in a$iping“i-nép-; “mot vraiment peu pratique et singu-
litrement exposé a une contraction asikinep, surtout si le stade inter-
médiaire n’'éut pas été asipink“inep, mais asikink“inep, avec I'assimila-
tion du latin™!

Apropos the Ainu word for ‘six’: éwan, Naert mentions the form Suab,
advanced by the Swedish geographer Strahlenberg in 1730. Naert adds,
that if the s in suab is not a printer’s error, the Indo-European initial
is present in the Ainu word for “six’. He proceeds to say: “Suab serait-il
*suaks (I'ainou ne peut pas prononcer wui, et un s'eks, non retouché
aurait produit ce groupe) + ai. -p de substantivation, assimilé nécessaire-
ment en *suapp (> Str. Swuab) > *uwap(p) (d'ou *wa par abstraction),
terme inutilisable & cause de 'homonymie avee wa *107). Dans ce cas on
aurait différencié en i-wa.” He then reverts to Strahlenberg’s s- “qu’on
ne saurait ignorer’’. The elision of the s in the transition, surmised by
Naert, of the hypothetical suapp >the hypothetical wuap(p) > the
hypothetical ua does not, moreover, appear to have any basis in Ainu,
but is merely an assumption made by Naert, for the usual reason, I
presume.

He does not collocate the Ainu word for “seven’, arawa, or the words
for ‘eight’ and ‘nine’: tupesan and shinepesan, with any Indo-European
roots, but on the other hand he asserts that an old word for the numeral
‘eight’ occurs in a series of Ainu compounds, viz. in atkoro guru, atuina,
atuinao, atwinne ‘An octopod, Devil fish, Octopus punctatus, Gabb’.
Batchelor interprets at-koro-guru as follows: koro ='to have’, guru =
‘ereature’, at = ‘sucker arms, suckers; feelers’, hence the whole = ‘creature
which has sucker arms’. The word atf is given the following meanings in
his dictionary: ‘Elm fibre. A string. A thong. A boot-lace’. Also ‘an elm
tree’ (see at-nt). ‘Suckers. Feelers’. In his opinion the word atuina is a
combination of at = ‘sucker arms’ and wina which is the plural form of
the verb uk ‘to take’; atwina might therefore be translated as ‘take
(plural) with sucker arms’ and according to him the words are literally
‘(the) sucker arms take’. Naert considers atuinnep to mean ‘creature with
many sucker arms’, as winne means ‘many’. He disputes Batchelor’s
explanations with, inter alia, the following remarks: “‘comme ni signifie
‘arbre’, il n'y a aucune raison de donner & at le sens de ‘elm tree’, quand
on compte soi-méme avee un sens ‘elm fibre'! Ensuite, pourquoi aurait-
on employé le pluriel (de I'objet! Cf. Gr., p. 71). De plus T'ordre des
éléments dans atuinnep ‘tentacules-beaucoup’ ne parait pas satisfaisant.
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Enfin et surtout, pourquoi les Ainous auraient-ils donné ces noms &
I'animal en question, alors que tout le monde I'appelle de nom ayant
trait au nombre — et non i la vague multitude — de ses pieds, ou
bras — et non ““fibres™ (!) ou laniéres — ou & I'encre qu’il émet?”

I fail to understand why at cannot mean ‘elm tree’ because af may
also mean ‘elm fibre’. There are after all Swedes for whom the word
‘grain’ simply means ‘grain whisky’, and one can also be reminded in
this connection of our expression kornbld corn[flower]blue and the use
of the word ‘elm’ for ‘elm tree’. Batchelor has in all probability simply
heard Ainu use the word at when speaking of an elm tree. Nor can I
comprehend Naert’s remark “et non ‘fibres’ (!) ou laniéres™. Batchelor’s
translation in his dictionary of at as ‘Elm fibre. A string. A thong. A
boot-lace’ ete. does not necessarily imply his sanction for the interpreta-
tion of af in the word atuinnep as ‘fibres’ or ‘laniéres’. Naert had after
all just mentioned the fact that winne means ‘many’, and the whole
word atwinnep ‘creatures with a multitude of arms’. He obtained this
interpretation from Batchelor. Furthermore, the latter translates af as,
in addition to the words above-cited, ‘suckers’” and ‘feelers’. According
to Naert, the definition ‘sucker-arms’ given by Batchelor to at in atkoro
quru, atuina ete. “fort lair d’avoir été déduit justement de ces mots &
expliquer”. Why? T am equally at a loss to understand why koro in
atkoro guru cannot signify, as it does in Batchelor’s work ‘(creature(s))
having (sucker arms)’. Naert's interpretation of koro as a noun meaning
‘extremities’ and translation of atkoro guru as ““8 bras, ou pieds —
individu” is evidently due to his anxiety to find a close relationship
between the Ainu word at and the Indo-European okto(u) ‘8. “Man
merkt die Absicht und wird verstimmt.” It might be possible to surmise
that atuinao is a combination of atui ‘sea’ and naw ‘little chips, small
branches’, ‘a shaving’. Compare the Ainu words inao and inau ‘whittled
pieces of willow, lilac and other wood which are stuck in the ground as
offerings to the gods’. Atwinao (atwinaw) might then be translated as
‘sea-inaus’ and be regarded as a kind of image or allegory. But one is
certainly not entitled to misunderstand and misinterpret Batchelor in
order to arrive at such a conclusion.

Much remains to be said on the subject of Naert’s treatment of at-.
I shall, however, merely dwell on one or two further details. In his opinion
the vowel u after the t in atuina can perhaps be traced back to the w in
the Indo-European root okto(u). He also envisages the possibility of the
same component forming a part of atuita ‘ten’ (used only in counting
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animals)! The first half of the word would in this case mean ‘eight’ and
the final syllable perhaps “et deux”’; the whole accordingly: 8 + 2 (= 10).
Naert does not enter into any detailed study of the manner in which
the Ainu word wan(n) ‘ten’ should be interpreted, but promises to do
o0 “‘dans notre prochaine étude”. In the work under discussion the reader,
he says, will find more to interest him in the elucidation of a word
which has been carefully concealed in Batchelor’s dictionary, namely the
word kuntu. He quotes from the latter’s grammar, in a note affixed to
the beginning of the chapter on numerals: “in Saghalien a bundle of
ten skins of animals is called shine kuntuku.” The word kuntuku is
sometimes written as kunkutu. This form is easily accounted for, says
Naert, as a metathesis. He compares kuntu to the Indo-European “Ab-
lautendes [de *de T{Ip-i;(i) ‘Dekade’] (*d ﬁtpt- (Dual), (d}i%émt — (Plur.)
‘in den Zehnerzahlen’, dans par ex. ... gr. Tpr.:;txowa (< *xwvta). After
this comparison he writes: ““Anticipons pour une fois sur nos conclusions,
et adaptons I'ainou comme le membre kuntu de la famille centum!™
Naert’s etymology of kuntu must be accounted for by his having
adopted a theory according to which the word kuntu cannot originally
have had any other meaning than ‘ten’ and is related to the Latin
centum. I am indeed surprised that he does not conclude his dissertation
on kuntu in the same manner in which he culminated his discussion of
chishurap: “‘ce rapprochement est en tout cas le seul moyen de donner
un sens au mot en question”. Batchelor does not include the word
kuntuku in the first part of his dictionary, or in the second. But he
gives a word fonto meaning ‘leather’ and in the second part of the
dictionary, for the word ‘bundle’: tantaku. T am not certain, but I can
conceive the possibility of this tanteku having been a mistaken version
of an indistinctly written tontuku or tontoku. The above-mentioned
tonto can scarcely be a printer’s error or a phonetic transmutation of
konto, as Batchelor also includes a word tonfo-ne ‘hairless’, and the n
in tonto appears to be derived from an r, changed to n before t; compare
torara ‘leather thongs’, ‘thongs made of the skins of the sea lions or
other animals’, ‘a strap’. Naert collocates torara and fonto and also tara
to the Indo-European *der-, Schwere Basis *dera. Compare tara above
p- 103. The expression shine kuntuku cited by Batchelor in the note
appertaining to the chapter on numerals is, it appears, not more neces-
sarily likely to embody a kuntu ‘10’ than is shike in the expression shine
shike also given therein to mean ‘20, although it is used on Sakhalin to
indicate ‘20 (fishes)’. Batchelor translates the expression shine shike
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cited above as ‘one load’. In the dictionary he translates shike with
‘Luggage. Baggage. A bundle’. For purposes of comparison one might
employ the Swedish word kast, which in certain circumstances is used
to signify ‘four (of)’, i.e. concerning (small) Baltic herrings. If one has
seen how fishermen count these herrings, one knows how the word
kast ‘fling, jerk, toss, throw, cast’ has acquired, in this connection, the
meaning of ‘four of ...". If one has not seen the fishermen do this, one
is nevertheless not obliged to believe that kast always means, or has
originally meant ‘four’.

Naert traces the Ainu word Aot and hot- in the extension hotne, both =
20, a score’ to the Indo-European *bhou ‘both’ -+ duo(u) (Ai. ta@), “a
comprendre comme ‘les deux paires (= les mains et les pieds)’ ou ‘deux
fois les deux [mains]” or + tou, ““duel du pronom démonstratif, & com-
prendre de la méme fagon” or “‘simplement *-- suffix”.

I am far more concerned about the circumstantial reasons which have
tempted Naert to undertake his foolhardy etymologies of, for instance,
the numerals 4, 6, 8, 10 and 20, than about the etymologies per se. I can
only suppose that Naert has assumed that the Ainu have once had the
same numerals for 1 etc. as the people who speak Indo-European lan-
guages, but have then forgotten or abandoned some of them and filled
in the gaps with words from a different linguistic stock when they
devised the, in some respeets, rather clumsy arithmetical system, with
which the present-day Ainus have to contend. He probably assumes,
that the degeneration of the old system took place when the Ainu
encountered the Japanese and were either conquered or driven away
by them, and consequently were weakened as a race, by disease, drunken-
ness, mixing with the Japanese ete. One day, shortly after I had pub-
lished my essay on the Ainu, a university acquaintance in Uppsala
asked me if T was still at work on those ragamuffins, the Ainu. I an-
swered that I was, and would continue to occupy myself with them for
many a long day, in my spare time. I felt some astonishment at his
use of the expression ‘ragamuffins’. I could still vividly recall the words
of my professor, Adolf Noreen, that a linguist will find the humble
wildflower in the flora of philology at least as interesting and important
as the carefully-cultivated blossoms. The Indo-European languages are
good in their way, but other tongues can after all be good in theirs.
For my part I am far from convinced that the Ainu, in the course of
their degeneration, their decline into the ‘ragamuffin’ status, ceased to
use certain numerals and replaced them with others. The numerals in



The Ainu Language. A contribution 91

the borrowing of one of the languages in its entirety, or a greater or
smaller part thereof by the other. During the upwards of thirty years
which have passed since I wrote my Ainu essay, I have often wondered
why the Ainu language has not been subjected to any thoroughly-
prosecuted critical study. If there is to be any hope of obtaining a
reliable conception of its possible relationship to other languages, it
appears to me absolutely necessary that a radical analysis of its structure
and vocabulary should be undertaken. As I have indicated above, this
must, as far as I can see, entail the carrying-out of the analysis in the
regions in which Ainu is spoken, and the work must be done by people
who have given themselves time to obtain a thorough knowledge of the
language and are familiar with its dialects. That is the first objective.
The second would be to subject the Ainu language, as it were, from its
own point of view, to a general and particular analysis, and the third,
to compare the analysed word material in Ainu with words and parts of
words in other languages which might be taken into consideration,
primarily the languages of neighbouring countries. By use of such
methods one might perhaps be enabled to obtain linguistic aid in the
formation of a fairly probable conclusion as to whether the Ainu are
autochtonous in Japan or have migrated thither, and in the latter case
whether their migration has begun in the North or in the South or some-
where in between. One should also thus be enabled to obtain some
enlightenment as to the identity of the other languages with which
Ainu has been in contact, and where this eventual contact took place;
and finally whether Ainu is to be regarded as a residue of what was
formerly a major linguistic group, or as an isolated language, or whether
it is really deserving of notice because it is cognate with another language,
and in that case to what language it is allied.

