THE ARABIC VERSION OF DIMITRIE CANTEMIR’S DIVAN:
A SUPPLEMENT TO THE EDITOR’S NOTE

IOANA FEODOROV

The following remarks are additions to the information and comments included in the
Editor’s Note that accompanies the Arabic version of Dimitrie Cantemir’s Divan (lasi,
1698), which I edited and translated in 2006. They are the result of a comprehensive
survey of the most important historical and literary elements that define the translation
achieved in 1705 by Athanasios III Dabbas, Patriarch of Antioch. The purpose of this
research is to shed more light on the specific features of this little known version of
Cantemnir’s Divan and on its significance for the history of the connections between
Romanians and Christian Arabs.

The Publishing House of the Romanian Academy released in 2006 a new
contribution to the research devoted to the Moldavian prince and humanist scholar
Dimitrie Cantemir: the Arabic version of his Divan, translated in 1705 by Athanasios
IIT Dabbas, Patriarch of Antioch, as Salah al-hakim wa-fasad al-‘alam al-damim,

i.e. The Salvation Of The Wise Man And The Ruin Of The Sinful World (henceforth
the Arabic Divan).! The volume encloses an edition of the Arabic text that I
established based on two manuscripts (MS Arabe 6165, Bibliothéque Nationale de
France, and MS Sbath 337 (no. 2), Biblioteca Apostolica Vaticana), and an English
translation introduced by the comprehensive comments of Virgil Cindea, an expert
in Cantemir’s works. Following models provided by Arabic Mediaeval manuscripts
edited and annotated by a large number of foreign specialists, I addressed in the
Editor’s Note (pp. 55-78) the major problems raised by the edition and translation
of Patriarch Athanasios’s composition. I devoted special chapters to the historical
circumstances of its coming into being, the Arabic title, authorship, existing
manuscripts, editing principles, salient features of the text (Arabic language variety,
spelling, grammar and lexical peculiarities), and the translation principles that I
followed in preparing the English version. However, the reduced space that an
Editor’s Note is allowed to cover in a manuscript edition did not permit me to
detail important aspects characteristic to the transfer of this Romanian ethical work,
through Greek, into Arabic. I intend to complete hereafter the information and the

! Dimitrie Cantemir, The Salvation Of The Wise Man And The Ruin Of The Sinful World
(Saldh al-hakim wa-fasad al-‘alam al-damim), Arabic Edition, English Translation, Editor’s Note,

Notes And Indices by Ioana Feodorov, Introduction and Comments by Virgil Candea, Romanian
Academy Publishing House, Bucharest, 2006, 381 p. + 23 illustrations.
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196 Ioana Feodorov 2

comments presented in the Edifor’s Note regarding those issues that deserve
special attention from future readers of the Arabic Divan.

The main point that any survey of a translation is likely to concentrate on is
the extent of the translator’s interference with the text, i.e., in what way he altered
the original work. Between adapting and rewriting, shades are plentiful. Variations
may refer both to the ‘quantity’ of the resulting text, depending on omissions and
additions, and to the ‘quality’ of the new version, revealed by the particular choice
of words in transferring abstract notions, theological terms, fresh or foreign
concepts, etc. All the elements of originality in the new version can then be
interpreted from the point of view of the translator’s position towards the
transferred text and his prospective readers.

The purpose of my research — presented hereafter — was a general survey of
the variations enclosed in the Arabic Divan as compared to the Greek original used
by Patriarch Athanasios?, which would allow me to find suitable answers to two
questions. First, how far did Patriarch Athanasios go in modifying the text of
Cantemir’s Divan? Second, can any conclusions be drawn from this work about the
Patriarch’s personality and convictions (religious, moral, political, etc.) and the
public that he addressed?

Considering the breadth of the Arabic text which covers 141 folios in the
basic manuscript, in order to illustrate the main features of the edited text I only
selected a minimal number of suggestive examples.® A brief survey of the
circumstances that brought about the conception of the Arabic Divan seems
appropriate at this point.

Cantemir’s first book, Divanul sau Gélceava in[eleptului cu Lumea sau
Giudetul Sufletului cu Trupul (The Divan or the Wise Man's Dispute with the
World or the Litigation between Soul and Body), was printed in Romanian and
Greek in 1698 in Iasi (chief city of the Principality of Moldavia). The basic text of
Dabbas’s Arabic translation is the Greek version, Kpitnptov 1j Awddelic 100 Lopod
ue rov Koouov 1j Kpiow mijc Woyfic ué 10 2dua, achieved by Jeremiah Kakavelas
at the author’s request. Patriarch Athanasios (Builos Dabbas, b. 1647, Damascus)
came from a very old family of Hawran, the Christian heart of Syria. Elected as
Patriarch of Antioch around 1685, in competition with Cyrill al-Za‘tm, he
temporarily backed down in 1694 to avoid the division of the Christian community
and resumed his office in 1720, until his death in 1724. In March 1700 Dabbas, a
Metropolitan of Aleppo, came to Bucharest as a guest of the ruling Prince Constantin
Brincoveanu. The Syrian hierarch found Cantemir’s Divan while travelling in
Romanian lands and by 1705 he had translated it into Arabic, asking Gibra’1l (Gabriel)

21 am grateful to Mihai Tipau for kindly helping me insert the Greek citations based on the
edition prepared by Maria Marinescu-Himu in 1974 (see References). 1 also used the Romanian
translation of the Greek version, achieved in 1990 by Virgil Candea.

*1 follow hereafter the same conventions applied in the volume: square brackets [ ] enclose the
lacunae that I restored, while < > stand for the Arab translator’s additions. Information already
included in the Arabic Divan is seldom repeated here and only for the sake of clarity.
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3 The Arabic Version of Dimitrie Cantemir’s Divan 197

Farhat, a Maronite monk (appointed Bishop of Aleppo in 1725, as Germaniis)’, to
review it. After studies of classical Arabic with a Muslim $ayh (Haddad 1970: 52),
Farhat wrote a ground-breaking grammar of this language, using examples from
the Gospels. He was an erudite, an expert on poetical meters, and famous for his
mastery of Arabic, alongside Greek and Syriac.’

A general remark is useful to begin with: the translator was very careful in
his work, always trying to convey the meaning rather than transfer the form, to the
extent that corrections are noticeable in the Arabic version. E.g., in an obvious
attempt to reveal Cantemir’s thoughts with more clarity, in II, 62 (part 2) the
Arabic title goes “God’s secrets are concealed”, Ar._ e 4l il o)) although
‘unveiled’ appears both in Romanian (“Dumnezeiestile taine sunt descoperite’) and
in Greek (“Ta pvompua 100 eod amokekarvppéva”). The Arabic version restores
the appropriate word as inferred from the text thereafter, where Cantemir explains
that divine mysteries are concealed to Man.

