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 Reading the Diatessaron with Ephrem:
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 Matthew R. Crawford

 Durham University

 Abstract

 Through a consideration of the reception history of the so-called "Diatessaron," Tatian's

 second-century gospel compilation, we can learn much about the nature of this pecu

 liar text. Of paramount importance here is the Syriac Commentary on the Gospel attrib

 uted to Ephrem of Nisibis. In this article I argue that the ordering of pericopae in the

 opening section of Tatian's gospel, which interweaves Matthean and Lukan passages

 within a broadly Johannine incluisio, prompts the Syriac exegete to an unexpected

 interpretation of these narratives. By reading these pericopae as a single, continuous

 narrative, he creatively combines the divine "Word" and "Light" of the Johannine pro

 logue with the Synoptic traditions about John the Baptist as the "voice" and about the

 star that shone to guide the magi, presenting the star and the voice as extensions of the

 Son's own agency. This remarkably original interpretation of the nativity of Jesus illus

 trates the degree of artistry that went into the making of Tatian's text and the novel

 interpretations it elicited from its readers.

 Keywords

 Diatessaron - Ephrem - nativity stories - Tatian

 Although the so-called "Diatessaron" of Tatian has long been regarded as
 merely a gospel harmony or gospel synopsis, recent scholarship has suggested

 that it be taken seriously as a legitimate gospel in its own right. In fact, there

 is good reason to think that Tatian never gave the name "Diatessaron" to his
 composition, but instead called it simply the "Gospel," in a manner akin to the

 product of Marcion's earlier radical editing of the Jesus tradition. This title sug

 gests that Tatian envisioned his project as the creation of a new, authoritative,

 and singular written instantiation of the Jesus tradition to replace the diversity

 © KONINKLIJKE BRILL NV, LEIDEN, 2015 | DOI 10.1163/15700720-12341191

 VIGILIAE CHRISTIANAE 69 (2015) 70-95 Vigiliae
 Christianae

 BRILL brill.com/vc

 Reading the Diatessaron with Ephrem:
 The Word and the Light, the Voice and the Star

 Matthew R. Crawford.

 Durham University

 Abstract

 Through a consideration of the reception history of the so-called "Diatessaron," Tatian's

 second-century gospel compilation, we can learn much about the nature of this pecu

 liar text. Of paramount importance here is the Syriac Commentary on the Gospel attrib

 uted to Ephrem of Nisibis. In this article I argue that the ordering of pericopae in the

 opening section of Tatian's gospel, which interweaves Matthean and Lukan passages

 within a broadly Johannine incluisio, prompts the Syriac exegete to an unexpected

 interpretation of these narratives. By reading these pericopae as a single, continuous

 narrative, he creatively combines the divine "Word" and "Light" of the Johannine pro

 logue with the Synoptic traditions about John the Baptist as the "voice" and about the

 star that shone to guide the magi, presenting the star and the voice as extensions of the

 Son's own agency. This remarkably original interpretation of the nativity of Jesus illus

 trates the degree of artistry that went into the making of Tatian's text and the novel

 interpretations it elicited from its readers.

 Keywords

 Diatessaron - Ephrem - nativity stories - Tatian

 Although the so-called "Diatessaron" of Tatian has long been regarded as
 merely a gospel harmony or gospel synopsis, recent scholarship has suggested

 that it be taken seriously as a legitimate gospel in its own right. In fact, there

 is good reason to think that Tatian never gave the name "Diatessaron" to his
 composition, but instead called it simply the "Gospel," in a manner akin to the

 product of Marcion's earlier radical editing of the Jesus tradition. This title sug

 gests that Tatian envisioned his project as the creation of a new, authoritative,

 and singular written instantiation of the Jesus tradition to replace the diversity

 KONINKLIJKE BRILL NV, LEIDEN, 2015 | DOI 10.1163/15700720-12341191

This content downloaded from 128.228.0.55 on Tue, 11 Feb 2020 14:25:17 UTC
All use subject to https://about.jstor.org/terms



 READING THE DIATESSARON WITH EPHREM 71

 of written sources existing at the time. In other words, the result of Tatian's

 editorial work was a new textual object, indeed a new version of the gospel, in
 which the various portions of his source materials now stood in a new relation
 to one another.1 The creation of such a text must have involved thousands of

 interpretive decisions regarding which pericopae to combine, which to leave
 out altogether, and which leave as separate accounts, let alone how to string
 the entirety together into a coherent narrative.

 If this reconstruction of the origin of the Diatessaron is correct, then it
 suggests that it is actually quite difficult for modern readers of Tatian's gos

 pel to encounter his text in the manner that he intended. For, if someone is

 familiar with the fourfold, separated gospel, he or she naturally, while reading

 Tatian's gospel, recalls which portions are from each of the individual canoni

 cal witnesses.2 In other words, familiarity with the fourfold gospel represents

 something of an obstacle to understanding in this instance. However, this was

 not always the case for readers of Tatian's composition. It is now commonly
 accepted that Tatian's work was the earliest form of the gospel among Syriac

 speaking Christians and, moreover, his gospel remained in use liturgically well

 See Matthew R. Crawford, "Diatessaron, a Misnomer?The Evidence of Ephrem's Commentary,"

 Early Christianity 4 (2013): 362-85. For a survey of the history of scholarship on the Diatessaron

 up to the end of the twentieth century, see William L. Petersen, Tatian's Diatessaron: Its

 Creation, Dissemination, Significance, and History in Scholarship, SuppVC 25 (Leiden: Brill,

 1994). For an introduction to the "new perspective on the Diatessaron" that has emerged

 since the publishing of Petersen's work, see Ulrich Β. Schmid, "The Diatessaron of Tatian," in

 The Text of the New Testament in Contemporary Research: Essays on the Status Quaestionis,

 2nd ed., ed. Bart D. Ehrman and Michael W. Holmes, nttsd 42 (Leiden: Brill, 2013), 115-42.

 The present essay is undertaken in sympathy with the new perspective articulated by Schmid

 et ai, and as a result the so-called "western witnesses" will not be considered in what follows,

 with the exception of Codex Fuldensis.

 This process of identifying how Tatian used his source materials began early on. Victor of

 Capua in the sixth century determined that the gospel text represented in Codex Fuldensis

 relies more upon a Lukan framework than a Matthean one. Moreover, he inserted into the

 text the marginalia for the Eusebian canon system, so that readers of Codex Fuldensis could

 easily find given passages in the separated gospels. On Codex Fuldensis see the edition of the

 manuscript published in Ernestus Ranke, Codex Fuldensis (Marburgi: Sumtibus N. G. Elwerti,

 1868), and the discussion in Petersen, Tatian's Diatessaron, 45-51. Slightly later and further

 east in the Syriac world, a similar process occurred. The medieval Arabic translation of

 Tatian's work also contains similar marginal notation so that the reader can easily isolate the

 individual bits and pieces of Matthew, Mark, Luke, and John that are in play in any given pas

 sage. On the Arabic witness see the edition A.-S. Marmardji, Diatessaron de Tatien (Beyrouth:

 Imprimerie Catholique, 1935), and also the discussion in Petersen, Tatian's Diatessaron, 133

 38, and P. Joosse, "An Introduction to the Arabic Diatessaron," Oriens christianus 83 (1999):

 72-129.
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 72 CRAWFORD

 into the fifth century at least.3 These observations suggest that there were
 times and places in which Syriac speakers encountered the Jesus tradition pri

 marily in the form provided by Tatian. For such readers, Tatian's text was not

 merely a secondary gospel harmony, but simply the "Gospel."
 The textual evidence from this earliest stage is largely lost, with the pos

 sible exception of Aphrahat, who may or may not have known gospel versions

 beyond Tatian's.4 However, even once the "Gospel of the Separated" came into

 use alongside the "Gospel of the Mixed," the latter continued to exert a domi
 nant influence for some time. Ephrem is case in point. Although his corpus

 provides unambiguous evidence that he knew of the existence of the sepa
 rated gospel,5 there is little clear indication that it had any significant impact

 on his thought. Notably, for at least a handful of passages Ephrem consistently
 refers to the Tatianic form of the tradition rather than to that found in the four

 fold gospel. No doubt the most famous example is his belief that Jesus actually

 flew through the air when the inhabitants of Nazareth threw him from the cliff

 following his sermon in the synagogue.6 This interpretation is understandable

 on the assumption that Tatian's "Gospel" included this curious variant, and
 that this version served as Ephrem's normative, canonical Scripture, exerting a

 stronger influence upon him than did the separated, fourfold gospel.

 In this article I want to explore a further way that Tatian's gospel has influ

 enced Ephrem's theological imagination by looking not merely at curious
 individual readings, such as the flying Jesus, but instead at the way in which

 Tatian's juxtaposition of once separate pericopae created the opportunity
 for novel interpretive moves. In other words, just as Tatian's gospel should be

 regarded as an early Christian gospel rather than merely a harmony of the four

 fold gospel, so also it invited interpretations that, at least on occasion, would

 have been impossible, or at least unlikely, simply on the basis of the four,

 Cf. Petersen, Tatian's Diatessaron, 41-42; Peter J. Williams, "The Syriac Versions of the New

 Testament," in The Text of the New Testament in Contemporary Research, 144.