The widely-divergent views professed by Naert and by me gave rise
to some controversy between us, with three contributions made by him,
and three by me. For the progress of this controversy I refer the reader
to “Sprikliga bidrag”, vol. 3, no. 11-12, Lund 1959.
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Notes sur la récitation des textes avestiques

Mon oncle, Sven S. Hartman, qui m’a donné l'occasion d’étudier
A son séminaire les matériaux dont il sera question ici, nous donne,
A leur sujet, les renseignements suivants:

« Les récitations avestiques traitées dans cet article sont extraites
d’un ensemble d’enregistrements magnétiques faits & Téhéran en 1958
grice aux subventions du Konung Gustaf VI Adolfs 70-drsfond for
svensk kultur. Le récitateur en est le mobad Ervad Rostam Shahzadi;
Penregistrement a été fait dans la maison du pére de mon ami Zacaria
Ghatan et je lui exprime ici ma reconnaissance pour l'aide précieuse
qu’il m’a accordée.

Mon neveu Lars Hartman a étudié ces réeitations avee moi. 1l 8’y
est intéressé principalement du point de vue musical. Je lui ai trans-
crit les textes avestiques actuels; il en a noté les mélodies et les a
analysées, ce dont il rend compte dans la suite. Les textes en question
sont les suivants: celui de la cérémonie entiére du Dron (cf. Pavry,
Baj-dharnane lagati pav-mahalni kriyvao. Bombay 1938. Pp. 61-103)
et ceux des deux chapitres giathiques Y. XXIX et XLVII. Les deux
derniers révélent ici un intérét particulier & cause de la correspon-
dence entre leurs meétres et leurs mélodies. »

Avant de discuter certains détails de la réeitation nous voulons
observer quelques-uns de leurs traits généraux. Il convient de remar-
quer, ainsi, que les notes employées et la tonalité ne different guere
a I'exception,

de ce qu'un Occidental trouve naturel ou accoutumé
peut-étre, du registre assez bas. Le mobad récite & peu prés dans la
tonalité de si bémol majeur avec des modifications qui s’expliquent
par le fait qu’il s’agit d’'une récitation trés longue et exéeutée a
différentes reprises. Pour simplifier, nous avons transposé le tout en
ut majeur. Les notes employées sont alors si, ut, vé, mi, fa, sol. Dans
un seul cas nous trouvons un fa diése, et, dans un petit nombre
d’endroits, des notes qui ne s’accordent pas avec notre échelle chroma-
tique. Ces notes sont transcrites ici par : f—, k-, etc. Nous les avons
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comprises comme des modifications involontaires causées, sans doute,
par la fatigue. Mais nous les avons pourtant notées aussi exactement
que possible. Le style est simplement récitatif, c.-a-d. que chaque
note se répete généralement sur plusieurs syllabes, et dans la céré-
monie du Drén il n’y a pas de vocalises. Dans Y. XXIX et Y.
XLVII, nous trouvons des cas ot une syllabe comporte plus d'une
note, mais rarement plus de deux. (Y. XXIX, 1; XLVII, 5.) Sauf de
rares exceptions, le chant se meut diatoniquement, et I'étendue (ou
Iambitus) ne dépasse que rarement celle de la quarte, ce qui veut
dire que les deux notes finales de I'hexacorde, fa et sol, sont em-
ployées beaucoup plus rarement, que les autres. Les teneurs — e.-a-d.
les notes comportant une récitation plus ou moins longue — sont de
préférence mi et wuf, et ut a aussi le caractére de « note tonique ».

En examinant plus en détail cette récitation, nous trouvons qu’elle se
fonde sur une mélodie fondamentale variée continuellement et de fagons
diverses. Cette mélodie fondamentale se compose de trois motifs:

a) un motif descendant, mi ré ut;
b) un motif ascendant, si wut ré;
¢) le premier motif répété, mi ré ut.

_O_. e PR S

@. e
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Pourquoi n’avons-nous pas considéré le deuxiéme motif comme la
fin de la mélodie ? Parce qu’il il est assez rare qu’une phrase! plus
longue ne se termine pas par mi r¢ ut. 1l est peut-étre significatif que
cette mélodie fondamentale se rencontre entiérement et au début de
la c¢érémonie du Dron, comme au début de nos deux textes giathiques.
Chacun des motifs mentionnés, invarié ou varié, peut pourtant s’em-
ployer aussi séparément. Dans ce cas le motif du milieu se prolonge
trés souvent ainsi:

st ut si ut si ut ré
ou st ut 1€ ut ré ut ré.

! Par phrase nous entendons une partie de la récitation, limitée par des
pall.-sos.
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La derniére figure est particulierement fréquente lorsque le texte
énumeére des objets du culte, des épithétes divines, ete. (Voir Y. III,
18 de ci-dessous p.ex.) On a parfois I'impression qu’il s’agit surtout
ici d’une récitation sur la teneur uf, dont le chanteur ne s’écarte que
d’une seconde pour varier la mélodie. (Voir Y. I1I, 15 p. ex.) Dans les
énumérations en question les écarts ont pourtant une fonction pone-
tuante, 14 ou la seconde ascendante sert de « virgule », car elle y
coincide toujours avee l'enclitique -¢a.

Le premier motif, mi 7é ut, peut étre précédé d'un « levé » ou d’une
introduction, & savoir ré. (Voir yvarattam myazdam. .. devant Y. 111, 5
et savanhie visydaiéa... de Y. 111, 5, ete.) Ce ¢ levé » se retrouve peut-
étre, augmenté et varié, dans les figures suivantes:

Le premier

« Levé » motif
ré mi ré ut!
ré fa mi ré ut?

fa mi ré ut?
mi ¢ fa mi ré utt

Il ne nous semble pas exclus qu'on doive expliquer les figures
suivantes de la méme maniére:

mi ré fa sol fa mi ré ut®
sol fa mi ré uts

(Pour expliquer la figure sol fa mi on pourrait méme supposer
qu'elle est le motif initial transposé d'une tierce plus haut. Mais le
demi-ton fa-mi y fait des difficultés et ne semble pas correspondre
bien au ton entier ré-ut du motif initial. Dans ce cas on serait plutot
tenté de parler d'une parenté entre les deux motifs.)

Ces deux variantes sont assez rares — nous n'en avons que neuf
exemples dans la eérémonie du Dron. Ce ¢ levé augmenté » ne continue
que rarement jusqu’au si du motif médian mais finite le plus souvent
aprés mi ¢ ut du premier motif.

1 V. p.ex. Y. ITI, 5 aoytondmand.
2 V. p.ex. Y. 1V, 19 rasastitd.

3 V. p.ex. Y. I1I, 17 dahmayé.

4 V. p.ex. Y. V., 3 tom ahmakiis.
5 V. p.ex. Y. VII, 23 yasnyaca.

& V. p.ex. Y. III, 20 gaus huda.
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Nous pourrions regarder comme une autre variante du premier mo-
tif (mi ré ut) la figure ré mi ut ré si ut (de Y. 111, 5 p.ex.), ou I'on
récite sur ré, wut, si, respectivement, et ol si uf passent a la cadence
mi ré ut.

Cela nous entrainerait trop loin de noter toutes les variantes des
motifs, mais il nous semble qu’en examinant les matériaux ci-aprés
on pourra ramener toutes les variantes & notre mélodie fondamentale,
comme nous l'avons montré seulement pour les quelques variantes les
plus fréquentes.

En examinant les pauses de la récitation, il nous semble que, par
leur différence, elles sont cadences finales ou demi-cadences. Ceci parait
intéressant surtout en ce qui concerne les chants gathiques, ol les
cadences se placent assez régulierement aux derniéres syllabes des
vers. La cadence finale se termine toujours par ut, souvent répété sur
plusieurs syllabes.

Pour revenir & la mélodie fondamentale, nous pourrions dire que la
phrase peut étre cadencée aprés chacun des trois motifs formant la
mélodie fondamentale. Cela implique que I'étendue de la phrase varie
considérablement parce que les motifs peuvent s’étendre, se raccourcir
ou disparaitre. Ainsi nous avons p.ex. les cas suivants:

a) une phrase comprenant les seules notes mi ré ut;

b) une phrase commencant par le motif médian (si ut ré) et con-
tinuant par le motif final (mi 7€ ut);

¢) une phrase commengant par un « levé augmenté » et cadencée
aprés le premier motif (mi ré ut).

Les cadences finales contiennent, généralement, les notes mi ré ut,
mais les fins suivantes sont aussi assez courantes: ré ut, ut ré ut et
si ut.

La demi-cadence se termine par un ré précédé par st ut ou ut,
c’est-a-dire qui’elle se compose du motif median, varié ou invarié, de la
mélodie fondamentale. Quant & I'étendue des phrases, nous y trouvons
les mémes variations que dans les cadences finales.

Voici une démonstration nette de la maniére dont la mélodie fon-
damentale forme la base de la récitation des textes: la juxtaposition
suivante 1) du début de la cérémonie du Dron, 2) de celui de Y.
XXIX, et 3) de celui de Y. XLVII.
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Nous avons marqué certains passages du tableau ci-dessus par les
capitales A, B, C, D et E. A A et & D, Y. XXIX et XLVII ont
prolongé le motif médian. — A B la phrase de Y. XLVII commence
au milieu de la mélodie fondamentale et est ensuite cadencée, tandis
que les phrases des deux autres textes y commencent par le premier
motif. — A C la Cérémonie du Dron a la forme la plus compléte,
tandis que Y. XXIX répéte le motif médian et Y. XLVII recommence
la mélodie fondamentale aprés la cadence sous B. — Le fait que, &
E, tous les trois textes portent des tons « irréguliers » est sans doute
un simple effet du hasard.