The first issue to be addressed is that of lost passages. To start with the most
extensive parts that are absent from the Arabic version, three Introductions to
Cantemir’s Divan were disregarded by Patriarch Athanasios. A brief outline of
these texts is necessary in order to grasp Dabbas’s reasons to overlook them.

First, a Dedicatory Letter is addressed by Dimitrie Cantemir to his brother
Antioch, where he expresses his brotherly love and his reverence. The gesture was
diplomatic as well as political: on the one hand, this was a way of making up for
the fact that Dimitrie had not asked either the blessing or the financial help of
Antioch, ruling Prince of Moldavia at that time (He ruled 1695-1700 and 1705-1707);
on the other hand, this message of harmony was addressed to the political enemies
of the Cantemir family, who claimed that there was fierce competition between the
two brothers.

Cantemir’s second epistle is addressed To the Reader. After praising the benefits
of reading his book (described as ‘food for the soul’, holding up ‘three clear and
untainted mirrors’, ‘a glass of life-giving water’), the author gives indications for a
correct understanding of the text, and the customary apologies for inevitable mistakes.

The third text belongs to Jeremiah Kakavelas, Cantemir’s master of Greek
who, according to Maria Marinescu-Himu (editor of the Greek version in 1974),
translated Cantemir’s Romanian original in a mixture of vernacular and literary
Greek. Kakavelas praises his former pupil’s first literary production, the Orthodox

“ For the biography and works of Gabriel Farhat see Joseph Féghali, Germdnos Farhat,
Archevéque d’Alep et arabisant (1670-1732), in “Melto. Recherches orientales”, Université Saint-
Esprit, Kaslik-Jounieh, Liban, o year, no.1/1966, pp.115-129; Nahhad Razziiq, Germanits Farhat -
hayatu-hu wa-'ataru-hu (Germanos Farhat — his life and works), Al-Kaslik, Lebanon, 1998.

5 Farhat spent most of his life in Lebanon. Patriarch Athanasios asked him to return to Aleppo

repeatedly, to revise several of his works. See Féghali 1966: 117-118, 128; Nasrallah 1979: 137;
139-140; 144,
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198 Ioana Feodorov 4

theme he had chosen, his good plan and elegant style, and the wide-ranging
citations from the Holy Scriptures and Classical works.

Obviously, all three texts were to be avoided if the Patriarch intended to
conceal the author’s name. His gratitude to Prince Brincoveanu, who was in long-
lasting conflict with the Moldavian Prince Cantemir, must have persuaded him not
to allow such a clear connection to be made between himself and Cantemir’s
philosophical thought. Besides, Patriarch Athanasios was surely concerned by the
ban that the Ottoman authorities could put on his translation, preferring to remove
the elements that were likely to disturb them. We should bear in mind that in order
to be elected, patriarchs of the Oriental Churches needed a bard’a (‘licence’) and a
firman issued by the Porte, which depended on the outcome of the struggle
between competitors supported by the different forces at play in Constantinople:
Ottoman high officials, foreign ambassadors, and the Greek and Armenian patriarchs.

Cantemir’s introduction to Book 111, an abstract of the following chapters, is
also missing. While transferring part of Cantemir’s title and an entire book written
by the Unitarian Protestant Andreas Wissovatius, Stimuli virtutum, fraena peccatorum,
ut et alia eiusdem generis opuscula posthuma (Amsterdam, 1682), the Arab translator
overlooked Cantemir’s brief survey, possibly considered redundant. Wissovatius is
mentioned once in the Arabic version (end of I, 84), unlike Cantemir, whose name
is absent from the Arabic Divan.

The habitual words of the printers — ‘Athanasie and Dionisie, together with their
apprentices’ — were replaced by an Arabic colophon (fol. 141r), most informative
for the genesis of the Arabic Divan since it indicates the year of the completion, 1705,
and the contribution of ‘the humble servant, priest Gibril Farhat, the Maronite monk of

Aleppo’, who ‘drafted it, gave it an Arabic form and wrote it down in his mortal
hand’. The two closing Indices (Rom. Scara), the first referring to chapter titles in
Books I and 11, the second to those in Book III, do not accompany the Arabic
translation. Considering that Cantemir had inserted them in order to help the reader
find a particular chapter, the fact that they were overlooked suggests that the
Arabic Divan was not intended to be printed, but rather more to circulate in
manuscript copies.

Instead of the introductions, both Arabic manuscripts considered begin with a
text that was seemingly composed by Farhat. From the very first words, this

addition reflects the environment and the literary style particular to Christian
Arabs. Whilst mentioning the three Holy Hypostases, the preliminary basmala
(repeated later) — ‘In the name of the Father, the Son and the Holy Spirit of the only
God, Amen!’ - highlights the concept of a single God. This emphasis suggests that
the author wished to deny the Muslims’ claim that Christians worshipped more
than one God. Together with the colophon, this introduction is worth comparing
with similar ones enclosed in Gabriel Farhat’s other works (Féghali 1966: 115-129;
Razziiq 1998), which would allow an assessment of his actual contribution to
Patriarch Athanasios’s translations from Greek, particularly the Arabic Divan.
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5 The Arabic Version of Dimitrie Cantemir’s Divan 199

As mentioned on p. 70-71 of the Editor’s Note, three absent passages evoke
the notion of purgatorium. This seems to reflect the Patriarch’s wish to prevent a
rejection of his work both by readers inclined towards the union with the Catholic
Church and by the Ottoman authorities, careful to prevent religious strife. The
overlooked passages could also have attracted unpleasant comments from
European missionaries, very active in Syria since the 1660’s. It is reported that
Patriarch Athanasios received his first Greek lessons at the Jesuit school in
Damascus and that later on, during his office as a higoumen of the monastery of
Bethleem, he was on very good terms with his neighbours the Franciscans
(Nasrallah 1979: 132; Heyberger 1994: 145).

Other lacunae are accountable to the theological views of the translator, both
theoretical and practical. E.g., in I, 84 the word ‘drink’ (Gr. 70 mo76v) is overlooked,
while the expression ‘food and drink’ is rendered through one Ar. word, ma‘as,
‘living’:

dati €v TpmdTog Tol AvBpdToL givar idtov va yvopiln v wioTwv, TOV vopuov,
T doypata, O KaAdv Kai 70 kaxdv, va ERyavn v Tpo@env Tod Kai 10 ToTdV T0V,
(...) youv v& yvapln amd Ti Exer va @edyn, Kai Ti va puAdTtm’ Tpitov, TNV TpoQTV
Kai 1o motov (...)