 On Aphrahat see further Tjitze Baarda, The Gospel Quotations of Aphrahat, the Persian Sage:

 Aphrahat's Text of the Fourth Gospel (Amsterdam: Vrije Universiteit Amsterdam, 1975);

 Petersen, Tatian's Diatessaron, 44-45.

 See Matthew R. Crawford, "The Fourfold Gospel in the Writings of Ephrem the Syrian"

 Hugoye 18 (2015): forthcoming.

 Cf. T. Baarda, "'The Flying Jesus': Luke 4:29-30 in the Syriac Diatessaron," vc 40 (1986): 313-41·

 On the question of Ephrem's gospel text see further F. C. Burkitt, S Ephraim's Quotations From

 the Gospel, Texts and Studies 7.2 (Cambridge: University Press, 1901); Louis Leloir, L'Évangile

 d'Éphrem d'après les oeuvres éditées: recueil des textes, csco 180, Subsidia 12 (Louvain:

 Secrétariat du CorpusSCO, 1958); ibid., Le témoignage d'Éphrem sur le Diatessaron, csco 227,

 Subsidia 19 (Louvain: Secrétariat du CorpusSCO, 1962).
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 READING THE DIATESSARON WITH EPHREM 73

 separated gospels. One such example is the opening of Tatian's work, which
 began with John 1:1-5 before transitioning to the Matthean and Lukan nativity

 accounts. Here I would like to argue that in his Commentary on the Diatessaron,

 Ephrem reads these passages as part of a single, continuous narrative, and that,

 for this reason, he creatively brings together the divine "Word" and "Light" of

 the Johannine prologue with the Synoptic traditions about John the Baptist as

 the "voice" and about the star that shone to guide the magi. More specifically,

 he regards the voice and the star as hypostasized entities through whom the

 eternal divine Word accomplishes his mission.7 In other words, what we think

 of the Johannine theology of the Word exerted a profound influence upon his

 interpretation of the Matthean and Lukan nativity stories and vice versa. In
 this way, Ephrem's understanding of the nativity of Jesus has been decisively

 shaped by the peculiarities of the gospel text upon which he was commenting.

 Ephrem is much more well known for his poetic creativity than for his
 verse-by-verse exposition of Scripture in his commentaries. As one would
 expect in the genre of poetry, the themes expressed therein are not quite strict

 exegesis of Scripture, but instead operate at the level of theological synthesis,

 often drawing upon a wide range of texts although only in an allusive manner.

 However, we have to reckon with the possibility that certain ideas chalked up

 to his own poetic genius might in fact have deeper roots in the biblical text
 with which he was most familiar. For this reason, it will be helpful for us to

 consider first Ephrem's Hymns on the Nativity 24, wherein many of the themes

 I want to highlight are present, though without the explicit exegetical foun
 dations being apparent, so that we can then turn to his Commentary on the
 Diatessaron, or more properly Commentary on the Gospel (CGos), to see how
 these notions arise from his peculiar gospel text.8

 For an introduction to Ephrem's exegesis, see Louis Leloir, Doctrines et méthodes de S. Éphrem

 d'après son Commentaire de L'Évangile concordant (original syriaque et version arménienne),

 csco 220, Subsidia 18 (Louvain: Secrétariat du CorpusSCO, 1961); Sidney H. Griffith, "Ephraem

 the Exegete (306-373)," in Handbook of Patristic Exegesis, ed. Charles Kannengiesser, The

 Bible in Ancient Christianity 1 (Leiden: Brill, 2006), 1395-1428; P. Yousif, "Exegetical Principles

 of St Ephraem of Nisibis," Studia Patristica 18/4, (1990); 296-302.

 Challenges to Ephrem's authorship of CGos have been raised. For a survey of such matters,

 see Carmel McCarthy, Saint Ephrem's Commentary on Tatian's Diatessaron: An English

 Translation of Chester BeattySyriac MS 70g, Journal of Semitic Studies Supplement 2 (Oxford:

 Published by Oxford University Press on behalf of the University of Manchester, 1993), 23-34;

 Christian Lange, The Portrayal of Christ in the Syriac Commentary on the Diatessaron, csco

 616, Subsidia 118 (Louvain: Peeters, 2005), 36-68; ibid., Ephraem der Syrer. Kommentar zum

 Diatessaron I, Fontes Christiani 54/1 (Turnhout: Brepols, 2008), 56-81. The connections

 I highlight here between Hymns on the Nativity 24 and CGos are sufficient to conclude that, if
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 74 CRAWFORD

 Hymns on the Nativity 24

 Although Hymns on the Nativity 24 is primarily a meditation on the Matthean

 account of the magi, inevitably both the Johannine prologue and the Lukan
 nativity are also drawn into view, and the way in which these gospel narratives

 are interwoven is my particular concern.9 I want here briefly to recount some

 of these themes and the way they are handled, and especially to highlight a
 dense passage at the end of the hymn that draws together these strands into a

 single theological rationale relying upon an intertextual reading of the open
 ing of these various gospels.

 Throughout the course ot the hymn, a number ot common themes emerge.

 For example, Jesus inherited and brought to an end the offices of prophet,
 priest, and king from Israel (strophe 2), and he recapitulated the journey of
 the sons of Jacob to Egypt (strophe 3). In strophe 4 Ephrem begins to take a
 particular interest in the star that guided the magi, which he interprets as the

 star shining forth from Jacob foretold by the prophet Balaam in Numbers 24:17.

 Ephrem exploits this prophecy to explore the relevance of not only visual, but

 also auditory metaphors for understanding the announcement of the Messiah's

 arrival. Because Balaam's prophecy was recorded in Scripture, "the people
 [i.e., Israel] have the voice and the reading; the peoples [i.e., the Gentiles]
 have the shining forth and the explanation... The scribes read in books; the
 magi saw in actions the flash of that reading" (strophe 4). In other words, the

 magi receive the visual fulfillment of the prophecy that the scribes of Israel

 only heard. These twin visual and auditory themes will be carried forward and

 developed in the remainder of the hymn.

 In strophe 5 the consideration of the star continues. The magi's star is now

 described in active terms: as something that both reveals and conceals it is
 both the "announcer and guardian" of the Son, and so belongs to him "in two

 ways." The precise nature of the star's concealing function becomes apparent

 it was not Ephrem himself who authored the commentary, it must have been someone famil

 iar with his works. Perhaps, as suggested in Sebastian P. Brock, "Notulae Syriacae: Some

 Miscellaneous Identifications," LeMuséon 108 (1995): 77, η. 15, the commentary derives from

 notes taken down by Ephrem's disciples. Similarly, Lange, Kommentar zum Diatessaron, 81,

 considers it likely that a student compiled the work.

 The following translations from Hymns on the Nativity 24 are taken from Kathleen E. McVey,

 Ephrem the Syrian: Hymns, Classics of Western Spirituality (New York: Paulist Press, 1989),

 igi-98. The Syriac text may be found in Edmund Beck, Des heiligen Ephraem des Syrers

 Hymnen de Nativitate (Epiphania), csco 186, Scriptores Syri 82 (Louvain: Secrétariat du

 CorpusSCO, 1959), 121-27. I have occasionally made slight modifications to McVey's
 translation.
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 READING THE DIATESSARON WITH EPHREM 75

 in strophe 7. Though it does not appear in the canonical Matthean account,
 Ephrem asserts that Herod's men accompanied the magi on their journey to
 Bethlehem, although as long as these were present, the star hid itself so as to

 protect the life of the newborn infant. However, for the magi, the star accom

 plished the opposite effect, leading them to the child so that they might wor

 ship him with offerings. Ephrem's treatment of the star as though it had its own

 agency is a striking interpretive move, but it becomes even more interesting

 at the end of strophe 5 when he presents the star's activity as an extension of

 the Son's agency with the line "Blessed is he who makes his announcers wise!"

 In this line the Son himself is ultimately responsible for the wisdom displayed

 by the star that both reveals and conceals his person.

 The themes relevant to my argument pick up again in strophe 12, where
 Ephrem carries forward the visual metaphor:

 The Redeemer shone forth to the blind, but they looked to others

 The sun showed his rays, but they were clothed in darkness.

 The resplendent one sent his light, and it summoned the sons of light

 to reveal to the sons of darkness, "Behold in your minds is the light,

 but over your eyes a veil." To you be glory, new sun!

 Now it is the Son, the Redeemer, rather than the star that is described in visual

 terms. Though it was the star that shone to the magi highlighting Israel's dark

 ness, yet it was in actual fact the "Sun" who was shining "His rays" upon them.