Ayant examiné le principe de variation, nous pouvons aussi dé-
montrer que le mobad, chaque fois qu’il récite un texte, a vraisem-
blablement la liberté d’en varier la mélodie fondamentale. Car, dans
les textes de la Cérémonie du Dron revenant dans d’autres cérémo-
nies, non publiées ici, cette mélodie comporte d’autres variations.
Dailleurs, les passages qui se rencontrent plusieurs fois dans la Céré-
monie du Drén ne prennent pas en général les mémes notes. Ainsi
les douze passages (sauf deux) de la priére Adom wvohu différent les
uns des autres, méme si les différences ne sont pas toujours trés
grandes.! En comparant le deuxiéme et le quatrieme A$m vohu de
Y. VIIIL, 9 avee celui de Y. VII, 1, on peut constater entre eux une
ressemblance assez grande, mais 'adaptation de la mélodie aux syl-
labes n’est pas la méme dans les trois cas. — Il en est de méme en
ce qui concerne d’autres passages, ceux de Xvaradom myazdam. . .2
p.ex. et celui de Y. VII, 20 dont le texte se répéte deux fois.

Il n’est done pas non plus vraisemblable que, dans la tradition
orale de ces textes, la musique ait été un moyen mnémotechnique.

Le principe qui consiste & varier certains motifs fondamentaux est
un phénomene assez ordinaire dans I'histoire de la musique. Ainsi, on
le trouve dans les riaga indiens, les nomoi grecs et les magam arabes, et
on I'a méme trouvé dans le chant grégorien® et dans celui des juifs.t

1 Le début de la Cérémonie du Dron, Y. VII, 1, Y. VIII, 1 (3 exemples, dont les
deux premiers sont identiques), Y. VIII, 4 (2 exemples), Y. VIIL, 9 (5 exemples).

* Y. III, 20 (2 exemples), Y. VIL. 20 (2 exemples), Y. VIII, 1.

* V. p.ex. Fr. Aug. Gevaert: Les origines du chant liturgique de DIéglise
latine, 1890, spée. p. 25.

¢ A. Z. Idelsohn: Gesiinge der jemenitischen Juden, 1914, et le méme: Gesiinge
der persischen Juden, 1922, en donnent des plusieurs exemples.

7 - 59143020 Orientalia Suecana. Vol. VIIT
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On peut se demander si cette maniére de réciter est ou non ori-
ginale. Les matériaux dont nous disposons ne nous permettent pas
de donner une réponse siire, mais, en tout cas, il nous semble vrai-
semblable que cette fagon de faire ne vient pas des Musulmans.! Les
cas de récitation sacrée musulmane que nous avons rencontrés ont un
registre plus ample, une mélodie moins diatonique, un nombre plus
grand de notes hors de notre échelle, et surtout des vocalises dont la
fonetion n’est pas seulement ornementale et ponctuante, mais, surtout,
recherche de l'effet expressif.

11 y a aussi des auteurs qui pensent que la récitation avestique
rappelle celle des hindous. Ainsi, M. Haug® dit: « At present, the
priests do not make any distinction as to the way of repeating the
different parts of the Zend-Avesta; they recite them equally in a
singing tone. That is not to be wondered at, the different constituents
of the Yasna being unknown to the present priests, which was not
the case in ancient times. .. » Et dans une note? il ajoute: « Frasravay
is the solemn recital in the form of a very simple tune, comparable
to the way of singing the Sama-Veda by the Brahmans. »

Quoi qu’il en soit, les matériaux de Felber! nous montrent plusieurs
exemples d’une récitation sacrée dont la structure ressemble au chant
de notre mobad par le registre assez petit, le style sans de vocalises,
et la maniére de varier la mélodie fondamentale.® En effet, Strangways
et Bake disent®: « The Rigveda was and is chanted to three notes,
and these were increased in the Samaveda, the oldest liturgy in the
world, to five, six and seven. »

Ces faits semblent ouvrir des perspectives assez intéressantes quant
4 lorigine de la maniére de réciter 1’Avesta. Si la récitation parsie
et celle des Hindous ont une origine commune indo-iranienne (cf.

1 H. G. Farmer dans Particle Music de Pope-Ackerman: A Survey of Persian
Art, 1939, p. 2785 ss. cite des témoignages qui vont plutét en sens opposé.
Cependant nous nous trouvons la dans le domaine de la musique artistique.

® Essays... éd. 37°, 1884, p. 143.

3 TIbid., note 1.

4 Die indische Musik der vedischen und der klassischen Zeit, 1912,

5 V. p.ex. op. cit.,, 103 s., ol les chants sont pris de Samaveda. Cest le cas
aussi pour l'exemple de Bake dans Darticle Indische Musik de Die Musik in
Geschichte und Gegenwart, tome 6, 1957, p. 1155, ot il cite Taittiriya-dranyaka
X, 11, chanté dans une maniére qui rappelle beaucoup les documents que nous
étudions.

s F. Strangway dans I'article Indian Music, revisée par A. Bake, dans Grove's
Dictionary of Music and Musicians, tome 4, 1954, p. 456.



Notes sur la récitation des textes avestiques 99

Haug, op. cit., p. 143), on se demande laquelle des deux représente
le stade primaire, la premiére qui est plus libre, ou la seconde qui
est plus fixée par une notation. Le chant de notre mobad ne montre
aucun des traits que la science musicologique regarde généralement
comme des signes d'un développement plus avancé ou la musique
comme telle, cultivée par des artistes et ornée par des ornementations
riches, en est venue & attirer l'attention. Il ne nous semble pas donc
inecroyable que cette maniére de réciter soit assez ancienne et mérite
une recherche plus approfondie.

La cérémonie du Dront

¢ d c|
;{énam‘}m ahurahe mazdi
d ¢ h c h ed | e d e
afom vohili vahiStom asti udtd astl u$td ahmai hyat afai vahistai
| d ed ¢ he d e

asom baresmana daduso ahurahe mazdd raévats yvarenanuhatd ame-

d e d ¢ h h+e d

sanf;m spant‘mz}m yvaradom myazdam ayese 30%1 haurvata ameratita

d e d | d e de

ga,us hudd ape urvara aésma bamSl /%numame ahurahe mazdi ama-
h d
Sanam spentangm sraofahe aSyehe z'i/&ro ahurahe mazdd radwo bore-
ed e
zatd yo aéahe

f-e d e | a
I11, 5 a3 ese 3%1;14 ]uwanae afaone afahe radwe dyese yesti sivanhae
e f-e d ¢ d e ¢ d
visydifa asaone aSahe radwe ayese yeSti midrahe vourugaoyaoitois
h [ d (-] d ¢l d e d e h

hazanragaoSahe baévaretadmané aoytonamand yazatahe ramand . vas-
c
trahe

¢ d ¢ e d © d e

IIL, 14 ayese yedti (tava)? a9rd ahurahe mazd4 pudra mat vispasibyd

e d e d el h d e d e

atorabyd ayese yeSti aiwyd va:auhlbyo vispangméa apam mazdada-

e d ¢
tangm vispanagmda urvarangm mazdaditangm

P
& hewwc [ d

d
IIL, 15 ayese yesti madrahe spantahe asaond varazyanuhahe da,tahe

! 11 faut observer que, dans la notation suivante, les lettres des tons ne sont
pas répétées, ol plusieurs syllabes comportent la méme note. | et | marquent les
pauses, dont marque une plus longue et [ une plus bréve.,

* Pavey ajoute ici: asnyaéibys asahe ratubyé.

# twa manque chez GELDNER.

T* — 50143020
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d d| e d c h ¢
v1ddeva,hc datahe zaradustrois dareyayd upayanayi daénayd vanhuyd
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mazdayasnois
e d cl] g f e [ d e d
111, 16. dyese yesti gardi§ udidaronahe mazdadatahe asd/va,‘}rahc
h ¢ d e d e h ¢ d
vispagiaméa gairingm afayvadrangm pouruyvadrangm mazda&itam}m
e d c e a ¢
kavayeheta yvarenanhd mazdaditahe ayvarataheta yvaronanhd maz-
d e el h ¢ h e d e
daSa,tahe dyese yeiti a¥di§ vanhuyd Cistdis vanhuyd arode vaphuyé
a h ¢ h e
ra-sa%té,t() vanhuvﬁ. yvaronaphd savanho mazdadatahe
d c| f d d e
111, 17 a,ycse yedti dahmayd vanhuv& af! itois dahmaheda nars asaond
d e d
uYrahef‘a ta;mahe damms upamanahe vazatahe
d el d e d e d
111, 18 ayese yesti :?mhqm aﬂ,anhf;mm §oidrangmdea gaoyaoitingméa
[ d e d e d ¢ h ¢ d ¢
maédananaméa avoyvaronanaméa apaméa zomagmdéa urvarangméa ain-
d]e d e d e d ¢ h
hasta zomd avaipheda a¥nd vitaheda a¥aond stram miphd hird
¢ d e de || g i e d
anayrangm rao¢apham 7v38atanqm vispanaméa spentahe mainyous
¢ | d d [
damanam asaongm aaaonmqmm (H‘lll(‘ rafhwagm
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111, 20 yvaroBom myazdam ayese yeSti haurvata amorotita gaus
d e (h)e d e d cf d e d
hudd ape urvara a@sma baoidi y¥nimaine sraofahe ayehe taymahe
d e+ e d e h
tanumq/&rahe dargidraod ahiiiryehe aoytonimand yazatahe yvarodom
¢ d| e [ f e
myazdem ayese yeSti haurvata amorotdta gaus hudd ape urvara
d c h d
adsma baoidi 7smmnlnc amosahc afyehe taymahe tanumq%)lahe dar-
d et e
gidrao¥ ahiiryehe aoytonimand yazatahe
e d el h © d e d
111, 22 ayese yesti at';éi,umpn fravadingm uyrangm aiwidtranam
[ d d c
paonvotkfwsan}m fravadinam nabanaz.dhtanqm fravasinam
| h (dye de de e
(111, )3) vese yesti vispaéibyo vanhu&lbw )azatamh\ 0 mainyaoi-
d | e e d h d
byaséa gaé“}yaéibyasﬁa yoi henti yasnyidda vahmyﬁéa asat haca yat
e |
vahistat
¢ d [ da e d e
(ITT, 24) fravarine mazdayasnd zaradustris vidagvo ahuratkaéso
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4 f ed+ e ¢ d h