C Adlaa (umny s iy ually iy Gy g (a1 iy O 4015 e i1 58]
e dignall Sy g e alpanilal ()

“Because Man, by essence, knows faith and law, creeds, good and evil, and
how to earn his food [and drink]. (...) As to his control of the requirements of
earning his food [and drink]...”

The Patriarch may have believed that the moral lesson of this passage would
be enhanced by omitting the word ‘drink’, a constant concern with him, revealed
by this other addition in III, 12:
pb 9230 9 > cuﬁd\)&d\hl..éa__é\‘,);dcena\JJ\\,LA|‘.A_,).a;\JHS=\]Lua\1_,\ 1o Sl agild

<\ OsP@ s e pa 52 )

“They made their servants’ children drunk and then brought them in front of
their own children, so they could see in them the ugliness of drinking too much.
<Thus, they used them as an example for education.>”

Incidentally, in a pastoral epistle addressed to his congregation, endorsed by
the succeeding hierarchs, Patriarch Athanasios forbids men and women to take wine or
‘araq to church lest they turn it into a tavern, Ar. hanat (Heyberger 1994: 151).

Addressing a public who did not have a good mastery of Latin, the translator
simplifies the discourse. Latin words are missing from the description of the “band
of thugs, like those [called philetes latrones in Latin], who pretend to be some kind
of friends greeting travellers along the road...” (I, 57). Also, Cantemir’s etymological
explanation for the word pubertas — ‘as derived from pubes, the name of the hair
that grows at first in the moustache and the beard’ — was dropped from the passage
referring to the age of seventeen (I, 84).
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200 Ioana Feodorov 6

The translator left out certain Biblical passages.® This one in II, 63 may have
seemed to him irrelevant, as unconnected to the topic under discussion, which is
summed up by the title of the chapter, Man’s life and happiness in the world are
like a spinning wheel:

Eig tobt0 jfere va mapopowwbi] 1 katd t@dv £xOpdv avtod xatdpa Tod
Aafid, Aéyovoa: 6 @edg pov Bov adtovg d¢ Tpoxdv. Yok Ty’ oty 1B

“[Similar to this could be David’s curse on his enemies: ‘O my God, make
them like whirling dust!’ (Ps 83, 13)]”

This other passage in II, 66 was probably deemed unnecessary because the
story had been told in detail two lines before:

Kai pahota Otav fikovcav TV avacTacty T@v vekpdv, Eyeholoav Evag HE
ToV GAhov” ke@. ', otiy. AP

“[And especially ‘when they heard of the resurrection of the dead, some
mocked.’]” (Acts 17, 32)

References to Classical works that were not accessible in Arabic, or not
readily available to the great public in their original are often missing. Thus, in
support of the idea that “the world does not praise you for your benefit, but for
your ruin”, II, 78 ends in citations from Seneca, Epistola XIX and Quaestiones
naturales ad Lucillium, from the Biblical Proverbs (6, 27) and The Book of
Jeremiah (9, 8), all disregarded in the Arabic translation. References are especially
missing from Book III, the translation of Wissovatius’s Stimuli virtutum. Thus,
Epictetus, cited in III, 31, is absent from the Arabic text, as well as the allusion to
Sallustius and Cato in III, 50. Iacobus Acontius (Giacomo Aconcio), referred to in
connection with his interpretation of Chapter 11 of The Second Letter of Paul to the
Corinthians (“It is no wonder for Satan to disguise himself as an angel of light”)
enclosed in his work Stratagemata Satanae, is absent from III, 56. Plutarch’s
works, repeatedly cited by Wissovatius (III, 64, 65, 71, etc.), are left out of the
Arabic translation. Latin authors and scholars like Cicero, Musonius, Tacitus,
Juvenal, Ausonius, etc. are not mentioned in the Arabic version. Homer’s and
Hesiod’s works are cited in III, 25 without any indication to the author:

Eivar PBéfoara 1 6806 Tijg ApeTiic £ig kamowov TpdTOV GKATPA, Kai €ig Tovg
adokipovg 60oKoAN, Spwe HoTepa YiveTar eDKOAN, ¢ paptupel 6 ‘Hoiodog
5l A g (N (i e A O ¢ Tan damia (e y S il Aga o Al 335k O

“The road to virtue is very hard for the inexperienced and the untried, but
then it becomes easy [, like Hesiod stated (Works: 288-292)]”

However, the assertion in III, 31 that Seneca was ‘an infidel’ (Lat. Ethnicus,
translated by Cantemir with Rom. pdgdn, Gr. £6vixde) is left aside by Patriarch
Athanasios: “...as the scholar Seneca [, although an infidel,] said: “Let us live a

6 Biblical citations hereafter follow the 1975 edition of The Holy Bible, containing the Old and
New Testaments, revised standard edition edited by The Bible Societies in association with Oxford
University Press.
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7 The Arabic Version of Dimitrie Cantemir’s Divan 201

visible life, not a hidden one...” Cited again in III, 76, the Roman Stoic is portrayed
by the translator as “<The natural philosopher> [Seneca]”, Ar. al-faylasif al-tabi‘1, an
expression used by Classical Arab writers such as Al-Gazall (Algazel, 1058-1111).

Extensive changes occur in III, 23, where Wissovatius evokes several
emperors and heroes of the Classical Age:

Axoun kai anod Tovg £Bvikovg dudAeLe Ta TOV apeTdv Tapadeiypata, xapwv
Loyov, 16 Tapaderypa Tiig dikatoovg and TOv Apioteidny, tov Kapilhov, kai tov
dappikiov Tiig TTeYEiag TV vrOpOVI}Y, Ard TOV Kovpiov, tov Mevéviov, kai tov
Kovivtiov Kwkwatov' 10 Tijg éykpatelag xai co@pooivig, Gmd TOV
Beliepopovtnyv, 1OV Egvokparnv, 1ov Xikmiovae kai tov Tiffépov’ 10 Tijg
Dopovilg, Kai Tijg To0 Bupod £ykparteiag amd 1oV Apyvtav, TOV Zokpatnv, TOV
Métwva, Tov Poxinva, Tov Iepikhij, Tov dilnnov, 1OV Baciiéa Tiig Makedoviag,
Kol amo TOV Avtiyovov TOv Tp@dTOV  T0 Tiig VIQoAdTNTOg Ao 1oV Hpakieitov, TOv
Trilrovo kol T0v ZAvova' 10 TG eulainfeiag kol 10 va 1) webdeTon Tvag pHE TA
pétwpa and 1ov Enapevovda, kai tov Attkov [opmoviov.