 Such descriptions echo a number of biblical passages that use light imagery,
 including Isaiah 9:2, Malachi 4:2, Luke 1:78-79, and Colossians 1:12-13. h is pos

 sible that the Johannine prologue also lies in the background, since it presents

 the divine and eternal Word as the "light of humanity," which the darkness

 "does not comprehend" (John 1:4-5). Regardless of which specific passages
 are in view here, the key point to observe is that the visual metaphor used to

 describe the star is now presented as though rooted in the overarching agency
 of the Redeemer himself.

 A similar point is made in strophe 13, though now employing an auditory

 metaphor:

 The prophets announced his birth but did not specify his time.

 He sent the magi, and they came and declared his time.

 But the magi who made known the time did not specify where the
 infant was.

 The glorious star of light ran and showed where the infant was.

 This glorious succession! Blessed is he who by all of them was interpreted!
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 76  CRAWFORD

 The two announcers here are the prophets of Israel and the star, the latter
 working through the proclamation of the magi. The prophets told where the

 Messiah would arrive, and the magi his timing, so both pieces of information

 were necessary to discern his coming. Note that the agency of the Son working
 through the star is now extended even to the wise men from the east. The Son

 is the one who has sent them to declare his own birth. As a result, the auditory

 leveiauun inaL was meanr 10 come inrougn ine propners is now rransrerrea to

 the magi who translate the visual revelation of the star into words. Strophes 14

 and 15 bear out this theme. Israel rejected "the trumpet of Isaiah" that foretold

 the Son's arrival, and in light of this deafening silence from the Jews who should

 have announced the Messiah's birth, the Son himself operating via a different

 medium: "His voice (onlo) became a hidden key, and it opened the mouth of
 the magi. Since in Judea the announcers were silent, [the magi] sounded the
 voice (rAn) in creation." Here Ephrem engages in a similar bit of exegesis we
 have already seen him use with respect to the star. The magi announced the
 birth of the Son, but it was in fact ultimately the agency of the Son himself

 who opened their mouths so that he might proclaim his advent, speaking into

 the silence left by Israel's failure to recognize his arrival. The usage of the term

 "voice" in this passage is significant and will recur when we come shortly to
 CGos. The important observation to note at this stage is that Ephrem regards

 the Son's agency as the ultimate source of revelation, whether in the visual or

 auditory mode.
 Some of the manuscripts that transmit this hymn include, after strophe 21,

 a further four strophes that are likely to be original.10 They certainly carry for

 ward and summarize the themes that we have observed thus far in the hymn

 and also present the clearest parallels with CGos. Strophe 23 is particularly rel

 evant, as it ties up these loose threads and presents a comprehensive theologi
 cal rationale for the interpretations that have been offered:

 The pair of announcers expressed the properties of the Only-Begotten:

 the star of light and John—one a shining forth, the other a voice.

 For the one announced was also a Word and a Light.

 Voice and ray serve Him. The shining forth announced his light and the
 voice His wisdom. More blessed is the First-born than his announcers!11

 ίο So McVey, Ephrem the Syrian, 197, n. 543. According to Beck 1959,126, at least one manu

 script inserts strophes 23-25 after strophe 14.

 11 The pair of heralds are also mentioned in Hymns on the Nativity 6.9-10, where they are

 taken as signs of the two natures of the Son.
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 READING THE DIATESSARON WITH EPHREM 77

 The visual and auditory metaphors I have highlighted thus lar in the hymn now

 are given an explicit systematization. There are actually two announcers, one

 is a star shining and the other is John the Baptist as a voice. The key point for

 my argument is the way in which Ephrem interweaves the Johannine prologue

 with the Matthean and Lukan infancy stories in order to provide a theological

 explanation for the moves he has been making earlier in the hymn. The Son is

 both a "Word" and a "Light" and these descriptions serve as the justification for

 extending his agency to account for the revelation given through the Matthean

 star which shone to the nations and through the proclamation of John, whose

 birth is narrated in Luke's gospel. Such an interpretation is striking indeed, and

 no doubt partly derives from Ephrem's own theological genius. However, as we

 shall now see, his idiosyncratic gospel text provided the impetus for making
 these connections.

 The Beginning of Tatian's Gospel

 In the remainder of this article I hope to accomplish two goals: first, to high

 light the further elaboration of these themes in the Commentary on the Gospel·,

 and, second, to demonstrate how this creative exegesis is rooted in Tatian's
 Gospel. However, before I can accomplish either of these goals, we will need to

 survey the ordering of pericopae at the beginning of Tatian's work in order to

 have a greater familiarity with the text Ephrem was working with.12 Although

 isolating the actual wording of Tatian's text is often difficult due to the ten

 dency of later scribes to bring various witnesses into line with established ver

 nacular translations of the separated gospel, the ordering of episodes can often

 be ascertained with much more certainty. The three most important surviving

 witnesses to Tatian's Gospel—Ephrem's commentary, Codex Fuldensis, and
 the later Arabic harmony—are largely agreed on the opening section of the

 In a recent study of this issue, John Granger Cook, "A Note on Tatian's Diatessaron, Luke,

 and the Arabic Harmony," zac to (2007): 471, concludes, "Tatian's harmony ... give[s]

 priority to Luke and John in the beginning and ending sections—although Matthew

 dominates most of the rest." I do not wish to here comment on the accuracy of his claim

 regarding a Matthean dominance throughout the rest of the gospel, but I believe Cook is

 right about the Lukan and Johannine priority at the opening of the gospel, as will be seen
 in what follows.
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 78 CRAWFORD

 work that concerns my argument, and they will therefore be my sources for the

 reconstruction of this portion of his text.13

 All three witnesses lead with John 1:1-5,a placement that finds confirmation

 in Aphrahat who likewise presents John 1:1 as the beginning of his gospel text.14

 Alter John 1:1-5 comes Luke 1:5-79, recounting the annunciations to /echanah

 and Mary and the birth of John the Baptist. Next comes Matthew 1:18-25,
 which provides Joseph's perspective on the event of Mary's pregnancy, how he

 intended to put her away, but was convinced in a dream to take her as wife and

 to give the child the name Jesus. Following this is Luke 2:2-35, telling of Jesus'

 birth in Bethlehem, the visitation of the shepherds, and Jesus' presentation in

 the temple. The remainder of the synoptic nativity material, Matthew 2:3-23,

 follows, narrating the visit of the magi, the flight to Egypt, the massacre of the

 innocents, and the return to Nazareth. Jesus' trip to Jerusalem at age twelve

 (Luke 2:41-52) comes next, followed by a short section introducing John's min

 istry taken from Luke 3:1-5 and Matthew 3:2-3·15 Finally, Tatian's composition

 For what follows, see especially the chart outlining the order of the pericopae in the

 important witnesses in Louis Leloir, Le Témoignage d'Éphrem sur le Diatessaron, csco

 227, Subsidia 19 (Louvain: Secrétariat du CorpusSCO, 1962), 2-3.

 Aphrahat, dem. 1.10. In Codex Fuldensis the situation is slightly more complicated in that

 it prefaces John 1:1-5 with Luke 1:1-4, a passage that Ephrem and the Arabic harmony omit

 However, the capitularia for Fuldensis also omit Luke 1:1-4 and instead start with John 1:1-5,

 so it seems that at some point Luke 1:1-4 has been inserted into a tradition that originally

 lacked it, without the offending scribe bothering to correct the capitularia.

 The situation here is somewhat ambiguous based solely on Ephrem's commentary, but

 becomes clearer when one considers the other two witnesses. Ephrem's exposition in

 CGos ni.9-10 moves from citing material taken from Matt 2:3-23 to citing material from

 John i:7ff, omitting both the trip to Jerusalem undertaken by the twelve-year-old Jesus

 and the introduction of the adult John in Luke 3:iff (his explicit citations are: Matt 2:15 +

 Matt 2:23 + John 1:17 + John 1:14 + John 1:19-21). Ephrem then, curiously, comes back to

 deal with the trip to Jerusalem at III.16, an abrupt insertion into an otherwise continu

 ous exposition of John's appearance and ministry. Codex Fuldensis provides the following

 order: Matt 2:1-23 + Luke 2:40-52 + Luke 3:1-3 + Matt 3:2-3 + Luke 3:5-6 + John 1:7-18. (see

 Ranke, Codex Fuldensis, 36-39). The Arabic harmony presents the following order: Matt

 2:1-23 + Luke 2:40-52 + Luke 3:1-3 + Matt 3:1-6 + John 1:7-28 (TatAR IlI.i-IVii (Marmardji,

 Diatessaron, 23-33)). Therefore, with some slight exceptions, Fuldensis and the Arabic

 harmony present virtually the same sequence, though the Arabic seems to have added

 in a few more verses that are omitted in Fuldensis, verses which were therefore probably

 not in Tatian's original composition. Because these two basically agree, we can be fairly

 certain that this represents Tatian's sequence, even if it is more difficult to determine

 exactly how many verses from each of these sections were included. Moreover, this

 sequence makes sense of Ephrem's exposition in CGos 111.9. He begins this paragraph
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 READING THE DIATESSARON WITH EPHREM 79

 returns to the Gospel of John, using John 1:7-18 both to wrap up the account
 of the Word's incarnation and to carry further the account of John's ministry.