havanae asaone afahe radwe yasnii¢a vahmaica Xsna,o{}raléa frasas-
d @ ) d ¢ d| e

tayaééa sivaphoe visydida aSaone aSahe radwe yasndica vahmaica

ySnaoPriica frasastayaéca
(c) e d ¢ | h ¢
(II1, 25) yada ahii vairyd zaotda fraimé mrité ada ratus asatéit
d- d e d ¢
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h'uuvata amarotita gamdéa hudinhem apeméa urvaraméa aésmasca
¢ d e d e d
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d £ h e (s} d f e
IV, 2 dat di§ Avaédayamahi ahurdi¢a mazdd sraofiica asydi amo-
d : | a f
Saéibyasca spantaibyo aé&um}méa fmvai-’:ihyﬁ afiunamdéa urvoibyo
€ d e h © d e d ¢
a9raééa ahurahe mazdd rafwaéda borozaite vispayd safatta aSaond
d e ¢ d h ¢ |
st6is yasndida vahmaita ySnaodriica frasastayaéc:
d [ e d e d
(IV, 3) aat dis iv’tf‘Say‘tmahi ima humatica hiytaca hva-rét-ﬁéa, ima
@ d h d d
myazdasca Z“I.(J{}I'ﬁh(‘t haur\«ata amaratata gr}mia huddnhom ap‘amc1
d [ h : d
urvaramdéa aésmasdca haoi?}iméz\- pairiéa dadomahi 5.6:1 vaE-Bavama-hi
d e || e d e d
1V, 4 aat dis (waeSasamahL amas'u‘lb)o qpmltaelbyo huysadragibyd
h d e | =& d f
hu&'lh_\'(') vavaéjibyd yavaésubyd yﬁi vaphous & mananho Syeinti yésca

uiti
e d e d c | h c
IV, 5 aat di§ avaédayamahi friyehi§ ahe nmanahe fradadai ahe
d ¢ e d ¢ h ¢ d e
nminahe pasvamda nargmdéa zitangméa zahyamnanamdéa aSaongm
e d
yvenhe aém honti
d h {+ (h)
IV, 6 aat dis avm&nama]n afdunam vapuhibyo fravasibyd ya
e d ¢ d ¢ e d
uyrdsca mm{}u]ﬁwtd aSaonam avanhe
h [ d e
1V;7 éia.l; di3 avaddayamahi dadusé ahurahe mazda raévatd yvare-
d e h e d [ | e d

napuhatd mainyou$ mainyaoyehe amoSangm spontangm yasnaita
e h e d © |
rahmiic¢a y$naodriica frasastayaéca
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h Ll o | e d h
(IV, 8) dat dis avaédayamahi a%nvaelbyu aqahc ratubyd hivanae
] d © d
asaone asahe 1':19“-'8 yasndita vahmadica xénaoq‘}rﬁ,iﬁa frasastayaéca
h d ¢

sivanhael vic;\'alca afaone afahe radwe yasniica vahmaiica ySnaodriica

frasastayaéca
d ¢ [ f- e d
IV, 17 aat dis fwaéSayamahi (A9r6) ahurahe mazdd pubra mat
h ¢ h+ ¢ h d e
vispacibyo aterabyo yasnauéa vahmaii¢a ySnaodriica frasastayaéca dat
|| d e h ¢ d ¢ |
di§ avaédayamahi aiwyd vanuhibyd vispanamda apym mazdaditanam
h ¢ d e le d4d ¢ h ¢ d h e

vispanaméa urvarangm mazdadatanam yasniita vahmaica yfnaodraica

frasastayaéca
d © | e d ¢ | h
IV, 18 aat dis z'n-‘a-t"Sayamahi madrahe spontahe asaond verazya-
d h [ d e
nuhahe datahe VIdaovahL ditahe zara9ustroi§ dareyayd upayanayd
d ¢ ﬁf et e ¢ d (]
daénayd vanhuyd mizdayasnoi$ yasndica vahmai¢a y3naodriita frasas-

tayaéca
e | d e d h
IV, 19 aat dis avaedayamahi gardis udidaronahe mazdadatahe asa-
¢ d je (h+) ¢ d [ h+ ¢ d e
yvadrahe vispaélaméa gairingm aSayvadrangm pouruyvadranam maz-
d e e- e d © e e d

da&xtanqm l\avayeheéft yvaronanhd mazdadatahe a ;varatahef'a yvara-
h d
natahﬁ mazdaSat-ahe yasnéiﬁa vahmaica xénac&rﬁiéa frasastayaéca aat
d e d o h d
di$ dvaédayamahi asois vaphuyd Cistois vanhuvﬁ. orofo vaphuyd rasas-
f e d() h d ¢ d e d
taté vaphuyd yvarenanho qavanho mazdaditahe yasnii¢a vahmaiica

x%nao&r&iéa frasa‘-;taya.ééa
i d e d ¢
1V, 20 aat dis (waLSavamahl dahmav& vaphuyd afrit6is dahmaheca
d e d
nar$ asaond uyraheta taymahe damoid upamanahe yazatahe yasndica
e [ d h [}
vahmai¢a ysnaodriica frasastaya(‘ca
[V Ilh ¢ d d
IV, 21 aat dis avacday ramahi anham asanhaméa smﬂ-ranqua gaoyaoi-
e d ¢ | h c
tingméa maédananaméa avoyvaronangmdéa apagmdéa zomgmdea urvara-

1 Pavry ajoute avant ce mot: dat di§ dvaédayamahi.
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d|d e d B d [ h [
namca ainhdséa zomé avaivheda adnd vitaheda aSaond stram manho
d e d f e
hiird anayrangm raod¢anhgm yva&itanqm vispangmda spantahe mai-
d ¢ | h d h
nysus dimanam aSaonam asaonmqm(‘& afahe radwam yasnii¢a vah-
¢ d e d ¢
miica ySnaodriida frasastayaéca
d ¢ h e
(IV, 23) dat dis dvaédayamahi sraofahe aSyehe taymahe tanuma9rahe
d e d [ d h c
darsidraos dhiiiryehe ySnao9ra yasniida vahmaiita y$nad9riita frasas-

tayaéca
¢ d & | e
IV, 24 aat dis avaédayamahi a§iungm fravaéin@m uyranam aiwif-
h e d
ranam pamnotkawan(gm fravasmqm nabmlagdlstanqm fravaginam
h d
xasnaléa vahmaléa X_bnaoé}laléa frasastayaéca

e===d ¢ h d
{IV 25) dat dis davaédayamahi vispadibyd vanhubabyo vazataéibyo

d d o e d e h+ ©
mamvaoﬂwaaéa gau‘}x agibyasta yoi honti yasnyaca vahmyadéa afat

d d e
haca yat xahlstat amam Hpenta hu;sai}m hudanho Va:ramalde
d h d
1V, 26. yenhe hatf}m aat yesné pa.ltl vanhdo ma.zd& ahurd vaéda
a .
aéa; haca yinhaméa tqséﬁ. tdsta yazamaide
(e) d { h [ d
V.1 ida at yazamaide ahurom mazdam yo gaméa afoméa dat
c d [ d e e d ¢
apas¢a dat urvare‘iﬁya vanuhié raoc¢ista dat bumiméa vispac¢a vohi
h d d
ahya Lsa%raﬁa mazanidci havapanghalséa

¢ | d c
V.2 tom at va.snva.nqm paurvatata yazamaide yoi gous hada Syeinti
h d e de
V,3 tom at ahlurm nimonj mazdi-vari spentotemi yazamaide
e d f e d e e d ¢

tom ahmakai$ azdibiiéa uStaniiséa yazamaide tom adaunam fravasis

narameéa nairingmdéa yazamaide

h d [ h d
V.4 afom at vahistom vazammde hyvat sra stam hyat spontom
e d e d d
amasom hyat raofanghvat hyag vispa vohit
d © e d e h

V.5 vohu¢a mand yazamaide vohuéd ySafrom vapuhiméa daéngm
d e d e
vatauhlméa fsoratiim vapuhimd¢a Armaitim
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h e d e
V,6 yenhé hatam aat yesné paiti vaphd mazdd ahurd vaéda asat

e

d e d e d ¢
hatd yinhaméd taséd tista yazamaide
e d f e d ¢
VI, 1 dadvaphom ahurom mazdam yazamaide amoSa (?) spontd

huyfadrd hudinho yazamaide
e d (ch ¢ d ¢
VI, 2 asnya aSavana afahe ratavo yazamaide hdvanim aSavanom
d e d ¢ c d e
atahe ratim yazamaide sivaphaém visim¢a aSavanom aSahe ratiim
I e- © d [ d
yazamaide mifrom vourugaoyaoitim hazanragaofom bagvaratasmanom
e d ¢ d h d ©
aoytonimanom yazatom yazamaide rama yvistrom yazamaide
g f b e
(VI 11) (9wam) atrom ahurahe mazdi pudrom a¥avanom adahe ra-
d e d e ¢ d h [ d
tim yazamaide mat vispaéibyd atorobyd apd vanuhis vahistd maz-
ed ¢ e+ € d f e
daditd afaoni¥ yazamaide vispd apd mazdadati aSaoni¥ yazamaide
c d L]
vispd urvara mazdadatd aSaonis yazamaide
e d ¢ h [ d e
VI,12 ma9rom spontom adyvarenanhom yazamaide datom vidoyim
d| e d| e d c
yazamaide datom zaradustri yazamaide daroyam upayanam yazamaide
h d e
daénam vanuhim mazdayasnim yazamaide
d & d c d e d &
VI, 13 gairim usidaronom mazdadatom aSayvidrom yazatom yaza-
]t 8 e d h [ d
maide vispd garayd aSayvadrd pouruyvadré mazdadita asavana asahe
e d c e f d
ratavo! yazamaide uyrom kavadm jvarond mazdadatom yazamaide
i g f e d [ d i e d
uyrom ayvaratom yvarond mazdaditom yazamaide asim vapuhim yaza-
© d e h e d
maide ¥%5i9nim berozaitim amavaitim huraodgm yvaparam yvarond
e d ¢ e
mazdaditom yazamaide savo mazdadatom yazamaide
d i e ¢ d c
VI, 14 dahmam vanuhim afritim yazamaide dahmomca narom asa-
e d ¢
vanom yazamaide uyrom taymom dimoi§ upamanom yazatom yaza-

maide
d e [ d h ¢ d ¢ d i
VI, 15 im& apasta zomasta urvardsta yazamaide imd asdscéa

! Les mots aduhe ratard manquent chez PAVRY.