Oadi gl SUSH (e Uad i cll (2431) 2400
Oy ¢ Allgal Uig b sk (ag ¢ e ) 6S Hag ¢ o yua uiSn B ey ¢ dae (ot ) e 235
@ pae S ey, ABaa il gl (e ¢ Aa ja g 4B (S g3l kb (e g AGeta g e )l
Ahas ) g 4Baa uhal ey, 4a e
“Take example from the heathen infidels
Take from Aristides his faimess; from Fabricius, his patience; from Curius,
his abstinence; from Tiberius, his serenity; from Archytas, his gentleness; from
Philip of Macedon his watchfulness and endeavour; from Heraclitus, his truthfulness;
from Atticus, the absence of lie and jest; <and from Titus, his sincerity and charity.>”

When recalling the Roman and Byzantine emperors (I, 35), the translator
alters their order, possibly in order to highlight those characters that he considered
most exemplary.

GALd 81 T00TOVG TOVG pPETOYEVESTEPOVS, OV Eival O Méyag Kmvotavtivog
o6mov Extioe v [16Anv; [Tod 6 Tovotviavdg, £keivog 010D 1OV Bavpactov Kai ano
dhov TOV KOGpOV Emavepévov Kai eig Oha ta dkpn ThS Yiig MEPIPNLOV VOV EKTIOE,
onod Ayio Zogpia ovopalerar; Ilod eivar 6 Aordntavog, 6 Ma&ynavog kai 6
Tovhwvog, ekeivol ol peydaror kai duvartoi Topavvor, Ilod givar 6 ukpog kai péyag
Beoddoog; ITod eivar Bacileog 6 Makedmv pe Afovia T0v Logdv, 1OV vidv TOV,
kai 6lot ol dAAdor peydror duvaroi kai mepipontor Pacreis 1@V Popaiov; Ilod
givat ol Pacureig Tijg Pdung, éxeivng Tiig mOAE®G 6T0D 1OV KOGpPOV AoV EViknoe;
ITod eivar Popdrog €keivog, omod v éxtice kai oi GAlor émg 100 Adyobotov
Kaisapog, Tov 6noiov €npooxvvicay 6ot oi avBévar

7 See Al-Mungid min afl-]dalal (Erreur et délivrance), in Jabre, 1959: 51 (Arabic text), 117
(French text).
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202 Ioana Feodorov 8

O LGSOl udy Lales oy ol Gaiagy Ot el 5 A aliall 4gay, gl

. 'EY_,I\_, L]S\_)‘ﬂ 4] o ‘;.\.“ ).45 unbu.iﬂ L.):" A uLA.L\a:u.“ uLJUa]\ u.u_,.\l._m:\us.a_, w_,.\\._ﬁls‘,:l.\

O ¢ Ofianall agS ke e il cila s L lae Yig Gla Y el sl e sle e i I Ll

s s 53 (b caiiall alall o gild g3 3t deall y lially dgidaiban il 205 (oA padaall (pdailand

A 1 ia U gea Gl olaus s U puls 43 sSunall e ya o 4 53 5y (Bl g asall JSagl ady (523
ASall Gl (Y i) pa (g oSl Gl Ot ¢ il g I (g 5345 (it | pallall

“Where are the kings of Rome the Great, conqueror of the world? Where is
Romulus who set its pillars and strengthened its foundations? Where are Diocletian
and Maximian, the great tyrants? Where is Caesar Augustus, to whom all [archons
and) rulers bowed down? Not to ask of the ancient kings of the Greeks. Tell me
though about their more recent kings: where is Constantine the Great, who built
Constantinople, < all roofs and pillars? Where is Julian the offender and apostate?>
Where is Justinian who built the church that he adomed, surpassing in its
decoration all buildings in the world, // and he called it Saint Sophia, so that it
became a delight to both worlds? Where are Theodosius the Great and the Young?
Where is Basil of Macedon with his son Leon the Wise?”

The inversion of words, so as to agree with the translator’s own scale of
values, also reveals a theological concern. The Patriarch changes the order of two
phrases in I, 23, obviously because he considered the first assertion more important
than the second:

Ot 6 Oedg elvar edg, 6 6€ kOopog ok6T0G. TO Aowdv, 6vtag EcD O6KOTOG, TMG
va v 6¢€ pictio, Kai dvrag Avtog eidc, Tdg va pnv Tov ayamow.

i O (i ¢ 22 il Cua ey ¢ asat O (g a3 adll () S b

“And since God is light, I must love Him; and since you are darkness, I must
hate you.”

In I, 1, the World is declared ‘transitory, deceiving and haughty’ instead of
‘haughty, deceiving and transitory’ (Gr. ‘@ peydiavye, mAdve kol Tpooxarpe’). In the
Patriarch’s opinion, consistent with Christian Orthodox tradition, the most
loathsome feature of the world was its temporal nature.

Occasionaly, additions occur in the Arabic text, suggesting an effort towards
clarity and precision. Expressed in brief comments, the translator’s views are
generally either theological or ethical. A firm position against polytheism is
reflected by the closing phrase inserted in III, 56, where the Greek gods Proteus
and Vertumnus are presented:

ToD €11 puBevovrog G11 eig i T1 €180¢ 1BeAav petapaiovviav.

< Ol M U313 A (a3 g3 bl S (5l Lab gl 3 (OISLES IS

“When becoming apparent, they could take whatever shape they wanted.
<This is one of the idolaters’ fancies>.”

Here and throughout the Arabic Divan the word ‘idolater(s)’ (Ar. wataniyy(im))
refers to the heathen and (often) the Greek.

Another insertion at the end of III, 61 allows a glimpse of a personal belief
expressed by the translator:
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9 The Arabic Version of Dimitrie Cantemir’s Divan 203

< Anieaall gaall SN e d Bauall Clal ja aSall A6 Lo Jaatly >

“<Take the advice of the wise man: ‘A friend’s wounds are preferable to an
enemy’s false embraces’>".

In I, 3, where Cantemir evokes Adam’s sin and his punishment by death, the
Arab translator adds the word ‘temporal’ above the written line, to underline the
concept of Resurrection:

PRI W IO [ PR VPSP - IFF - O [ P I A T S
i U5 ya ol L (515 i 4y 4T yal (5203 31 0 5 L
“Then I fear that the fruit of your trees is the same as that of the forbidden
tree, the one that God commanded Adam not to eat of. And he, sinfully disobeying
the commandment of God his Maker, ate of it and died a <temporal> death.”