 The ordering of pericopae in these opening chapters of Tatian's gospel is
 usefully summarized by the capitularia of Codex Fuldensis, to which I have
 appended the relevant citations from the fourfold gospel that correspond to
 the textual material in Fuldensis·.

 ι. In the beginning [was] the Word, God with God, through whom all
 things were created (John 1:1-5)

 11. About the priest Zechariah (Luke 1:5-25)
 in. Where the angel Gabriel speaks to Mary (Luke 1:26-56)
 iv. The nativity of John the Baptist (Luke 1:57-80)

 v. About the generation or nativity of Christ (Matt 1:18-25 +

 Luke 2:i-7)16

 vi. Where the angel appeared to the shepherds (Luke 2:8-20)
 vu. Where Jesus was led by his parents and circumcised (Luke 2:21-39)

 vin. About the magi who came from the east (Matt 2:1-12)

 IX. Where Jesus and his parents [were] driven into Egypt (Matt 2:13-15)

 x. Where Herod killed the boys (Matt 2:16-18)

 with an exposition of Matt 2:15 and 2:23, then briefly introduces the ministry of John and

 his time in the wilderness without any explicit citations, before finally citing John 1:17

 and 1:14. The otherwise curious mention of John in the middle of this paragraph is best

 explained on the assumption that Ephrem's gospel text also introduced John at this point

 (using Lukan and Matthean material), although he quickly hurries past this section, not

 quoting directly from it. The only puzzling issue that remains is Ephrem's out-of-place

 mention of Jesus' trip to Jerusalem in CGos 111.16. However this paragraph reached this

 place in his commentary, it clearly interrupts the flow of the narrative about John, and so

 should not be taken as representative of the order of pericopae in his gospel text.

 Codex Fuldensis (see Ranke, 32-33) actually inserts the Matthean genealogy here as well

 (Matt 1:1-17). This, however, is almost certainly a later interpolation, perhaps by Victor

 himself, since there is good reason to think that Tatian omitted the genealogies in his

 original edition (see Petersen, Tatian's Diatessaron, 42, 136). Recently David Pastorelli

 has mounted an argument that the genealogies actually were originally in Tatian's work

 ("The Genealogies of Jesus in Tatian's Diatessaron: The Question of their Absence or

 Presence," in Infancy Gospels: Stories and Identities, ed. Claire Clivaz, Andreas Dettwiler,

 Luc Devillers, and Enrico Norelli, wunt 281 (Tubingen: Mohr Siebeck, 2011), 216-30).

 However, Pastorelli places too much weight on the so-called "Western witnesses," failing

 to take into account the recent work of Ulrich Schmid, "In Search of Tatian's Diatessaron

 in the West," Vigiliae Christianae 57 (2003): 176-99. Moreover, Pastorelli does not recognize

 that the mention of the genealogies by Ephrem in CGos 1.26 is actually an interpolation,

 as 1 argue in "The Fourfold Gospel in the Writings of Ephrem the Syrian."
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 8θ CRAWFORD

 XI. Where Jesus is called back from Egypt (Matt 2:19-23)

 xii. Where Jesus stayed behind in the temple of Jerusalem (Luke
 2:40-52)

 xiii. Where John the Baptist appeared in Israel (Luke 3:1-3 + Matt 3:2-3 +

 Luke 3:4-6 + John 1:7-18.. .)17

 The ordering just described may be interpreted in various ways. It is striking

 that Johannine material is used strategically to frame the entire opening of
 Tatian's gospel, with John 1:1-5 and 1:7-18 functioning as an inclusio around an

 interweaving of the Synoptic material from Matthew and Luke. In fact, one

 way to interpret Tatian's editorial method here would be to say that he is basi

 cally following the order of John's first chapter, but inserting Matthean and

 Lukan material into this framework. He has essentially pulled apart John 1:1-5

 from John 1:7-18. John 1:6 is noticeably absent from all three of these sources,

 but this may be explained on the simple observation that this verse functions

 to introduce John the Baptist, which Tatian has already accomplished using
 the material drawn from Luke 1, Luke 3, and Matthew 3. As a result John 1:6

 may be discarded as unnecessary. Therefore, although the actual text of John

 1:6 is absent from Tatian's version, its rationale in the Johannine prologue is still

 present, albeit now accomplished through Synoptic material.

 This arrangement, and specifically the transition back to Johannine mate
 rial at the end of this opening section, provides evidence of having been art
 fully constructed. Notably Tatian has included Luke 3:1-3, whose mention of
 the "word of God" that came upon John in the wilderness will likely remind

 his readers of the "Word" with which he began the gospel. Moreover, Tatian
 has apparently included, not the short, Matthean citation of Isaiah 40:3
 (Matt 3:3), but has gone for the longer Lukan version that includes Isaiah 40:3

 5. As a result, the Isaianic prophecy cited in Luke 3:4-6, which ends with John

 the Baptist crying out, "all flesh shall see the salvation of God," nicely sets the

 stage for the remaining material from the Johannine prologue, which includes

 the declaration "we have seen his glory" (John 1:14), and concludes with John

 the Baptist saying, "no one has ever seen God; the unique One, who is from his

 Father's bosom declares him" (John i:i8).18 The Lukan citation of Isaiah and

 Ranke, Codex Fuldensis, 21. The actual textual content under capitula xiii carries on to

 include material from the rest of Matt 3, Luke 3 and John 1. However, these verses are more

 directly about the ministry of John and so do not concern my argument.

 Ephrem cites John 1:18 in CGos 1.2.1 translate here from the version of the passage that he

 cites. Of course, the words spoken in John 1:18 might or might not be spoken by John the

 Baptist, depending on where one decides to stop the quotation that begins in John 1:15.
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 READING THE DIATESSARON WITH EPHREM 8l

 the Johannine material therefore complement one another, and thus the John

 to-Luke transition that occurs at the opening of Tatian's gospel is mirrored by

 the Luke-to-john transition that concludes this opening section. As a result,
 for a reader of Tatian's gospel, the continuous narrative forming this opening

 section would not have appeared as a patchwork quilt of source materials, but

 rather as an aesthetically pleasing whole, describing the Word in the beginning

 with God, his descent in the virgin's womb, and finally the proclamation of his

 arrival by John.

 As a result of this arrangement, John 1:14, the classic Johannine summary of

 the incarnation, is separated from the account of the Word in John 1:1-5 by a

 large amount of textual material, and John 1:14 therefore functions as a recapit

 ulation of not only John 1:1-5, but also the Synoptic nativity material. Ephrem

 himself seems to have regarded it in this manner. As he draws to a close his
 exposition of John 1:1-5 he makes the following statement:

 And after completing the account about the Word—under what form
 and to what degree and for what reason he humbled
 himself—it says in another place, this Word became a body and dwelt
 among us. And henceforth all that you hear after the completion of the

 account of this Word, you should not understand as being about the
 proper (rc'^èv.iku) Word, but about the Word that has put on a body.
 And these are accounts which are mixed, for they are both divine and
 human in their entirety, besides that first [account] which is the begin

 ning of all things.19

 Certainly some early readers thought that John's testimony carried on through verse 18,

 so Tatian, and by extension Ephrem, might have thought so also. On this issue see

 Elizabeth Harris, Prologue and Gospel: The Theology of the Fourth Evangelist (Sheffield:

 Sheffield Academic Press, 1994), 31-34; P.J. Williams, "Not the Prologue of John,"ysjvr 33

 (2011): 375-86.1 am grateful to Andrew Byers for drawing this issue to my attention.

 CGos ι .8 (Leloir 1963,6-8). All quotations from CGos are my own translations unless other

 wise noted. 1 will be using the critical edition of the Syriac text of Ephrem's commentary

 published in Louis Leloir, Saint Éphrem, Commentaire de l'Évangile concordant, texte syria

 que (Manuscrit Chester Beatty 709), Chester Beatty Monographs 8 (Dublin: Hodges Figgis

 & Co., 1963); ibid., Saint Éphrem: Commentaire de l'Évangile Concordant, texte syriaque

 (Manuscrit Chester Beatty 709), folios additionnels, Chester Beatty Monographs 8 (Leuven:

 Peeters, 1990). For those portions for which the Syriac text remains missing, I will rely on

 the Latin translation of the Armenian recension in ibid., Saint Éphrem. Commentaire de

 l'Évangile concordant, version arménienne, csco 145, Scriptores Armeniaci 2 (Louvain:

 L. Durbecq, 1954). The critical edition of the Armenian is published in Louis Leloir, Saint

 VIGILIAE CHRISTIANAE 69 (2015) 70-95

This content downloaded from 128.228.0.55 on Tue, 11 Feb 2020 14:25:17 UTC
All use subject to https://about.jstor.org/terms



 82 CRAWFORD

 As this passage makes clear, Ephrem regarded John 1:1-5 as distinct from the

 rest of his gospel text, since it uniquely spoke of the "proper Word," that is, the

 Word without a body. The "account of the Word" with reference to his humili

 ation must refer to the Matthean and Lukan material that separates John 1:1-5

 from John 1:14 in Tatian's Gospel, intervening passages from which the divine

 Word is absent, at least in terms of explicit mention. Nevertheless, the Word

 suddenly reenters the narrative explicitly in the later Johannine material from

 1:7-18, a feature that would have been obvious to any reader of Tatian's text, and

 so Ephrem treats John 1:14 as an appropriate summary of the entire opening

 portion of his Gospel.