Notes sur la récitation des textes avestiques 105

e d ¢ d de d ed ¢ e f
S0idrdséa gaoyaoitisca mae{}anv&séa avoyvarendsta yazamaide imomda
e d c d e d
soidrahe pait-irn yvazamaide yim ahurom mazdam
1 d e

(VI, 17-18) haurvata amorotita yazamaide gius hudd }azamalde
d e d e h [ d e
apoméa urvaraméa yazamaide aésmaséa baoidiméa yazamaide *sra,osom
f e de d e d
asim huraodom voroYrijanom fridatgaédom aSavanom aSahe ratiim
c

yvazamaide
d e (c)d h d e
VI, 19 asiaungm vapuhi$ sird spentd fravaSayo yazamaide
[} T d e h d ¢ | h
(VI, 20) vispe asavand yazata yazamaide havanim paiti ratiim si-
[ d ¢
vaphaém vhiméa paiti ratim
e d e ¢ d

VI, 21 }(‘D]’lb hatam dat yesné paiti vanhd mazdd ahurd vaeda
h d e
asit haca \'z"mhqméa tasti tdstd yazamaide
- e a i d ¢
(VIL 1) ham vohii vahi$tom asti usta asti u«ata, ahmai hyat asai
d h+ d e d h d
vahistai afom afaya dadami p’ara%m myazdom haurvata amorotata
h d e d @ d e d
gius hudd apoe urvara aésma baoidi y&niimaine ahurahe mazdd amo-
¢ | d e d ¢ | h
Ssanam spontanam sraofahe asyehe adré ahurahe mazdd raHwo bore-
d e
zatd v asahe
e e (R | [ d ¢
VIL 5 asaya dadami asnyaéibyo aSahe ratubyd havanee aSaone
e B d [
asahe radwe asaya dadami sivaphee visydita aSaone asahe radwe
d e c d h
asaya dadami midrahe vourugaoyaoitoi§ hazanragaoSahe baevarodad-
© d e d ©
mand aoytonimand yazatahe ramand yviastrahe
[ g- i d e+
(VIL, 14) asaya dadami tava adrd ahurahe mazdd pubra mat vis-
e d ¢ d ¢ d f
padibyo atorobyo (?)! afaya dadami aiwyd vanuhibyd vispanamdéa apam
e d e h e d [
mazdaditangm vispanamdéa urvaranam mazdaditanam
o e d ¢ d
VII, 15 asaya dadami ma9rahe spontahe afaond vorozyanuhahe

! Le point d’interrogation désigne un mot pas identifié de la récitation. Il
manque chez GELDNER et Pavey.
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h c d f [ d c| e
ditahe vidaévahe ditahe zaraBuitrdis dareyayd upayanayd daénayd
d f
vanhuyd mazdayasndis
e d 0: d| ¢ de d
VII, 16 afaya dadami gardi§ ufidaronahe mazdadatahe adayvadrahe
e d e h d e
vispadsamda gairingm afayviadrangm pouruyvadrangm mazdadatangm
d f e d e |d T e
kavayeheda xva-ran;mhﬁ mazdaditahe ayvarotaheta yvaronaphé maz-
d ¢ d h d e de d
daditahe asaya daSz}ml a%5i8 vaphuyd Cistois vaphryd orode vanhuyd
d | e d f e d
ra.sastata vaphuyd yvaronanhd savanho mazdadatahe
e h ¢ d e
VIIL, 17 asaya daSa,mi dahmayd vaphuyéd afritois dahmahefa nars
d el c-
afaond uyraheca taymahe d’lmms upamanahe vazatahc
d h d d
VII, 18 asaya daS’;ml fmhqm asanh.;méa §oidranamda gdm aoitinamda
d f e de
mae.‘}xnanqméa avo;varananqmé& apamda zamz}méa urv amnatméw ain-
d d
hista zomd avainhefa afnd vitaheca aéaon() strq,m méanho hﬁr(‘) ana-
a e d
yrangm raofanhgm yvaditanam vispangméa spontahe mainyou§ da-
¢ h © d c
manam aSaongm aSaoningmda asahe radwam
e d [ | d g cC
(VIL, 20) adaya dadami yvarodom myazdom haurvata amorotata gaus
h c d [
hudd aps urvara adsma baoidi y&niimaine sraofahe aSyehe taymahe
d e d i e d
tanuma9rahe darfidrao$ dhiiiryehe aoytonamand yazatahe
C h ¢ d
(Répét-ition) afaya dadami yvarodom myazdom haurvata amorotita

ga,us huda apa urvara aésmg baoidi )umumame Hl‘}lOSEI.hC agyehe taymahe

d e d ¢ d
tanuma{}rahe dargidraof ahiiryehe ao /tonamano yaz atahe
et d ¢ d e

VII, 22 aéay& dadami afiunam fravafingm uyrangm aiwidarangm
paglryotkaeéanqm fravabm;m n:banazdlstan.}m fravaSingm

(VIIL, 23) asava dadami v{lispaelby:) vdnhﬂb&;bvo 3gmtfie1b_yo mai-
nyaoibyasé; gaédyaéibyasta yoi honti yasnyﬁéa v:hmyafiéa asat hag{‘iaf

e
yat vahistat
d ¢ | d 1 e d [
VII, 24 aSaya.nd paiti jamyidt yehyd sava isdnti ridanho dwoi
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d d fd c
staotaraséa mq:?)rana%'l ahura mazdd aogomadaéta usmahi¢a visima-
h d ete d ¢
dagcéa hyat nllZd’)]n mavaédom fradadada daénabyd mazda ahuril
(¢} e d f e d h
VII, 25 ahya hvo ne daidi ahmai¢a ahuyé manahyaica tat ahya ya
[ d e d e h d ¢
tat upa pmya,ma taviaéa sarom afahyica vispai yavé yada ahi vairyo
h d f e d e
ada ratus as té:t hata vavhous dazdi mananho a.yaoi}ananafm anhous
h d de | e
mazdii ,(baé}raméa ahurdi a yim dr1guby0 dadat vastarom yadd ahi
a f d |
vairyd adi ratud aSatéit hada vanheuq dazdid manapho s.yao«'}ananqm
h d
anhaud 1na7dm ySadromdéd ahurzu i yim drigubyd dadat vastirom
d (f) e d e¢|h d e
(VIL, 26) ahunom vairim yazamaide ar§uySom vadim yazamalde
h () d e e d f
dahmam vapuhim afritim yazamaide uyrom taymom daméis upama-
e d (] | h ¢ d cll e d e
nom yazatom yazamaide haurvata amorotata yazamaide giu$ hudi
| d f- d C h & d e
vazamaide apamda urvarsgméa yazamaidc aésmascéa baoidiméa yaza-
(c) h
maide frasasti dahma\& \'mhu)ﬁ. afnto;é

d f
(VII, 27) )enhc hatam &dat yesné pmtl vanho mazdﬁ ahurd vagda
d ¢ h T d e d e
asat haca yaphamdca t(yséa tdst¢d yazamaide
h d h [ d e d e
VIII, 1 aSom \vuhu vahiStom asti ustd asti ustdi ahmai hyat asai
h C d h © d @
vahistdi afom aSom vohii vahiStom astl ustd astl usti ahmaii hyat
d (-] ('?')c d [ h [
asii vahidtdi aSom a%om vohi@ vahiStom asti usta asti udtd ahmai

d e d e d e d h c

hyat asdi vahistai aSom aSaya dadami yvaroSom :myazdam haurvata
d e d H d

amoratata gaus hudd apo urvara aésma baoidi frasabtl ahurahe mazdé

d i d f- e d | d

ahunahe vairyehe arsvydahe vays dahma)& vavhuyé a.frltms uyrii
H [ d h d d

damoéis upamanii hanmaheéa, madraheda aéaona-ééa za-ra&uétrahe

asaya.nd paiti jamyit
e d 1 e d ¢
VIIL, 3 amoSa sponta daéne mizdayasne vanhavaséa vanuhiiéa
h d e d e d e
zao{}r&s(a yo aéSva mazdayasnaésva mazdayasnd aojand aSahe radma jis-

1 La suite rle Y. VII, 24 manque dans la récitation mais se trouve chez Pavry.
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d ¢ ie d e d
tayamno yadwa gaédd J_a.%ahe moroyonte avi ti dim disyata y& apasca
h d |
urvarﬁ,séa zaodrista

e d ¢ h ¢
(VIII, 4) yasta aétaéSam mazdayasnangm poroniyunam aiwiziizuya-

d e d [ | e d &
nam ima vadd noit visaiti framriite aétam & yatumanahe jasaiti
h e de d
a%am vohii vahistom asti u$ta asti uita ahmai hvat adii vahistai asom

d f d
3&3& ahii vairyd add ratud aatéit hada vaphous dazda mananho

c h de

gyao%ananam aphous mazdal yqa&}raméa, ahardi a yim drigubyd daddt
|d f d h d
vastarom afom vohii vahistom astl ustd astl usta ahmai hyat asal

vahistai afom
e d ¢ h [ d
VIIL, 5 vasasta ti ahura mazda ustica ySaéSa havanam damanam
[ d e d e
vasd Apd vasd urvard vaso vispa vohil afacidra ySayamnom asavanom
d i e d [
dayata ayfayamnom drvantom
h d e i
VIIL, 6 vasoySadrd hyat aéava. avasoySadrd hyat drvi gatdo hamisto
ko h d (c) e d e
nmbargto haE-a spontahe mainy aus, damabxo varatd avasdySadrod
d f @
VIIL 7 hayéava- azom¢éit yo zaradustrd fratama. nmanangmda visamda
d h d e d
7antunqméa dah}unqmi’a ainhd daenavﬁ anumatayaéta anuytayaéca
¢ e d ¢
anvaritayaéda ya ahiiris zaradustris
f e #f e d e d
VIIIL, 8 ravasta ;{vﬁ&ramf:a afrinami vispayd aSaono stois azasca
[ h
duzadromda afrlna,ml vmpayé. drvatd stois
1 d e
(VIIL, 9) asem vohu vahistom asti ustd asti ustd ahmai hvat asai
d H d
vahistai asom 338& ahli vairyd add ratus asatcit haca vanhaua dazda
h ¢ d
manaphd SyaoSanangm aphou$ mazdai xéa&}raméﬁ ahurai a
d i- (e)d e
gubyé dadat viastarom yadd ahii vairyo add ratus asatéit haca van-
h d
hous dazda mananh(‘) gyaoanangm aphou$ mazdai xéai}rami‘a’i ahurii