In I, 69, the translator adds a long paragraph in order to support one of

Cantemir’s arguments directed against the falsity of the World:
ol 500 S35 il gl G a1 (g g L > (223S) (S (35l g i Sl 2my g5
O dlile 1 Sil Gl g cigall day e pda Ula Lacll g ga g adlly A1 AT BXS )b s
< dhal i dax o go L

“Afterwards you devised two false arguments, < one that states the equality
between articulate souls and inarticulate ones, the other denying the eternal reward.
I have revealed another lie of yours, more hateful and repulsive, i.e., your assertion
that we have no inner nature after death. I do not contest that this came to you
because lying belongs to your general features >”

Another special feature is the insertion of notes placed between the words
hasiya, ‘Note’, and al-nass, ‘The Text’ (Brackets were not used in Arabic until recently).
The translator considered that the following words, probably deemed unfamiliar to
the ordinary Arab reader, required an explanation.

I, 35: Chersonese
¢ Garal) Yl Gl s adadll ada e Al > im0 b S il Buma i,

<uaﬂ“§JLm;jLéﬁ4§S‘)ﬂ\w|gj¢.b\‘,A| AYS guada)gu\n)i')_;.n

““...at the port that lies at Chersonese. < Note: This word means in Arabic ‘the
barren island’, while in Turkish these parts are called Bogaz Hisari. The Text: >”

I, 59: The sirens

AA.SIG:J\H@*};wmlm‘?s\,ﬂluﬁﬂlqﬁﬂgwdﬂj

e 0o dgn g 4 gan 53 15IS // a0 Ouilisl) il A Aea (e g aly ppll Ayl
Gl gl (o3¢2) 22y yo 138 Cigema Ll (5 0 O i (o cdand ) 4padi O peal 4 painy L 9o el
P g ab sl (e (plaluiie jadi dal 3150 5 aibull ol 4 6 Jall (i g) Gl g ¢ Al o2
oaill G je o Slg y aliadl (Ual )82) pal salt Alall 5 capliil) S8 LA Cleailt el

“Worldly desires are like sirens that sing to people and then throw them in
the sea of ruin

< Note: The siren is one of the mythical creatures of the Greeks. They
claimed that, in some part of the sea, sad and melodious voices were heard, without
the singers to be seen. And when a ship went past those sweet voices, the sailors on
that ship jumped without delay and sank down to the bottom of the sea, falling in
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pain and longing for those tempting and very sentimental songs that lacked all
reasonable touch. Thus, they were ruined by drowning. The Text >”

Along with a comment on the sirens’ skill, the translator removed from the
story the reference to ‘the Moldavians’, a possible lead to the original author. Another
reference to them was discarded from III, 9:
by Ll 35 (g3l il ga o ym arlial) (i) oy LS Ll Ll iy

Aty S je Aol

“Hope is attracted to it as a magnet oriented towards the pole® [the pole is a
star that Moldavians call ‘the spindle’], around which the sun turns while it remains
fixed in a single place.”

I, 76: The Cretan jail
Ande Sl el 13 dpdila e Y Caadl Jala O pmase Glie OIS 10 el
YV Sala ol A Gl Fan gl y eang (b Lgunny Alalia 5Ll 4y 565y (ol pll LSl (a il
i iy Ui A g 0 L R0 Y i chpeonia Aoy g Uty 5 alils )y il ks
S da g Uyl Vaaile Lsb o) ymanall ) 528 ddauy b 4aSae oDled 4355S (3o - sk 4 2a) o 136
oA G den e 4l Gl ozl (LSl L5 RUEN adeo 4 jiaS 4y 5ke Gk e aay

A Gaddus Gy 4dladl die (Y panny e 5o dllg o)

“I feel as if my mind was imprisoned inside the Cretan jail’. < Note: This
famous jail was mentioned in the city of Crete by the Greek governors, and it was
made of arched walls built one inside the other, very wide and without any gate or
defence wall. Instead, inside it the angles were twisted with engineering skill, so
that the one who entered could not find a way out. And if someone was imprisoned
in it, he was thrown in its midst from a skylight high above the tribunal, and the
prisoner would turn inside it looking for a way out and finding nothing but winding
roads obstructed by the pillars and the comers of the angled walls. He would spend
days on end inside it, moving back and forth, until he died of hunger. Nowadays it
is called by the ordinary people ‘Prophet Solomon’s prison’. Text >”

II, 85, part 3: The scarab
danai aTiul Lo (g3 il A Jiay o Al AGLGN 8 LV 8 s g8 1aa () pSTall il Of led
Lis 51 danae Ly Sl Ladia > 3 lall bassy Ml a3l e 035 o) i elile g

< galll Aoy el daladl ey g sanid el y calall e o813 Gl g () 530 5

“Learn that a ripe fruit is man’s life when in his youth, which is like fruit that
has not yet matured completely. Then you must defend it with care, lest it is
attacked by the scarab < Note: Al-hazibaz, [‘the scarab’] with dotted ha, zay,
single-dotted ba, and zay, are beetles that roam in the grass and the fruit, ruining it.
They are commonly called al-‘ariga, text: >”

Some of the Patriarch’s choices in adding or deleting passages reveal his
opinion of particular Biblical figures and the message that their deeds convey. This
is the case for the following passage in III, 22:

¥ This explanation is added by Cantemir between brackets. He used the same parallel in his
introductory epistle to his brother Antioch (absent from the Arabic Divan) and in I, 77.
® In Cantemir’s Divan, both in Romanian and in Greek, ‘the Cretan Labyrinth’.
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"Etfn howmdv, O6ntod ai iotopiar meprypdpouvot, pepikovs Paie Epmpde, ic Tovg
0@Baipovg 100 vodg oov, Sk va Tovg pmunbiic, ydpwv Adyov amd Tyv Ayiav
Ipagiiv, Tov APpadp eig v €oydtamny Tpdc Oeodv ToTNV, Kol eig TNV €€ avTijg
TPOEPYOUEVIIV Vmaxonyv, TOv Twone i Tv cogpocvvny, 1ov Tof eig v
vropoviv, T0v Matod] eig Tv 100 mAolvTov kai T@v Bnoavpdv Tig Aiyvmrov
KaTappovnow, tov AaPid, eig v tpadmta, tov Elexiav, tov Tociav, To0v Aavini
Kai Tovg cvvtpdPous avtod eig v dxpav evcéPelav, kai Ta £Efig, ol dmolot katd
aAnfewav and towvv pavepav kai Pefaiav Vmooyecwy Tig aiwviov Lwilc, v
omoiav el Thpa EYOpeV, DOTEPUEVOL TjTOV.