 Two consequences follow from this ordering of pericopae. First is the intri

 cate interweaving of Johannine and Synoptic material. To a reader of the four

 fold gospel, John is clearly distinct from Matthew and Luke, precisely in its

 opening verses. However, Tatian's presentation of his sources as a continuous
 narrative invites the reader freely to exploit Johannine material in exegeting

 the Synoptic accounts and vice versa. In fact, the usage of Johannine verses
 about the divine Word as an inclusio implies that the Word has some role to
 play in the intervening textual material from which he would otherwise be
 assumed to be absent. The second consequence of Tatian's ordering is the
 increased prominence given to John the Baptist in Ephrem's gospel text com

 pared to either Matthew or John alone. In the gospels of Matthew and John,

 John the Baptist does not appear until he is standing beside the Jordan as an
 adult However, the inclusion of the Lukan narrative about Zechariah and

 Elizabeth means that Ephrem's gospel opens with not one birth, but two, and

 therefore with two main characters—John and Jesus—who must be properly

 related to one another for understanding the narrative that follows.

 Ephrem's Exegesis of John 1:1-5

 My task now will be to demonstrate how this unique ordering of Ephrem's
 gospel text exerts pressure upon his interpretation of these passages. My cen

 tral claim is that Synoptic material from Matthew and Luke exert a gravita

 tional pull on his exegesis of John 1:1-5, and that John 1:1-5 similarly intrudes

 upon his interpretation of the Matthean and Lukan nativity stories. I will
 therefore look at each of these three episodes in sequence, beginning with his

 exposition of John 1:1-5. Almost immediately as Ephrem begins his exegesis of

 Éphrem. Commentaire de l'Évangile concordant, version arménienne, csco 137, Scriptores

 Armeniaci 1 (Louvain: L. Durbecq, 1953).
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 READING THE DIATESSARON WITH EPHREM 83

 John i:iff, the Lukan account of the nativity of John the Baptist comes into view.

 Here Ephrem relies upon this Lukan material for three primary purposes. First,

 he uses the Lukan narrative to argue for the eternal operation of the Word.
 Second, John, as the "voice," functions as a contrast to highlight the unique
 ness of the divine Word. Third, the description of John as the "voice" serves as

 a positive analogy for how one might understand in what sense the Son is the
 "Word." I will consider each of these in turn.

 After a brief introduction to the entire commentary, which discourses upon

 the purpose of the incarnation, Ephrem starts his exposition with a citation
 of John 1:1a, In the beginning was the Word. He comments upon this verse as
 follows:

 He said this to show that, just as the Word was with its progenitor, so it

 was the companion of its progenitor in every work, both that which is

 in itself and that which is outside of itself. And [he said this] so that you

 might understand that even before the Word is spoken it exists. Behold,

 in Zechariah, though without using lips, [the Word] speaks in writing.20

 As the opening sentence makes clear, Ephrem's concern in this passage has
 to do, not simply with the eternity of the Word, but also with its operation.

 Assuring the Word's operation in acts that are properly restricted to the divine

 was a central pillar of the pro-Nicene argument in the latter half of the fourth

 century, so it is not surprising to find Ephrem espousing such a view here.21

 Even before its "being spoken," probably meaning the birth of Jesus from

 CGos 1.2 (Leloir 1963, 2). The first sentence and a half (up to "so that you might under

 stand") is preserved only in the Armenian translation, since the first folio of Chester Beatty

 yog is lost

 On Ephrem's involvement in these disputes, see especially Edmund Beck, Die Theologie

 des hi Ephraem in seinen Hymnen iiber den Glauben, Studia Anselmiana Philosophica

 Theologica 21 (Città del Vaticano: Libreria Vaticana, 1949); ibid., Ephràms Trinitatslehre:

 im BiLdvon Sonne/Feuer, Licht und Wàrme, CSCO 425, Subsidia 62 (Louvain: Peeters, 1981);

 Peter Bruns, "Arius Hellenizans? Ephraem der Syrer und die neoarianischen Kontroversen

 seiner Zeit. Ein Beitrag zur Rezeption des Nizànums im syrischen Sprachraum," Zeitschrift

 furKirchengeschichte 101 (1990): 21-57; Sidney H. Griffith, "Setting Right the Church of Syria:

 Saint Ephraem's Hymns Against Heresies," in The Limits of Ancient Christianity: Essays on

 Late Antique Thought and Culture in Honor ofR.A. Markus, ed. William E. Klingshim, and

 Mark Vessey (Ann Arbor: The University of Michigan Press, 1999); Lewis Ayres, Nicaea and

 its Legacy: An Approach to Fourth-Century Trinitarian Theology (Oxford: Oxford University

 Press, 2004), 229-235. On the operation of the Father and the Son in pro-Nicene theology,

 see Ayres, Nicaea, 113-15, 236,280-81,296-300,351-59.
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 84 CRAWFORD

 Mary, the Word was active, working alongside its progenitor in pre-incarnate

 divine acts. And yet the example Ephrem uses to establish this point is striking.

 Zechariah, struck dumb by his lack of faith in the angel's message, had to write

 on a tablet to provide a name for his newborn son (cf. Luke 1:63). Though Luke

 attributes this action to Zechariah, Ephrem regards it as an instance of the pre

 incarnational operation of the Word, an act that therefore demonstrates the
 eternal activity of the Word. It is admittedly possible to read this passage other

 wise. The Syriac grammar is ambiguous regarding whether it is the divine Word

 who exists before his being spoken, and who spoke in Zechariah, or whether it

 is merely a personified generic word, used as an analogy to explicate the Word

 of John 1.22 Such a reading, however, is less likely in light of the opening line of

 this passage which assert the Word's operation alongside its progenitor in all
 his works. My reading of this passage will find further support below when we

 consider Ephrem's exegesis of the Lukan nativity proper.

 As Ephrem continues his exposition of John 1:1a in the subsequent para
 graph, the second function of John the Baptist becomes apparent. Following a

 second citation of the passage, Ephrem comments:

 But do not understand [him] as an ordinary word and do not demote
 [him] to a voice. For it was not a voice that was in the beginning, because

 before it is spoken it is not, and after it is spoken it is no longer. There
 fore it was not a voice which was the likeness of its Father, and he was not

 the Father's voice, but his image. For if your son who is born from you is

 like you, then would God have begotten a voice, one which is not God?
 For if the son of Elizabeth who is called a voice is a man, God who is called

 the Word is God. And if you should say that the Word was called the Son,
 know that also John, who was called a voice, existed in a r^sacao. Thus
 also God, who is called the Word, and God the Word, is God.23

 22 So McCarthy's English translation of this passage: "For even though a word may not yet be

 spoken it can have existence. Take for instance [the case] of Zechariah, who without [using

 his] lips spoke [a word] through writing" (SaintEphrem's Commentary, 41). The Syriac reads:

 reàldïLQo rsd.l r£»liv= rfeo .emiur*'[***]re'à\lso A\ioà\A\ r<d.ia«. Aria

 (Leloir 1963, 2). The brackets with asterisks are included because a word seems to have

 been written here and and then erased. An image of the folio is included among the

 plates at the beginning of Leloir, Doctrines et méthodes. The Armenian translation does

 not seem to have any more words in this line than the Syriac recension does (Leloir

 1954, 2). A problem with McCarthy's translation is that it makes Zechariah the subject

 of the verb, whereas the verb form requires a feminine subject, and so implies that the

 "W/word" performs the act of speaking.

 23 CGos 1.3 (Leloir 1963,2).
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 READING THE DIATESSARON WITH EPHREM 85

 Ephrem's intent in this paragraph is a continuation of the previous one, to
 uphold the eternity and uniqueness of the Word as divine alongside his Father.

 He accomplishes this using a contrast between a "voice" and a "word." A voice is

 spoken and quickly passes away, only having existence between two moments

 of non-existence, unlike the divine Word which eternally exists with its speaker.

 No doubt this analogy is possible partly because the semantic range of re'èxL»

 is broad enough to include not only the act of speech but also the mental activ

 ity that precedes the spoken voice. However, by the end of the paragraph it is

 clear that it is not just any generic voice that is in view, but specifically John

 the Baptist, whom all four canonical gospels call the "voice" (Isaiah 40:3; Matt

 3:3; Luke 3:4-6; Mark 1:3; John 1:23). Therefore, implicit in Ephrem's usage of the

 contrast is the fact that John did not pre-exist his conception and birth from

 Elizabeth, and that he subsequently died under Herod, in contrast to Jesus who

 had existence prior to his incarnation and who existed in victory even after
 his crucifixion. In other words, John's transitoriness underscores the eternal
 existence of Jesus.