yim dri-

e d ¢ h ©

a yim drigubyd dadat vastarom yasnomca vahmomdca aojasta zavarata
d ¢

afrinami sraofahe asyche taymahe tanumadrahe darsidraos dhiiryehe



Notes sur la récitation des textes avestiques 109

e d f e d
afom vohii vahiStom asti ustd asti u$td ahmii hyat asai vahistai
e |l d f e d [ h e
asom ahmaii raéifa yvaronasta ahmaii tanvo drvatitom ahmai tanvo
d ¢ d i e d e h
vazdvaro ahmai tanvd vorodrom ahmii i§tim pourusyvadram ahmai
e d ¢ d c e d
asnamdéit frazantim ahmai daroyam daroyojt tlm ahmii vahiitom ahum
I d e d fe d
asaonqm raoéal)ham vispoyvadrom aSom vohii va.hlstam asti usta asti
[ d
uéta ahmii hyat asSai vahistai asom hazanrom baééazanqm baévaro
| h c d 1
baésazangm hazaprom baéSazanam baévare baéfazanagm hazanrom
e d [ |
baésazangm baévaro baglSazanam
e d f e d
afom vohii vahiftom asti usta asti ustd ahmai hyat asai vahistai
e | 4 e d h
asom 3asa. mé avanhe mazda jasa. mé avaphe mazda jasa. mé avanhe
d e
maada anahe hutastahe huraodahe vorofraynahe ahuradatahe vanain-
| a h
tyfsta uparatitdo Ywasahe xvaaata.he zrvanahe akar&nahe zrvanahe
d e d e h
daroyoyvadatahe afom vohii vahistom asti ustd asti usta ahmai hyat

asal vahistai asom

Y. XXIX
e d d Il
1. y8maibya gous urva gar')idm kahmm mé Swarozdum koma taéat;
d e d h d e Il
ami aésomo hazastd romo ahisaya doroica tovisda
—
d e d [} | 4 dede h d ¢ |
ndit moi vastda y&mat anyo add moi sastd vohii vistryd
h ¢ d ¢ d ¢ |
2. add ta$i goud porosat afom kadd toi gavoi ratus
e d [ | d ¢ h el
hyat him dﬁt-i ySayantd hada viastra gaodayd Swayso
d | h ¢ hd c |
kom hoi usta ahurom yo drogvodebis aésomom va.dzwolt
d et e- d ¢elh e d e Il

3. ahmai a8 noit saroja adva@sc gavdi paltlmravat
d & | e - -~

avaéiam noit viduyé yi Savaité adrong amsv&nho
d c d ¢ h c h c|

hitam hvo aojigté yahmai zaveng jima karaduéﬁ.

d e d [ | e ed [
4. mazdd sayviro mairi$td yazi viverazdi pairitidit

8 — 59143020 Orientalia Suecana. Vol. VIII
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[ d h c| ¢ d e
daévaiséa masyaiséa yaca varoSaité aipitidit

d © h - d h ¢ |
hvo vidirdo (mazdd)! ahurd a®ano anhat vada (?) hvo vasat

[ d ed ¢ h © d e
5. at vi ustanaid ahva zastais frinomna ahurai a
—
h c d| ¢ il d ed ¢

mo urvd goudcd azyd hyat mazdam (Eapsus linguae) dvaidi forasibyo
hoa e | h d e
noit orezojyoi frajyaitis noit fSuyenté drogvasi pairi
d e ¢ d h c d
6. at o vaotat ahurd mazdd vidvd vafis vyanaya
[ d [
noit adéva ahii vistd naédd ratus aSatéit haca
d c h d [
at zI Hwa fSuyantaééa vastryaica Dworosta tatasa
@ ed ¢ d h ¢ |
7. tom aziitois ahurd madrom tasnt akd hazao3o
e d | a e a ¢
mazdd gavoi 7§svidamé§. hvo urusagibyd spontd siasnayi
h d hered ed o
kasté vohu mananha ym dayat oodva marataéibyd
d e e d ¢ h
8. aém moéi idd vistd yono aévd sisnd gusatd
h G d e d ¢ I h ¢
zara{}uét-rﬁ spitamé hvo no mazda vasti aSaica
d | d==n '
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ARNE MELVINGER

Quelques remarques sur le calendrier iranien moderne'

Lm'squ’on est amené & s’occuper de questions touchant les conditions
de la vie moderne dans de grandes parties de 1'Orient et, en particulier,
en Iran (autrefois la Perse), on ne tarde pas & remarquer les nombreuses
lacunes de nos connaissances. Tout le monde sait qu’apreés la guerre
mondiale de 1914-1918 et aprés les événements qui la suivirent, dans
tout le proche Orient la vie nationale, sociale, culturelle et, par suite,
religieuse — celle-ci étant intimement liée & toutes les autres — fut
profondément bouleversée. Sous la direction de chefs énergiques, les
courants nationaux qui mirissaient depuis longtemps dans 'ame des
peuples, virent alors le jour et provoquérent la création de nouveaux
états suceédant aux ancients trop faibles. On introduisit les méthodes
et les meeurs de 1'Europe moderne, dans la mesure ot on les trouvait
utiles et praticables, et on organisa la vie d’une maniére plus effective
et plus pratique qu'autrefois. La Turquie, étant le pays le plus proche
de I'Europe, ne s’arréta pas & mi-chemin, et, a la veille de la seconde
guerre mondiale, on pouvait la considérer comme un état européen tout
A fait moderne. En Iran, par contre, pays plus éloigné et de caractére
plus oriental, on ne put faire de réformes aussi radicales.

Cependant la réforme du calendrier fut une des innovations introduites
a cette époque. La religion a toujours joué un rdle de premier plan en
Orient, et dans tous les pays musulmans qui ne se trouvaient pas directe-
ment sous l'influence de I'Europe, on avait le calendrier musulman
compté a partir de I'hégire, c’est a dire la date de la fuite de Mahomet
de la Mecque & Médine. Il pouvait y avoir d’autres calendriers, mais
ils étaient peu employés.

L’année musulmane, qui commence le 16 juillet 622 ap. J. C. est une
année lunaire de douze mois, comptant 354 jours et 9 heures; elle est
done fortement en avance sur I'année solaire puisque 97 années solaires
correspondent & 100 années de I'hégire. Ainsi, par exemple, I'an 700

1 Cet article, excepté le tableau comparatif des années 1331-1356, doit paraitre
dans Le Monde Oriental 36 (1942-46). 11 n’existe actuellement que sous la forme
d’'un extrait.
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de I'hégire correspond & I'année 1300-1301 ap. J. C. et I'an 800 de I'hégire
a 1397-98 ap. J. C., I'année de I'hégire 1343 a 1924-25 ap. J. C., ete.
Ces différences étaient peu pratiques a plusieurs égards et présentaient
des difficultés dans les relations sans cesse plus fréquentes entre 1'Orient
et I'Occident. En Turquie, le calendrier européen fut introduit & partir
du 1°F janvier 19261, mais en Iran, cette innovation était beaucoup plus
difficile & faire & cause du conservatisme du peuple. Toutefois, on
y adopta un calendrier plus pratique. Si, dans I'espoir de trouver quelques
renseignements sur cette question, on cherche dans des encyclopédies ou
dans des ouvrages de référence, on s'étonne un peu de constater quun
ouvrage aussi spécialisé que les Vergleichungs-Tabellen der persischen und
christlichen Zeitrechnung de Eduard Mahler, imprimé & Leipzig en 1931,
n’en fait pas mention. Pour cette raison, nous avons été amenés a faire
des recherches détaillées sur le calendrier iranien moderne. Dans I'ouvrage
bibliographique, excellent mais encore inachevé, de C. A. Storey, Persian
Literature, I-11: 1-3, London 1927-1939, on trouve au tome 11:2, imprimé
en 1936, p. 249 au numéro 332(1), l'indication suivante sur 'année de
tirage d'un certain livre : « Tihran A. H. 8. 1307/1928 », et au numéro
(2) : « Tihran A. H. 8. 1306/1928 », et au numéro (3) : « ... 1308/1929 ».
Ces différences de date nous étonnent un peu si on les compare avec
I'indication donnée ibid. au numéro 248(1) : « (A. H. 1313/1895-96 ...) »
et « Tihran 1324/1906 ». Cependant, d’aprés I'ouvrage cité ci-dessus 11:1,
imprimé en 1935, p. xxix, A. H. S. signifie « Anno Hegirae Solaris ...
prefixed ... to dates in the Hijri i Shamsi era adopted some years ago
in Persia. »

Il ne faut pas confondre ce calendrier avec le calendrier yezdegerdien,
qui comptait aussi d’aprés les années solaires, mais commengait en 632
ap.J. C. et d’aprés lequel les années 1306-1309 correspondaient aux années
1936-1939 du calendrier julien. La différence de 13 jours qui existe entre
le calendrier julien et le calendrier grégorien ne joue ici aucun réle?,

Sil'on cherche des renseignements dans 1'Oriento moderno, revue d’ordi-
naire trés bien informée de tout ce qui concerne le proche Orient, éditée
par I'Instituto per I'Oriente, & Rome, on trouve au tome V, 1925, p. 492
sur ¢« L’aviazione commerciale e postale in Persia » les renseignements
suivants : 6) Con la presente legge il Parlamento decreta che sulle eco-
nomie dei crediti gid approvati par 'anno 1304 (1) un credito di 72.000
toman. (Near East and India, 17-9-1925.) Et & la note (1) on lit : « Deve

1 Oriente moderno, X111, 1933, p. 549.
2 Mahler, op. cit., table B.
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essere errore di stampa per 1344 dell’égira (22 luglio 1925-11 giugno!
1926). »

Dans la méme revue, au tome VI, 1926, p. 253, on écrit au sujet du
« Trattato di amicizia e sicurezza concluso fra la Persia e la Turchia il
22 aprile 1926 » : « Le jeudi I°" ordibéhecht 1305 (22 avril 1926) (I) la
Délégation persane ainsi composée : ... » Et & la note (I) : Sull'attuale
calendario civile persiano, approvato dal Parlamento (maglis) nel marzo
od ai primi d’aprile del 1925, si vedano le notizie — alquanto incomplete
— date nella Revue du Monde Musulman, vol. LXI, 1925, pp. 165-166.

Dans cette derniére revue, éditée & Paris, on lit au passage cité :

Restauration du calendrier pehlevi

1° Texte de la loi concernant Uére persane officielle.

Article premier. — L’Assemblée Nationale (Medjlis) approuve que dés
le début du newrouz de l'année 1304 I'ére officielle annuelle du pays
soit fixée de la facon suivante, que le Gouvernement doit mettre en
vigueur dans tous les établissements gouvernementaux :

a) L'origine de I'ére est 'année de I'hégire du prophéte Mohammed ben
Abdollah, de la ville de la Mecque & Médine;

b) Le commencement de I'année est le premier jour de printemps;

¢) L’année est conforme & 'année solaire réelle;

d) Le nom et le nombre des jours dans les mois sont :

1. Ferverdine, 31 jours; 2. Ewrdi-béhicht, 31 jours; 3. Khewrdad, 31
jours; 4. Tir, 31 jours; 5. Merdad, 31 jours; 6. Chehriwer, 31 jours;
7. Mehr, 30 jours; 8. Aban, 30 jours; 9. Azer, 30 jours; 10. Dey, 30 jours;
11. Behmen, 30 jours; 12. Isfend, 30 jours,

Remarque. — Dans les années bissextiles, 1'Isfend sera de 29 jours.