45&\_, N.LvL..'aﬁS_)‘,..a u.u._)‘,dl )JL\.»)\ ul J_,...aﬁ u.u]l u.\.\u.\ﬂ\ JJYJ‘ S g.ﬁ.l.\; ‘_)leha

o yma gl Cpag /) Adie (gl (s, ?JuJ|J¢cLU|wM|A;¢.L‘=;J|MLu\HA\)J\uAJAcH.n

Oas peilie g peSlunal ATl )y Juilay Lugys Wia ey . 4ded 3500 ey (338 ) 838 (puise (e

gaSal Gl 6V ga ¢ diluad (Fie S (e y 4 gl y 485 Uin gy ey ¢ 458 L) (g aielh dysaa
Ul Y1 5a oAl W15 sall e g () ) ) 3 S La g el Bliall 038 (Jia

“Place before the eyes of your mind and follow those saints whose virtues are
reflected in the chroniclers’ writings. Take from Abraham his faith (...); from
Joseph, his abstinence; // from Job, his patience; from Moses, his asceticism, his
indifference to the riches and treasures of Egypt; from David, his gentleness; from
Ezekiel, Joshua, Daniel and his companions, their restraint and devotion; <from
Samuel, his obedience; from Elijah, his fervour; from John, his simple way of life
and his chastity, and from all devout, their virtue.>”

A survey extended to all citations is likely to lead to other interesting
findings. Considering the Patriarch’s wish to obtain an accurate translation, some
of the passages inserted in the Arabic Divan are possibly his own — or Farhat’s —
work. The Index of Authors and Works enclosed at the end of the edition of 2006
provides a list of titles which, checked against an inventory of the Arabic
translations of these texts available at the end of the 17"-beginning of the 18" century,
should help identify the translations that are to be attributed to the two scholars.

Bearing in mind that Gabriel Farhat was also a gifted poet, verses occurring
in the Arabic Divan hold special interest.'® The following stanzas were added in I,

84 and III, 16:
giie pusall (g8 U ¢ (5 (g puaal G >
a5 4 S ¢ gl 5 il Las)
<¢.“Jd""|gj\‘5‘0'“:-‘ﬂ)“ﬁ‘d“\
“<Flesh was buried in the ground; there is no gain in the flesh.
The benefit is in that which is inside it and was risen.

His source is a precious gem and to his source he will return. >"''

'® As indicated by Alphonse Mingana in the catalogue of his collection of Christian
manuscripts preserved in Birmingham (Mingana 1936: 162), Farhat’s Diwdn encloses verses written
between 1695 and 1720.

' Farhat wrote poetry on these same themes before and after Cantemir’s book was translated
into Arabic; see Razziq, 1998: 189-226, Farhat al-5a‘ir (Farhat the poet).
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da, Vsl >
< A it I S el e ¢ Lt e

“< What is death unless a journey,

But [a journey] from the ephemeral abode to the eternal one? >”

Four other poetic passages (two in II, 85; one in III, 4 and III, 28) are much
more elaborate in the Arabic version than in the Greek one. Here is just one of
those enclosed in II, 85:

Axatdravatog EoTal 1| TP,

‘Ot &v Adn ovk Eotar Elevbepia.

Al 10D Adyov cov Ti BELES va elmiig

AvOpone dikaue; [Tavra evTLUIMG,

“Ask yourself if you search for an answer,

You will be given the gift of knowledge about the end of the thread.

For there is a captivity that does not untie its chastisement,

And the hell of a prison ruled by total darkness.

<Feed yourself with truth, O devout, and rejoice

In your Lord’s mercy, for you levelled with the kingdom>.”

Nevertheless, most additions reveal an intention to simplify and illuminate
the text. Firstly, the translator offers indications whenever he feels that the reader
may get confused, as in this addition in I, 62:

¢ Wbt IS ey dudidl jadl e Jle Ll

“Did not some bind the sea in chains and locks <as Artaxerxes (Sic/)?>"

Secondly, most of the passages of the Holy Scriptures that Cantemir cites and
refers to (within brackets) are inserted by the translator in plain words in the
beginning of the citation, as if in a Sunday sermon, e. g. in II, 70: “And thus it is
impossible that we miss anything (Mt 6, 31-33), for < like David said in Psalm 33: >
“Those who seek God lack no good thing.””

Thirdly, where Biblical texts are merely referred to, the Arabic version often
provides the whole passage. The translator’s concern about a good understanding
of the Scriptures is evident especially in Book IIlI, where many citations are
curtailed or only referred to. E. g., in III, 15 where the Divan mentions: Av Exelg
Kapov, ideg Tov 4" Wap. oty {7 (“If you have time, search Ps 95, 77), the Arabic
version gives:

< S0 13 65 g i 0 (ol y paal 3l 3 iyl 56 >

“< Thus spoke the Psalmist in Psalm 95: ‘If you hear his voice, harden not
your hearts.”>”

The Patriarch’s wish to educate his public drove him to complete the more
significant lacunaria, like in 111, 28:

aiteite kai dobncetar DPiv- Mat0. ke. L', otiy. £, xeo. ka', o1y, kB’

A iy i Oas e llay Gy (331) 284 Sl e ¢ ge o badd) ol N (A @34l

“As the Almighty says in chapter 7 of Matthew: “He who asks shall receive;
<he who seeks shall find; and he who knocks, it will be opened to him.>”
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The choice that Patriarch Athanasios made in adding Biblical passages
suggests a wish to present his readers with familiar images, such as in this
reference to the ‘cedar of Lebanon’ (III, 18): “...as the Psalmist said in Psalm 39: <
“I have seen a wicked man, overbearing and towering like a cedar of Lebanon.
Again I passed by, and, lo, he was no more...> (Ps 37, 35-36)” He removes ‘the
bear’ from the list of animals in I, 52 (originally, Gr. &5 £va omjlaiov Aéovrog, 7}
dpxovdag 1j Zdpdov, ‘next, to the lair of the lion [, the bear] and the panther’). The
reference to ‘comedies’, a form of entertainment unfamiliar to most Christian
Arabs before the end of the 18" century, and not advisable from an educational
point of view'?, is absent from III, 4: “Thus does the world with us, for its wealth,
while seeming to be golden to the eye, in fact is a vain lie. It is like the sight of a
shining piece of glass that easily breaks and gets smashed, {or like comedies that
end so soon]...”