 The final way that John the Baptist functions in these opening paragraphs of

 Ephrem's commentary is also apparent in the passage cited above. John serves

 not only as a foil for the Word, but also as a positive analogy. John, born from

 Elizabeth, is a human because he was born from a human. Analogously the
 Word must be divine because he is begotten from God. Pro-Nicene authors
 regularly relied upon the analogy of a son consubstantial with his father to

 argue for the Word's consubstantiality with his begetter,24 but Ephrem's usage

 of John and Elizabeth to play this role is an unexpected degree of specificity.

 Moreover, Ephrem extends the metaphor to argue further that the Word has a

 genuine or real existence, rather than merely being an attribute or extension

 of the Father. Presumably responding to the objection that the previous argu
 ment entails some form of modalism or monarchianism which would conflate

 the Father and Son, Ephrem argues that just as John exists "in a r^socao," so

 also the Word may be called the Son of the Father, with a distinct existence

 as God the Word alongside his progenitor.25 In other words, just as John's

 For example, on Athanasius' usage of father-son imagery, see Ayres, Nicaea, m-13. See also

 Peter Widdicombe, The Fatherhood of God from Origen to Athanasius (Oxford: Clarendon

 Press, 1994).

 See the two further uses of r^xtcao in CGos 1.5. On his understanding of the term see

 Edmund Beck, "Der syrische Diatessaronkommentar zu Jo, 1,1-5," Oriens Christianus 67

 (1983): 10. Lange, The Portrayal of Christ, 71-72, argues that one of the usages of cisocaa

 in CGos 1.5 is a later interpolation because the word functions in a technical way foreign

 to Ephrem's genuine works. However, I am unconvinced that in the paragraph it carries

 the technical sense that Lange discerns, nor that Ephrem could not have known of such

 usage, drawn from Greek sources. On Ephrem's knowledge of Greek philosophy, see Ute
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 86 CRAWFORD

 designation as a "voice" does not reduce him to a mere impersonal attribute, so

 also the Son's designation as the "Word" does not negate his genuine existence.

 Ephrem's usage of tOoculo is parallel to the way that Greek pro-Nicenes of this

 period used ύπόστασις to refer to the Son's distinct identity as Son, begotten

 from the Father, and yet, again, Ephrem's usage of John provides a specificity

 that is unexpected.

 The intrusion of John the Baptist into Ephrem's exegesis of John 1:1-5 is idio

 syncratic, even if the basic theology of the Word presented therein is largely

 in keeping with contemporary sources further west. This observation demon

 strates both the continuity between Ephrem and other pro-Nicenes in terms
 of doctrine, and yet the peculiar form in which these ideas took expression in

 his context due to the unique gospel text with which he was accustomed. In a

 manner completely unlike any of the four canonical gospels, Ephrem's gospel

 opens with an extended narrative introducing two figures: Jesus, who is the
 Word, and John, who is the voice. As such, his gospel text invites a comparative

 analysis of these two that would be less intuitive on the basis of the fourfold,

 separated gospel.
 Before moving on from these opening chapters of the commentary, there is

 one further passage we should observe, which sets the stage for the themes we

 will turn to next. As Ephrem concludes his exegesis of John 1:5 and transitions

 to his commentary on Luke 1:5, he writes

 [The evangelist] next proclaims the inauguration of the economy with
 the body, and begins by saying that he whom the darkness did not com

 prehend, nonetheless came into being in the days of Herod, king of Judea.26

 iSOriLll (Tto .rVi^Sk U3.1 CTjà\aji=>.lS01 riiiaii iCDOj\-UkJl .'Mire'
 K'.iQca».! rdaA-So Coioicn y^naι-i reOro .ca&i.iK' rtfl r^oxui ^so.i

 I have included the entire Syriac text for this passage because close analysis
 of it is crucial for its interpretation. The first thing to observe is that Ephrem

 seems to attribute both these verses, John 1:5 and Luke 1:5, to the same author.27

 The subject of the verb is ambiguous, and so could simply be "it," in the sense

 of the text itself. However, earlier in this paragraph he has referred to the

 Possekel, Evidence of Greek Philosophical Concepts in the Writings of Ephrem the Syrian,

 csco 580, Subsidia 102 (Louvain: Peeters, 1999).

 CGos 1.7 (Leloir 1963,6).

 On this point, see my "Diatessaron, A Misnomer," 369-70. Cf. Beck, "Der syrische
 Diatessaronkommentar zu Jo. 1,1-5," 22-23, who notes that it is "ganz uberraschend" that

 Ephrem cites Luke 1:5 following John 1:5.
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 READING THE DIATESSARON WITH EPHREM 87

 "evangelist," and it is reasonable to suppose that such a person is the implicit

 subject of this third-person verb, and that he therefore is referring to the per

 son who wrote John 1:1-5 who "next proclaims" the passage we know of as
 Luke i:5ff.

 However, even more remarkable is the fact that Ephrem treats the "Light" of

 John 1:5 as the subject of the impersonal, formulaic r<Oen (έγένετο) of Luke 1:5.

 The Armenian translation of this passage actually separates the two citations,

 making John 1:5 the final sentence of CGos 1.7, and Luke 1:5 the first sentence of

 CGos I.8.28 The Syriac, however, will not allow this, since the citation of John 1:5

 is introduced with the relative ^_âo, and in the absence of Luke 1:5, the relative
 clause would be left hanging without any resolution. The Armenian, therefore,

 probably represents an attempt by the translator to disconnect these two pas

 sages so as to remove the peculiar interpretation offered by Ephrem. Ephrem
 himself cites Luke 1:5 disconnected from John 1:5 when he comes to CGos 1.9,

 so he clearly was aware that the verse could stand alone. However, in the above

 passage it seems that he wants to bring them together in an unexpected way,

 no doubt prompted by the actual sequence of verses of his gospel text. The
 important point for my argument is that, by reading these two verses together,

 Ephrem is able to interpret Luke 1:5 as a reference to the incarnation of the

 Word, in a manner analogous to John 1:14, which similarly uses the feminine

 form of KOco to translate the Greek έγένετο, and indeed, which he cites in the

 subsequent paragraph (CGos 1.8). In other words, John 1:14 is exerting pres
 sure here upon Ephrem's exegesis of John i:s+Luke 1:5, no doubt in light of
 the Johannine inctusio with which Tatian has framed his opening section. This
 link will nrovp to hp crucial for thp PYPapsis that follows, for. as wp shall spp

 Ephrem does not regard the "Word" as a subject who walks off stage after John

 1:5, but instead presents him as active throughout the two nativity accounts
 that follow.

 Zechariah's Unbelief and the Miraculous Conceptions of
 Elizabeth and Mary

 The next major section of text in Ephrem's gospel is what we know of as
 Luke 1:5-80, a lengthy passage recording the annunciation to Zechariah,
 the annunciation to Mary, Mary's visit to Elizabeth, and finally John's birth

 accompanied by Zechariah's prophecy. In Ephrem's exposition of these
 scenes, the divine Word plays an especially prominent role in the encoun
 ter between Zechariah and the angel Gabriel, and in the conception of both

 28 Leloir 1954,5.
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 88 CRAWFORD

 Elizabeth and Mary.29 The angel, in Ephrem's interpretation, was not com
 municating a message that originated with himself. Rather, he was "a mouth
 for God" (r^on!r<d ιΟοοώ) who accordingly spoke the word of God.30 This
 in itself is a common enough notion, but Ephrem unexpectedly builds upon
 it by granting a heightened agency to this word that the angel delivered.
 ruuiuugii Zjciiiaiiaii nau. jjxayeu ιυι a timu ^ui. i^ukc 1.13;, lie iieveruieiess

 failed to believe the angel's message and instead questioned the power of
 God to accomplish such a feat (Luke 1:18). As a result he suffered the judg
 ment of silence until the child was born. For Ephrem, this judgment upon
 the aged priest was accomplished by the very word spoken by the angel.
 The Syriac exegete states that because Zechariah was questioning the power
 of God, "the word distanced itself from him" (rïàAîz) cnA àuu»ir«').31
 At first this statement might be taken as a reference to Zechariah's own "word,"

 meaning his ability of speech, which he lost due to his unbelief, and at one
 level this meaning is probably in view, especially since in the next paragraph
 Ephrem speaks of "his word," clearly meaning Zechariah's facility with lan
 guage. However, Ephrem is hardly content with this straightforward reading

 of the text and goes on to exploit the polyvalent sense of the term rïèAza to

 further elaborate on this theme within the broader context of Tatian's Gospel.