Art. 2. — D’apres Pannée astronomique, les fautes et les inexactitudes
qui se trouvaient dans les calendriers précédents se trouveront annulées
lors de la confirmation de cette loi.

(Hablulmatin, n® 11, 17-IV-25.)

2° Les noms des jours dans le mois.

1. Ormouzd; 2. Wahmen; 3. Eurdi-béhicht; 4. Layour; 5. Sfendar-
)Inu_zd: 6. Zerdad: 7. Emerdad; 8. Déitasser; 9. Azer; 10. Aban;

1 11 giugno est naturellement une faute d'impression. Il devrait y avoir: 11
luglio.
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11. Khéir; 12. Mah; 13. Tir; 14. Ghoiich; 15. Déi-bémehr; 16, Mehr;
17. Srotich; 18. Rech; 19. Ferverdine; 20. Werhéram; 21. Ram; 22.
Yade; 23. Déi-bédine; 24. Dine; 25. Ord; 26. Echtad; 27. Espéan;
28. Damyad; 29. Mantéré-Sfrend; 30. Enaram.

(Hablulmatin, n° 14, 15-V-25.)

(Analyses et extraits de presse persane, d’apres le Hablulmatin de Cal-
cutta, trad. par A. M. Kassim.)

Cependant ces renseignements sont trés incomplets et laissent sans
réponse bien des questions. Le Guide book on Persia de G. H. Ebtehaj,
Tehran (1931), p. 53 ss. et Deutschland und der Wirtschaftsaufbau des
Vorderen Orients de Reinhard Hiiber, Stuttgart 1938, p. 114, qui contien-
nent I'un et 'autre un exposé assez bref sur le calendrier, ne donnent
pourtant pas de renseignements complets ni tout a fait exacts, Il semble
d’ailleurs que de tels renseignements soient impossibles & obtenir. Des
revues comme Oriente moderno, Mitteilungen der deutsch-persischen Gesell-
schaft, Orientnachrichten, Der nahe Osten et Archiv der Gegenwart, de
Keesing, qui contiennent des notices sur la Perse (Iran), ne nous four-
nissent portant aucun renseignement, ou alors des renseignements in-
corrects ou contradictoires. Mais on peut établir une comparaison entre
le calendrier iranien moderne et le calendrier grégorien en triant minu-
tieusement le matériel dont nous disposons et en combinant tous les
éclaircissements que nous pouvons obtenir, ainsi que les dates stres du
type suivant :

. il Governo persiano ha fatto trasmettere all’Agenzia Havas il se-
guente comunicato : « Le Parlement persan a prononcé, en date du 9
Aban 1304 (31 octobre 1925) la déchéance de la dynastie des Kadjars
T

« Teheran, 18 ottobre 1927 corrispondente al 25 Mihr-mah 1306 [dell’era
persiana]. » (Piece officielle tirée du journal persan Sitareh-i Iran A
Téhéran, 21-10-1927)2;

... Art. 20. — Questa legge va in vigore dal 1° mihrmah 1310 (24
settembre 1931).3

L’année persane est selon la loi une année solaire commencgant a
I’hégire. L’année solaire a 365 jours et un peu moins de six heures, et
¢’est pourquoi il faut ajouter un jour intercalaire tous les quatre ans.

1 Oriente moderno, X, 1930, p. 338.

2 Ibid., VIII, 1928, p. 36.
3 Ibid., X1, 1931, p. 496.
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Dans le passage du Hablulmatin ci-dessus cité, on dit que I'Isfend, le
dernier mois de 'année, a 30 jours les années ordinaires et seulement
29 les années bissextiles. Il y a eu la une interversion des chiffres. Car,
en effet, si le texte de loi reproduit ici était correct, cela impliquerait
que la début de I'année serait avancé de deux jours & chaque cycle de
quatre ans, ce qui est impossible puisqu’il est clairement indiqué que
I'année doit commencer & 1'équinoxe de printemps. Ebtehaj et Hiiber
disent aussi dans leurs ouvrages précédemment cités que le dernier mois
de l'année compte d’ordinaire 29 jours et, les années bissextiles, 30.
Le calendrier persan actuel fut adopté le onze ferverdine 1304 (le 31
mars 1925)L

On n’indique pas les motifs qui ont amené & commencer I'ére & 'année
1304. D’aprés le calendrier musulman utilisé jusqu’a présent, en 1343,
le mois du ramadhan commenca le 26 mars 1925. 11 est bien naturel que
I'on ait pensé adopter un calendrier solaire, puisqu’on en avait déja
un depuis I'an 485 av. J. C., époque a laquelle fut créé le calendrier maz-
dayasnien2. Plus tard, ce calendrier fut corrigé par Yezdegerd I1I (632—
651), dernier roi des Sassanides. Le 16 juin 632 ap. J. C. fut fixé comme
marquant le début de I'an I et 'année comptait exactement 365 jours®.
Afin de remédier aux inconvénients causés par le quart de jour restant,
Malikshah Djelaladdin, sultan des Seldjoukides, réforma le ealendrier en
1079 ap. J. C. en le basant sur 'année tropicale de 365 jours, 5 heures,
48 minutes, 46 secondes.* Un jour intercalaire était ajouté tous les quatre
ans, en principe, mais une fois sur deux aprés sept et de méme aprés
huit cycles de quatre ans, le jour intercalaire fut avancé d’un an, afin
de tomber la vingt-neuvieme puis la trente-troisieme année. De cette
maniére les années bissextiles djélaliennes et grégoriennes coincidaient
plus rarement. D’aprés ce calendrier, le jour de 'an, le newrouz?, c’est
a dire le premier ferverdine, tombait & 1'équinoxe de printemps, et,
d’aprés le calendrier djélalien I'an 847 commengait le 21 mars 1925.
D'aprés le calendrier yezdegerdien, I'année 1294 commenga le 10 aott
1924. Evidemment, le calendrier iranien moderne n’est pas basé sur ce
calendrier yezdegerdien, méme si I'on ajoute les dix ans, de I'hégire,

b Oriente moderno. XX, 1940, p. 267,

2 H. 8. Nyberg a traité en détail de ce calendrier dans Die Religionen des alten
Iran, Leipzig 1938 (Berlin, Vorderasiat.-aegypt. Ges., Mitteil., Bd 43), 8. 38 ff.

3 K. Mahler, Vergleichungs-Tabellen, 1931.

1 Mahler, op. cit.

5 Pour ce qui concerne ce grand jour de féte, voyez E(ttore) R(ossi), Usanze
iraniane del « Nawruz ». Oriente moderno, XX, 1940, p. 266-68.
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622, a 632. Mais par contre, si 'on recompte le temps en partant de
I'hégire jusqu’'au début de I'ére djélalienne, c’est a dire en 1079 ap.
J. C. et si I'on ajoute ce nombre, 457, & 847, on obtient 1304.

La disposition des mois inégaux constitue la plus grande différence
entre le calendrier djélalien et celui de Riza Shah Pehlevi. Tandis qu'autre-
fois 'année comptait 12 mois de trente jours et cing jours supplémentaires,
on a maintenant 31 jours les six premiers mois, 30 jours les cinq mois
suivants et 29 le dernier mois (30 les années bissextiles). Les noms des
mois sont & peu de chose prés ce qu'ils étaient autrefois depuis I'époque
ou I'on avait le calendrier mazdéen, a I'exception des changements pro-
duits dans la langue. Les jours de la semaine sont les suivants aprés
un almanach de 'année 1319 (1940-41) : Shanbeh, samedi; yek shanbeh,
dimanche; do shanbeh, lundi; se shanbeh, mardi; chahar shanbeh, mer-
credi; pandj shanbeh, jeudi; adineh, vendredi. Dans Ebtehaj, op. cit.,
p- 55, on a « Jom’eh Friday » au lieu de adineh.

Nous ne possédons malheureusement aucun renseignement sur le calcul
des années bissextiles du calendrier moderne. Mais il semble qu’on se
soit le plus possible réglé sur des systémes antérieurs. L'année djélalienne
847 était bissextile et il en est de méme de 'année correspondante 1304.
Ensuite on aurait pu s’attendre & ce que les années 1308, 1312, 1316,
ete. fussent bissextiles, mais cela ne concorde pas avec les renseignements
dont nous disposons, D’aprés ceux-ci, le jour intercalaire suivant n’est
inséré qu'aprés cing ans, ¢’est & dire en 1309, et, dans la suite, il I'est
tous les quatre ans. Le dixiéme jour intercalaire de I'année de I’hégire
aprés 'année 1900 tombe le 21 mars 1939, tandis que le dixiéme jour
intercalaire du calendrier grégorien n’arrive que le 24 février 1940. Par
conséquent le calendrier iranien est un peu en avance sur le notre. Nous
ne savons pas si, comme dans le calendrier djélalien (voir plus haut),
le jour intercalaire doit étre avancé jusqu'a la vingt-neuviéme puis
jusqu’a la trente troisieme année, mais cela ne parait pas trop invraisem-
blable. Les années bissextiles iranienne et grégorienne ne coincident pas,
et c’est & cause de cela que les mois persans ne commencent pas tous les
ans par le méme jour que les mois de I'année grégorienne. Ainsi, le new-
rouz de certaines années est avancé d'un jour. D’apres le déeret mentionné
plus haut, 'année doit commencer le premier jour de printemps. D’apres
le calendrier djélalien, I'année commence « with the astronomical Nauroz
(New Year) at the entrance of the sun in the sign of the Ram (it is
known that the constellation varies on account of the precession) on
the Ispahan meridian, provided that the phenomenon takes place before
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noon ». Malheureusement nous ne possédons pas de renseignements
astronomiques sur I’horizon d'Ispahan, mais la différence avec Stockholm
ne doit pas étre considérable, et par conséquent elle reste sans importance
pour notre sujet. Si I'on suppose que le calendrier moderne suit, & cet
égard, les régles du calendrier djélalien, et si, prenant ce dernier pour
point de départ, nous cherchons quand commence 'année, on trouve
que, d’aprés 'almanach suédois

Fn 1933 le soleil entrait dans le Bélier le 21—3— 3 h
» 1934 » » » oo » » 21—3— 8 »
o 1936 »  » » P » » 20—3—20 »
» 1937 » e » »oo» » » 21—3— 2 »
» 1939 »  » » P » » 21—3—13 »
» 1940 »  » » »oo» » » 20—3—19 »
» 1941 »  » » » B » » 21—3— 1 »

En 1312, 'AH.S. commenga le 21—3-—19332.