An effort to adapt is also visible in considering the date when the Arabic
version was created. In I, 2, to update his text, the translator changes the number of
years since Genesis so as to agree with the year when his work was finished, 1705
(mentioned in the colophon, closure of Book III):

ag " € s aadl Gl JSGH 3 g, Aa B pdic W g e 5 Y i Tl il Bia g

“Seven thousand and two hundred and twelve years have passed since the
Lord made me in this beautiful and handsome shape...”

Yet in I, 64 he proves to be inconsistent in his choice and preserves, perhaps
by mistake, the original date:

‘,bc\i:ﬁu_,gighjq\jl@_,;jo\(lgllcﬂﬂihgi

“Since the day I was created and until now, almost seven thousand two
hundred and seven" years have passed”.

The above-mentioned passages show the interest of a comprehensive survey
of Biblical citations in the Arabic Divan. New data for the general discussion about
the Bible in Arab Christianity could be brought to light. Variations occurring in the
Arabic version of the Scriptural texts could be recorded and conclusions could be
drawn as to the specific translation of the Bible that Patriarch Athanasios referred
to in his work. As known, Gabriel Farhat achieved an Arabic version of the Gospels,
intended for the use of the Maronites.

Besides being a source for the study of Patriarch Athanasios’s theological
views and literary style, the Arabic Divan holds considerable interest for language
specialists. Language features best reflect the translator’s intention to provide an
adapted version that is not merely readable, but also attractive. Since this paper is
not aimed at a language study, I am only evoking the main points that allow a
glimpse of the language features of the Arabic Divan and the readers that Patriarch
Athanasios was addressing.

2 Virgil Candea noted that “As products of imagination, i.e., a faculty that was condemned by
mediaeval thinking as a source of misconceptions and false ideas, comedies were despised by most
thinkers of the time.” (Arabic Divan, n. 80, p. 225)

13 Misspelled ‘seventy’ in the English translation, Arabic Divan, first print.
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It is commonly accepted by language specialists that Christian Arabs wrote
their works in a particular variety of Arabic. Though it seems to be less studied at
the moment', the variety of Arabic specific to Eastern Christians (Syria, Lebanon,
Palestine, Egypt) in the 17"-18" centuries is duly recognized as showing particular
features. ‘Christian Arabic’ - as used, according to Blau (1966: 1), in ‘literature
written by Christians for Christians’ — was included among the varieties of ‘Middle
Arabic’" and ‘Christian Middle Arabic’.'® Most of the consistent features of this

variety of Arabic, expertly recorded and defined by Jéréme Lentin in his

Recherches sur I'histoire de la langue arabe au Proche-Orient a l'époque moderne
(see Feodorov 2005-a), are well represented in the Arabic Divan. A comprehensive
survey of the language forms enclosed in this new and valuable text-source would
certainly bring new data to the discussion on Middle Arabic.

In a Christian text, particularly one rich in Scriptural citations, the inclusion
of Greek words in Arabic form is no surprise (e.g., Ar. Usl, Agiya < Gr. ‘Ayia). The
ecclesiastic vocabulary enclosed in the Arabic Divan is a rich source for the survey
of Christian Arabic words, especially those of Greek origin, as recorded in Georg
Graf’s Verzeichnis arabischer Kirchlicher Termini (Louvain, 1954) and Manfred
Ullmann’s Wérterbuch zu den griechish-arabischen Ubersetzungen des 9.
Jahrhunderts (Wiessbaden, 2002).

Naturally, the translator transferred Cantemir’s abstract thoughts and ethical
principles by tapping into the vast resources of Arabic translations from the works
of major Greek philosophers. As documented in many editions of such
manuscripts'’, the Arabic philosophical vocabulary was formed before the 12"
century through lexical borrowing from Greek or word-coining according to
specific Arabic patterns. E.g., the two notions of ‘macrocosm’ and ‘microcosm’ are
simply transferred into Arabic as ‘the large(r) world’ and ‘the small(er) world’
(Ar._SY) Al | ) A, Certain terms refer to rituals and creed: in II1, 59, Ar.
qurban, usually defined in connection with tagarraba = ‘to offer a sacrifice’, is
used both for ‘offering’ in general and for ‘Eucharistic offering’, Gr. mpocgpopd
(Coquin 1966: 436). This is just one of the Arabic words similarly used by

' In his recent review of the Arabic Divan (“Archives en Sciences Sociales des Religions”,
Paris, 2007, no. 140, pp. 173-175), Aurélien Girard refers to Christian Middle Arabic as “une hypothése

controversée et aujourd’hui écartée comme objet de recherche autonome, malgré d’incontestables

particularités”.

% In Blau’s opinion, this “<missing link> between Classical Arabic and modern Arabic
dialects” (Blau 1966: I) is characterized by “the almost free alternation of classical, post-classical,
pseudo-correct, and vernacular Neo-Arabic elements” (idem 1995: 11). See Clive Holes, Ch. 1. 4, Middle
Arabic, the modern dialects and the evolution of Modern Standard Arabic, in his Modern Arabic.
Structures, Functions and Varieties, London and New York, 1995, pp. 30-38; Kees Versteegh, Ch.8,
The Definition of ‘Middle Arabic’, in The Arabic Language, Edinburgh, 1997, pp. 114-129.

16 The ‘Moyen arabe chrétien’ (MAC) was defined by Jacques Grand’Henry, who indicated a
number of typical features of this variety of Arabic (1988: 225).

17 See the closing Bibliography — Edited and Translated Manuscripts — in the Arabic Divan.
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Christians and Muslims that also entered the Turkish language (Tk. Qurban
Bairam, ‘The Feast of the Sacrifice’).

Several notes are inserted to explain complicated language issues by using a
detailed description of the form of Arabic words and particular verbal forms
(E.g., tabanna, ‘to give birth’, ‘to engender’, in I, 61: tagaddada, ‘to be renewed’,
a verbal form derived from the Adj. gadid, ‘new’, in 1, 65). In I, 84, the Greek
names of Man’s seven ages were a real challenge for the Arab translator, compelling
him to insert a lengthy note, actually a paraphrase of the original passage.