 Thus, just a little further on he writes, "because [Zechariah] despised the Word,

 the Word afflicted him, that he might honor through his silence the Word
 that he had despised."32 Ephrem then explains how this silence was a sign to
 Zechariah, intended to instruct him that, since God can silence a mouth, he

 can also open a womb. The personal agency granted to the in dispens
 ing judgment upon Zechariah, especially when placed in parallel to a state
 ment about God's own action in this event, suggests that in these paragraphs
 he has in mind, not just the generic word or message of God, but the personal,

 hypostatic Word of John 1:1-5.

 This comparison between the closing of the mouth and the opening of the

 womb leads on to the next role the Word plays in this section of the commen

 tary. The Word spoken through the angel not only closed Zechariah's mouth
 but also opened Elizabeth's womb. Ephrem brings these themes together when
 he writes,

 29 Some of the themes I am considering here are dealt with briefly and in summary fashion

 in Leloir, Doctrines et méthodes, 45-47.

 30 CGos 1.15 (Leloir 1963,14).

 31 CGos ι.11 (Leloir 1963,10).

 32 CGos 1.12 (Leloir 1963,10; trans. McCarthy, 46).
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 READING THE DIATESSARON WITH EPHREM 89

 the Word which had come forth from the angel passed over [Zechariah's]
 mouth and closed it, and reached out to [Elizabeth's] womb and opened
 it. Then this [Word] closed once again the womb it had opened, so that
 it would not give birth again, and opened once more the mouth it had
 closed so that it would not be closed again.33

 Ephrem's treatment of the Word in this passage as a personal, acting subject is

 striking. Later in the commentary he returns to this theme and draws Mary's

 conception into the picture as well, stating that the wombs of Elizabeth and
 Mary were like "soils" that received "seeds through the word of Gabriel, culti

 vator of both... Our Lord prepared his herald in a dead womb."34 In this lat
 ter passage, it is especially clear that the word spoken by the angel is to be
 understood in terms of the divine Word whose power Zechariah called into
 question by his unbelief and who made his home in Mary's womb. Throughout

 his interpretation of these episodes, Ephrem does not bother to clarify in each

 instance which sense of rs'àOLso he is referring to, and this ambiguity is prob

 ably intended to create the space for theological reflection on the part of the

 reader. The aesthetically pleasing and theologically rich comparisons implied
 in his discussion exploit the polyvalence of the term reàA^e, and are only likely

 to have emerged through a reading of Tatian's Gospel, which highlights such

 polyvalence through its interweaving of Johannine and Synoptic material. Far

 from being absent, the eternal, Johannine Word is, in Ephrem's understanding,

 the main actor responsible for the annunciation, judgment, and conceptions
 that occur in these Lukan episodes.

 Furthermore, for Ephrem, the very silence of Zechariah became a divine
 speech act through which God accomplished his purpose: "He, who had
 not believed in the promise [made] through the angel, [brought it about
 that] everyone believed in the promise because of his silence. The silence of
 Zechariah was both a prophet and a judge for others."35 As a prophet him
 self, Zechariah's silence taught the people, and, once the Word had reopened

 CGos 1.16 (Leloiri963,14; trans. McCarthy, 48).

 CGos 1.30 (trans. McCarthy, 58). The Syriac for this section is missing, so only the Armenian

 is available. Similarly, in Hymns on the Nativity 15.1 Ephrem speaks of the Son sowing him

 self in his mother's womb. In a similar vein, Ephrem in CGos 1.25 interprets the "power

 of the most high" (Luke 1:35) to be the Son who came upon Mary. However, this passage

 is missing in the Armenian translation and occurs only in the Syriac recension, so it is

 not clear whether it was originally part of Ephrem's commentary, or whether it is a later

 interpolation.

 CGos 1.14 (Leloir 1963,12-14; trans. McCarthy, 46).
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 90 CRAWFORD

 rus moutn, ne once again nice a propnet served as a conduit tor tne word ot

 the Lord to the people. Luke's gospel speaks of Zechariah "making signs" (και
 αυτός ήν διανεύων αύτοίς) to the people when he emerged from the sanctuary,

 since he was unable to speak. Ephrem plays upon this theme when he says
 God "placed a sign in [Zechariah]" (nt&nt α» yno), such that Zechariah both
 communicated using signs and also himself was a sign meant to induce the
 people to faith in God's Word.36 At the end of this paragraph (CGos 1.15) he
 refers to Zechariah's writing on the tablet at John's birth, so it seems reason

 able to extend his function as a "sign" to the giving of John's name as well.37

 If so, then this passage provides supporting evidence for my interpretation of

 CGos 1.2 mentioned above, in which Ephrem presents the "Word" as operative

 even before his having "been spoken" in the incarnation, adducing Zechariah's
 writing as an examnle of this claim.

 Before leaving this section of the commentary, we should observe one
 other peculiar feature of his exposition, which carries the "word" theme into

 yet further unexpected territory. In the midst of his exposition of Zechariah's

 encounter with the angel, Ephrem without warning launches into a two-para
 graph long meditation on the manifold and mysterious nature of Scripture
 (CGos 1.18-19). Here I quote just the first paragraph:

 Who is capable of comprehending the immensity of possibilities of one
 of your utterances ( What we leave behind us in [your utter
 ance] is far greater than what we take from it, like those who are thirsting,

 [when they imbibe] from a fountain. Many are the perspectives of his

 word γ^ο^Ηδ), just as many are the perspectives of those who
 study it. [God] has fashioned his word with many beautiful forms, so that

 each one who studies it may consider what he likes. He has hidden in his
 word all kinds of treasures so that each one of us, wherever we meditate,

 may be enriched by it. His utterance is a tree of life, which
 offers you blessed fruit from every side. It is like that rock which burst

 forth in the desert, becoming spiritual drink to everyone from all places.

 [They ate] spiritual food and drank spiritual drink (1 Cor io:3-4).38

 The subsequent paragraph exhorts the readers not to think that any one insight

 can exhaust the riches of the word, nor to despair that the word is so rich as to

 36 CGos 1.15 (Leloir 1963,14).

 37 Zechariah's writing on the tablet is mentioned again briefly at CGos 1.20, in which Ephrem

 summarizes much of the preceding exposition.

 38 CGos 1.18 (Leloir 1963,16; trans. McCarthy, 49).
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 READING THE DIATESSARON WITH EPHREM 91

 be inexhaustible. The reference to those who "study" this word surely implies

 that it is Scripture, as God's written word, that is in view here, an unexpected

 extension of the previous exposition of Zechariah's improper response to the

 angel's message. If so, then this paragraph provides a revealing glimpse into
 Ephrem's understanding of the themes we have been exploring. He assumes

 a basic continuity between the angel's word which closed Zechariah's mouth
 and opened the wombs of Elizabeth and Mary, and the word of Scripture,
 which also comes from the mouth of God. Undergirding both realities is Christ,
 who was the rock from which Israel drank, and who is to be identified with the

 eternal, divine Word whose account opens Ephrem's Gospel. In other words,
 what we know of as the Johannine Word functioned for Ephrem as the most

 fundamental reality in which the word of God in these other senses partic
 ipated, and, as such, their effects might be seen as an extension of his own
 agency.39 Therefore the Johannine Word, who prominently stands at the head

 of Ephrem's Gospel, serves even as the ontological ground for the very gospel

 text upon which he is commenting.

 The Star and the Voice

 Having explained the Word's activity in the annunciation to Zechariah and the

 two miraculous conceptions, Ephrem now continues to highlight the Word's
 operation through the actions of his two announcers, the star and the voice.
 In the final section of this article we will therefore return to the themes with

 which we began in Hymns on the Nativity 24, although it should now be appar

 ent that they are part of a much larger theological vision that is grounded in

 Tatian's Gospel. Ephrem begins to make this transition even as he wraps up
 his exposition of John's birth. As he expounds Zechariah's prophecy following

 John's birth (Luke 1:67-79), he brings the magi already into view by interpreting

 the "rising of the sun from on high" (Luke 1:78) as the star of the magi.40 In the

 Cf. Griffith, "Ephraem the Exegete," 1412: "For just as in the Son, God clothed himself in

 flesh, in the scriptures, one might say, God clothed himself in human words."

 CGos 1.32 (trans. McCarthy, 59). The same interpretation of the verse recurs in CGos

 11.21a, and is probably also in view in Hymns on Nativity 1.6 and 6.8. Another example of

 Ephrem's reading of Matthew and Luke together occurs in CGos 11.4 where he adduces

 Zechariah's silence and Elizabeth's conception (from Luke's gospel) as "testimonies"

 that led Joseph to believe that Mary's conception was from God (Matt 1:19). Similarly, in

 CGos 111.4 he asserts that Herod (from Matthew's gospel) learned about Jesus' enrollment

 as Joseph's son through the census undertaken by the Romans (recorded by Luke).
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 92 CRAWFORD

 fourfold, separated gospel, of course, the magi appear in Matthew's nativity
 story, while Zechariah's prophecy shows up later in Luke's account. The fact
 that Ephrem reads these two stories together is another indication that he per

 ceives of the story of Jesus as a unified narrative whole, in keeping with Tatian's

 likely intent. Moreover, the fact that, as we have seen, Zechariah's ministry as a

 prophet was an extension of the Word's operation implies that we should here

 understand the Word to be working through the aged priest, in order to foretell
 the arrival of his own heralds from the east.