»o 1313, » » » 21—3—19342.
v 1315, " » » 21—3—19362,
» o 1316, » » » 21—3—19372,
» o 1318, » » » 22—3—19392,
» 1319, » » » 21—3—19402,
» o 1320, » » » 21—3—19412,

Basé sur I'argumentation que nous venons de faire, voici un tableau
comparatif de I'année solaire iranienne d’aprés I'hégire et de I'année
grégorienne & partir de I'introduction de I'année solaire iranienne de
1304 jusqu’a 1356. Les années bissextiles sont indiquées par un astérisque.
Les chiffres soulignés indiquent les années bissextiles du calendrier gré-
gorien. Les dates du tableau ci-joint correspondent exactement aux
dates données dans les calendriers persans pour les annédes 1312, 1313,
1315 et quelques années suivantes.

1 Samuel M. Zwemer, The Persian Calendar, The moslem world, XVII, 1927,
p. 81 ss. Ibid., p. 83 : « The Jalali year began for example March 22nd, 1922 (the
astronomical Nauroz, or New Year, took place at night at a quarter past one);
845 began March 22nd, 1923; 846 started March 21st, 1924, »

2 Cette derniére indication correspond a un almanach persan officiel contenant
les jours des calendriers persan, musulman et chrétien.

Je veux remercier la Légation Impériale iranienne & Stockholm qui a eu I'ama-
bilité de me donner quelques almanachs iraniens des dernitres années.
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Année | Ferver- | Eurdi- | Kheur- : Mer- |Cheh- Beh- | Isfend

solaire dine béhicht | dad Lix dad |riwer Mehr | Aban | .Aser Day men 12

persane 1 2 3 4 b1 6 7 8 9 10 11 29

aprés 31 31 31 31 31 31 30 30 30 30 30 (30)

I’hégire | jours jours jours | jours | jours | jours | jours | jours | jours | jours | jours | jours

1925

1304% | 21.3 214 | 225 | 22.6| 23.7| 23.8| 23.9| 23.10| 22.11| 2212 21.1 | 20.2

1926 | 30

1305 22.3 224 | 235 | 23.6| 24.7| 24.8| 24.9| 24.10]| 23.11| 23.12| 22.1 | 2I.
jeudi 1927

1306 22.3 224 | 23.5 | 23.6] 24.7| 24.8( 24.9| 24.10| 23.11 22.1 | 21.2

1307 21.3 21.4 | 225 | 22.6| 23.7| 23.8| 23.9| 23.10| 22.11 20.2

1308 21.3 21.4 | 225 | 22.6| 23.7| 23.8| 23.9| 23.10| 22.11 | 22.12| 21.1 | 20.2
1930

1309* | 21.3 21.4 | 225 | 22.6| 23.7| 23.8| 23.9| 23.10| 22.11| 2212 21.1 | 20.2

1931 | 30j.

1310 22.3 224 | 23.5 | 23.6| 24.7| 24.8| 24.9| 24.10| 23.11 | 23.12( 22.1 | 21.2
1932

1311 21.3 21.4 | 225 | 22.6| 23.7| 23.8| 23.9| 23.10| 22.11| 22.12| 21.1 | 20.2
1933

1312 21.3 21.4 | 225 | 22.6] 23.7| 23.8| 23.9] 23.10| 22.11| 22.12| 21.1 | 20.2
1934

1313% | 21.3 21.4 | 22.5 | 22.6| 23.7| 23.8| 23.9| 23.10| 22.11| 2212 21.1 | 20.2

1935 | 30j.

1314 22.3 224 | 23.5 | 23.6| 24.7| 24.8| 24.9| 24.10| 23.11| 23.12| 22.1 | 21.2
1936

1315 21.3 214 | 22,5 | 22.6] 23.7| 23.8| 23.9| 23.10| 22.11| 22.12| 21.1 | 20.2
1937

1316 21.8 21.4 | 225 | 22.6| 23.7| 23.8| 23.9] 23.10] 22,11 22.12| 21.1 | 20.2
1938

1317* | 21.3 214 | 225 | 22.6| 23.7| 23.8| 23.9| 23.10| 22.11| 2212 21.1 | 202

1939 | 30j.

1318 22.3 224 | 235 | 23.6| 24.7| 24.8| 24.9| 24.10| 23.11| 2312 22.1 | 21.2
1040

1319 | 21,3 | 214 | 225 | 22.6| 23.7| 23.8 23.0] 23.10( 22.11| 2202 210 | 20.2
1941

1320 21.3 214 | 225 | 22.6| 23.7| 23.8| 23.9| 23.10| 22.11| 22.12| 21.1 | 20.2
1942

1321*| 213 214 | 225 | 22.6| 23.7| 23.8| 23.9| 23.10| 22.11| 2212 21.1 | 20.2

1943 | 30j.

1322 22.3 204 | 235 | 23.6| 24.7| 24.8| 24.9| 24.10| 23.11] 23.12| 22.1 | 21.2
1044

1323 21.3 214 | 225 | 22.6| 23.7] 23.8| 23.9| 23.10| 22,11 | 2212 211 | 20.2
1945

1324 21.3 214 | 225 | 22.6| 23.7| 23.8| 23.9| 23.10] 22.11 | 22.12| 21.1 | 20.2
1946

1325% | 91.3 21.4 | 225 | 22.6| 23.7| 23.8| 23.9| 23.10| 22.11| 22.12| 21.1 | 20.2

. 1947 | 30j.

1326 | 223 | 224 | 23.5 | 23.6| 24.7| 24.8| 24.9| 24.10] 23.11| 23.12| 22.1 | 21.2
19458

1327 | 213 | 214 | 22.5 | 22.6| 23.7| 23.8| 23.9] 23.10| 22.11 | 2212 21.1 | 20.2
1949

1328 | 213 | 214 | 225 | 22.6| 23.7] 23.8] 23.9| 23.10| 22.11| 22,12 21.1 | 202
1950

1320%| 913 21.4 | 22,5 | 22.6| 23.7| 23.8] 23.9| 23.10| 22.11| 22.12| 21.1 | 20.2

1951 | 30j.

1330 | 223 | 224 | 23.5 | 23.6| 24.7| 24.8| 24.9| 24,10 23.11| 23.12| 221 | 21.2
1952
- =1
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Ferver- | Eurdi- | Kheur-| .. Mer- | Cheh-| . Beh- | Isfend
Année dine | béhicht | dad Hie dad | riwer Mehr | Aban ( Azer | Dey men 12
solaire 1 2 3 4 5 L] 7 8 9 10 11 29
persane 31 31 31 31 31 31 30 30 30 30 30 (30)
jours jours | jours | jours| jours | jours | jours | jours | jours [ jours | jours | jours
1952
1331 21.3 21.4 22,5 | 22.6| 23.7| 23.8| 23.9( 23.10| 22.11| 22.12( 21.1 | 20.2
1953
1332 21.3 21.4 22.5 | 22.6| 23.7| 23.8| 23.9| 23.10| 22.11| 22.12| 21.1 20.2
1954
1333* 21.3 21.4 295 | 22.6| 23.7| 23.8| 23.9( 23.10| 22.11| 22.12| 21.1 | 20.2
1955 | 30j.
1334 22.3 22.4 23.5 | 23.6| 24.7| 24.8| 24.9| 24.10| 23.11| 23.12| 22.1 | 2].2
1956
1335 21.3 21.4 225 | 22.6| 23.7| 23.8| 23.9| 23.10( 22.11| 22.12| 21.1 | 20.2
1957
1336 21.3 21.4 22,5 | 22.6| 23.7| 23.8| 23.9| 23.10| 22.11| 22.12| 21.1 | 20.2
1958
1337* 21.3 21.4 295 | 22.6| 23.7| 23.8| 23.9| 23.10| 22.11| 22.12| 21.1 | 20.2
1959 | 30j.
1338 22.3 22.4 23.5 | 23.6| 24.7| 24.8| 24.9| 24.10( 23.11| 23.12| 22.1 | 21.2
1960
1339 21.3 21.4 225 | 22.6| 23.7| 23.8| 23.9| 23.10| 22.11| 22.12| 21.1 | 20.2
1961
1340 21.3 21.4 22,5 | 22.6| 23.7| 23.8| 23.9( 23.10| 22.11| 22.12| 21.1 [ 20.2
1962
1341* 21.3 21.4 22.5 | 22.6| 23.7| 23.8| 23.9| 23.10| 22.11| 22.12]| 21.1 | 20.2
1963 | 30j.
1342 22.3 22.4 23.5 | 23.6| 24.7| 24.8| 24.9| 24.10| 23.11| 23.12| 22.1 | 21.2
1964
1343 21.3 | 21.4 | 225 | 22.6| 23.7| 23.8| 23.9| 23.10| 2211 22.12| 21.1 | 202
1965
1344 21.3 2]1.4 225 | 22.6| 23.7| 23.8| 23.9| 23.10| 22.11| 22.12| 21.1 | 20.2
1966
1345% 21.3 21.4 225 | 22.6] 23.7| 23.8( 23.9| 23.10| 22.11| 22.12| 21.1 | 20.2
1967 | 30j.
1346 22.3 22.4 23.5 | 23.6| 24.7| 24.8| 24.9| 24.10| 23.11 | 23.12| 22.1 | 21.2
1963
1347 21.3 21.4 22,5 | 22.6| 23.7| 23.8| 23.9| 23.10( 22.11| 22.12| 21.1 | 20.2
1969
1348 21.3 21.4 295 | 22.6| 23.7| 23.8( 23.9] 23.10| 22.11| 22.12| 21.1 | 20.2
1970
1349% 21.3 21.4 22,5 | 22.6| 23.7| 23.8| 23.9( 23.10| 22.11| 22.12( 21.1 | 20.2
1971 | 30j.
1350 22.3 22,4 23.5 | 23.6| 24.7| 24.8| 24.9| 24.10| 23.11| 23.12| 22.1 | 21.2
1072
1351 21.3 21.4 22,5 | 22.6| 23.7| 23.8| 23.9| 23.10| 22.11| 22.12| 21.1 | 20.2
1973
1352 21.3 21.4 225 | 22.6| 23.7| 23.8| 23.9| 23.10| 22.11| 22.12| 21.1 | 20.2
1974
1353* 21.3 21.4 225 | 22.6| 23.7| 23.8| 23.9| 23.10| 22.11| 22.12] 21.1 | 20.2
1975 | 30j.
1354 22,3 22.4 23.5 | 23.6| 24.7| 24.8| 24.9| 24.10| 23.11| 23.12| 22.1 | 21.2
1976
1355 21 21.4 22,5 | 22.6| 23.7| 23.8| 23.9| 23.10( 22.11| 22.12| 2L.1 | 20.2
1977 1977
1356 21 21.4 22,5 | 22.6| 23.7| 23.8| 23.9| 23.10( 22.11| 22.12| 21.1 [ 20.2
1978
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