The translator also inserted in his version a number of words, phrases and
structures that are specific to Classical Arabic and other Semitic languages. The
text displays frequent cases where a synonymic word or phrase was added in order
to create a repetitive structure, a typical style pattern of Classical Arabic (Feodorov
2003: 288-289), e.g “I feel like laughing at you <and scorning you>" (I, 24), or
“paved with floors of marble <and sandstone> (I, 39)”. The use of 'itba’, intensification
by repeating a word with one consonant changed, is another specifically Semitic
feature used herein, e.g. faraha wa-mardha, ‘liveliness and loveliness’ (I, 64).
Colloquial phrases were deemed necessary to transfer Cantemir’s free dialogue
between the World and the Wise Man: as an example of metaphorical expression

particular to Classical Arabic, the traveller is called ibn al-tarig and ibn al-sabil,
‘son of the road’ (I, 23; I, 40).

The presence of Arabic words used in Muslim Scriptures (Ar. Iblis for
‘Satan’, ginn for ‘spirit’, Sirk for ‘polytheism’, etc.) is not unexpected, considering
the common inventory of terminology particular to the Holy Books of Near Eastern
religions. However, certain Arabic words in the Arabic Divan are reminiscent of
the Muslim vocabulary, possibly indicating their higher frequency in ordinary
speech. Thus, Al-Sari‘a, the most usual word naming the Law founded on the

Qur’anic precepts, is a term that frequently occurs in the Arabic Divan to name
God’s laws and righteous path, as outlined in the Gospels. Several words belonging
to the semantic family of gihad occur in the Arabic Divan, in their first and
foremost meaning relating to the fight against temptation and weakness, towards a
pure and righteous life. E.g., in the Introduction placed before Book I, the Ar.
mugahid occurs in the following context: “Turn your eyes towards its meanings, to
find them among the most virtuous, if you are earnest (mugahid).” A special
chapter could focus on the divine names (names and attributes of God), for which
the Arabic version gives a surprising collection of terms similar to those on the
Muslim authors’ lists of the ‘99 most beautiful names of *Allah’, e.g.: Al-Qadir,
‘God Almighty’ (1, 23), Al-Wahhab, ‘the Giver of all perfect gifts’ (I, 63), etc.

Having surveyed the missing passages, additions, reversals, adjustments and
language features particular to the Arabic version of Cantemir’s Divan, I concluded
that this text provides sufficient data to answer the questions formulated at the
outset.
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Firstly, Patriarch Athanasios produced an accurate translation close to the
original, showing minor interventions that do not alter Cantemir’s ideas and ethical
message. On the contrary, most changes and comments bring to light and
emphasize the Romanian scholar’s thinking, enriching it with the original outlook
of the Arab translator.

Secondly, Patriarch Athanasios intended his translation of the Divan to
circulate among the Christian Arab communities of the Near East, with a clear
purpose that it penetrated all circles. Considering that this new version of
Cantemir’s Divan was not offensive from a Muslim perspective'®, but enclosed
wise thoughts and useful moral teachings, the public that Patriarch Athanasios was
addressing may have been much wider than expected. Except for the closing texts
mentioned above, considered irrelevant in the Arabic version, the other missing
texts were most likely overlooked for political and diplomatic reasons accountable
to the local situation at the time. Furthermore, the Patriarch consistently tried to
provide a clear and comprehensible text, appealing to the common Arab reader.
The vocabulary and language structures that he used, rich in colloquialisms and
Semitic constructions, were familiar both to Christians and Muslims, so that his
creation can be considered an example of a text written in Modern Literary Arabic.

Answers concerning the public that Patriarch Athanasios was hoping to reach
can also be found in other texts that he wrote, especially those composed in
Wallachia. Among these are the Forewords to the Greek-Arabic church books, a
Missal and a Book of Hours, printed at Snagov and Bucharest in 1701-1702"° with
the help of the scholar and printer Antim Ivireanul, a monk from Iberia (Georgia, in
the Caucasus) who became Metropolitan of Wallachia. Patriarch Athanasios refers
there to the same readers as in subsequent books printed in 1706-1711 in Aleppo,
after he received the Arabic printing implements as a farewell gift from Prince
Brancoveanu. Moreover, while Church books were given for free and were meant
for priests and hierarchs who would spread the Christian teachings, Patriarch
Athanasios seems to have hoped that Cantemir’s Divan, an ethical dialogue of a
more pragmatic kind, was going to reach the general public. To define the reading
society of Ottoman Syria, a comprehensive survey of the local teaching system,
monastic learning and the general level of education is required (see Heyberger
1994: 142149, 474-477; idem, 1999). The case of Aleppo, chosen host of the first
Arabic printing-press in the Near East, is very significant since this city enjoyed a
privileged situation due to its prosperity and its opening to all the Orient (ibidem: 144).

8 In composing his first book, Cantemir must have considered his position as an envoy of his
country, Moldavia, to the Ottoman court: attacking the Muslims’ beliefs would have put him in an
even more dangerous position.

19 See Kitab al-qudusat al-taldta al-'ilahiyya, Snagov, 1701, described by L Bianu and N. Hodos in
Bibliografia romdneascd veche, 1, 1903, pp. 423—432, and Kitab al-'Urittigiyiin ayy al-salawat al-mafriida,
Bucharest, 1702, ibidem, pp. 442—447.
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Incidentally, the modern Nahda (‘Arab Renaissance’) originated in Aleppo in the

18™ century, mainly promoted by men of the Church (Samir, 1997: 98).

Third, conclusions can also be drawn as to Patriarch Athanasios’s motivations
and intentions as a Christian hierarch and a creative scholar. The very fact that
Patriarch Athanasios decided to translate Cantemir’s Divan though he was aware of
the enmity between the author and his own protector indicates that he found this
book useful for his congregation in the Levant. As shown above, the Arabic Divan
reflects the author’s theological, political and moral convictions. It would be
interesting to compare the ethical principles and moral guidelines comprised in the
Arabic Divan with the Patriarch’s sermons and the Regulations that he issued in
July 1716, engraved by his order on a marble slab in the church of Aleppo. Odds
are that at least some of his teachings concerning the ways to live a righteous life,
inspired by Christian integrity and decency”, echo Cantemir’s ideas, based on
readings from the Scriptures and Classical authors.

Having suggested answers to the questions formulated to begin with, one task
still needs to be achieved by this paper: to emphasize the importance of future
research on the Arabic Divan, both from a theological perspective and from a
literary one. The conclusions of such studies would shed more light on this
remarkable case of intercultural communication: the fascinating process that
allowed Christian Orthodox and Unitarian views to receive an Arabic expression.
Furthermore, they would help us comprehend the part that Patriarch Athanasios III
Dabbas played in the circulation of the Divan in the Arab provinces of the Ottoman
Empire, a cultural area that neither Andreas Wissovatius nor Dimitrie Cantemir had
expected to reach.
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