 The divine Word of John 1:1-5 does not appear in Ephrem's exposition of the

 Matthean episode recountingjoseph's reaction to Mary's pregnancy (Matt 1:18
 25; CGos 11.1-11), nor in his relatively brief treatment of Lukan announcement

 to the shepherds and the presentation in the temple (Luke 2:1-38; CGos 11.12-17).

 However as he turns to his exposition of the magi and the star, the Word once

 again returns on stage. As in the Hymns on the Nativity 24, Ephrem treats the

 star as a living entity, a character in the unfolding narrative. He writes, "The star

 appeared because the prophets had disappeared. The star hastened in order
 to explain who he was towards whom the prophets' words were hastening."41
 Ephrem's treatment of the star as a hypostatic entity seems an unlikely read

 ing to have occurred simply on the basis of the relatively down-to-earth and

 straightforward Matthean narrative. However, when viewed in light of John

 1:1-5 in which such abstract concepts as "Word" and "Light" take on a personal

 existence, it is perhaps less surprising that Ephrem regarded the star as a fur
 ther actor with its own part to play in the narrative. Moreover, the fact that

 John the Baptist is quite explicitly said to be the forerunner to Christ, receiving

 such extensive attention in these opening chapters of Tatian's gospel, probably

 helps to explain the ease with which Ephrem can regard the star as a second
 announcer alongside John as the "voice." To be sure, Ephrem was not alone
 in viewing the star as a distinct agent. The Syriac apocryphal work called the

 Revelation of the Magi presents the star as Christ himself, appearing to the magi

 in their own far-off land, and early medieval Irish exegetes debated whether

 the star was Christ himself, the Spirit, or an angel.42 We cannot exclude the

 CGos 11.18 (trans. McCarthy, 68-69). The Syriac is lost for this section.

 On the Revelation of the Magi, see Brent Landau, "The Revelation of the Magi in the

 Chronicle of Zuqnin," Apocrypha 19 (2008): 182-201; ibid., "'One Drop of Salvation from

 the House of Majesty': Universal Revelation, Human Mission and Mythical Geography

 in the Syriac Revelation of the Magi" in The Levant: Crossroads of Late Antiquity: History,

 Religion and Archaeology, ed. Ellen Bradshaw, et al., McGill University Monographs in

 Classical Archaeology and History 22 (Leiden: Brill, 2014), 83-103.1 am grateful to John

 DelHousaye for drawing my attention to the Revelation of the Magi. A spurious Greek text
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 READING THE DIATESSARON WITH EPHREM 93

 possibility that Ephrem may have known and been influenced by some earlier

 text that attributed agency to the star, or identified it with Christ. However,

 even if this is the case, his presentation of this theme is well integrated into

 his overall interpretation of Christ's nativity, such that this idea appears to the

 reader to be grounded in Tatian's text upon which he is commenting.
 There are now three main characters on stage in Ephrem's understanding

 of this narrative—the Word or Light, and his two announcers, the star and the

 voice. The Syriac exegete now adds a further layer of complexity by regarding

 Christ as, not only the content of the message of these two announcers, but

 also the ultimate source of their actions. Regarding Christ as the content of
 their message, Ephrem asserts that the star brought the magi to "the Sun" over

 whom it stood and whom it "disclosed," while John was "the voice that was pro

 claiming the Word" tiArc'n γΛο ^a«cu νγ«').43 Thus, Christ was
 that which they announced. Ephrem then goes on to attribute the agency of
 the two announcers ultimately to Christ. The star, he says, is "his" [i.e., Christ's]

 star, and he accordingly calls Christ the "Lord of the star" eoiiw).44
 Similarly, Ephrem says, "the prophecy was in John but the mysteries of the

 prophecy were in the Lord of John."45 Or otherwise stated, "the voice was that

 of John, but the Word which expressed itself through the voice was our Lord."46

 attributed to Julius Africanus also includes a speech made by the star to a group of Persian

 statues, in which the star declares that it was sent by "the Great Sun" (pg 10.101). The

 Hiberno-Latin interpretation of the star was noted in Bernhard Bishoff, "Turning-Points

 in the History of Latin Exegesis in the Early Middle Ages," in Biblical Studies: The Medieval

 Irish Contribution, ed. Martin McNamara, Proceedings of the Irish Biblical Association ι

 (Dublin: Dominican Publications, 1976), 92; on which see further Robert E. McNally, "The

 Three Holy Kings in Early Irish Latin Writing," in Kyriakon: Festschrift Johannes Quasten,

 ed. Patrick Granfield and Josef A. Jungmann (Miinster: Verlag Aschendorff, 1970), 11.667

 90. On the history of interpretation of the star, see Dale C. Allison, "The Magi's Angel

 (Matt. 2:2, 9-10)," in Studies in Matthew: Interpretation Past and Present (Grand Rapids:

 Baker, 2005), 17-41.

 CGos 11.21a (Leloir 1990,10; trans. McCarthy, 69). Also at CGos 111.1 he calls the star the
 "herald" of Christ.

 CGos 11.24 (Leloir 1990,14; trans. McCarthy, 72). Christ is similarly called the "Lord of the

 star" in the work titled On the Star, a spurious text attributed to Eusebius of Caesarea

 and preserved in a single sixth-century Syriac manuscript. See W. Wright, "Eusebius of

 Caesarea and the Star," The Journal of Sacred Literature, 9 ns. (1866), 117-36; 10 (1867),

 150-64.

 CGos 111.9 (trans. McCarthy, 78). The Syriac is lost for this section.

 CGos 111.15 (trans. McCarthy, 80). The Syriac is lost for this section. The contrast between

 John as the "voice" and Jesus as the "Word" also occurs in CGos 1.31, as well as in Hymns on

 the Nativity 2.20. Ephrem, however, did not reserve the word "voice" exclusively for John,
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 94 CRAWFORD

 This is clearly an extension of what we have already seen, in that Ephrem
 continues to regard the divine Word as an actor in narrative episodes where
 he is not explicitly mentioned. However, he has now more clearly explained
 the relationship of these three to one another by presenting the Johannine
 Word or Light as the content and ultimate source behind the missions of the

 Synoptic star and voice.

 The increased prominence given to John the Baptist due to the nature of
 Ephrem's gospel text leads the Syriac exegete to a further meditation upon the

 contrast between John and Jesus. Above I drew attention to the way in which

 John, as the voice, serves as a foil for the divine Word in Ephrem's exegesis
 of John 1:1-5. The theme returns once again in Ephrem's exposition of John's

 ministry, and his interpretation clarifies that John walks off stage just as Jesus

 begins his public ministry:

 Just as the crowing of the cock, herald of the dawn, strikes the ear, so too

 the candle which has been lit strikes the eye. Likewise, writing and the

 voice are interlinked. The candle and the cock are but one, just like John

 and Elijah. By its crowing the cock compels us to listen. It is thus an image

 of the voice which wakens us. The candle in being lit is a symbol of the

 light of him who illumines us. Both dissipate the darkness.47

 In this passage the cock serves as a symbol for John, while the candle recalls

 the "Light of humanity" from John 1:4-5. Ephrem continues,

 The cock, which sings in the silence of the night, is a type for John who

 was preaching in the silence of the desert. But, when the candle is lit in

 the evening, the cock is no longer heard, for it sings only in the morning.48

 In this passage Ephrem likely alludes to John's execution under Herod, which

 coincided with the inauguration of Jesus' ministry, here symbolically depicted

 as the lighting of a candle in the night. This point is in keeping with the earlier

 contrast Ephrem made between the Word who is eternal, and the voice that is

 spoken and quickly passes away. Therefore, thejohannine account of the Word

 and the Synoptic portrayal of John's ministry continue to mutually inform one

 since, as can be seen in Hymns on the Nativity 4.52,4.143, and 26.5, he sometimes spoke of
 Christ as the "voice" of God that became incarnate.

 CGos 111.13 (trans. McCarthy, 80). Once again, the Syriac is lost for this section, as well as

 for the following citation.

 CGos 111.14 (trans. McCarthy, 80).
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 READING THE DIATESSARON WITH EPHREM 95

 another in Ephrem's exposition, even as John, the voice, gradually decreases
 in prominence to make way for the Word, who had been the one speaking
 through the voice all along.

 Conclusion

 How then should we describe Ephrem's exegesis of these episodes? Well,
 they certainly are Johannine. Indeed, the eternal Word is the most prominent

 character in Ephrem's reading of these passages. Nevertheless, this traditional

 Johannine emphasis is refracted through a Synoptic lens, meaning that the
 Word is active in places we would not normally think to look for him, such
 as in the annunciation to Zechariah or the sending of the star to the magi. Or,

 coming at it from the opposite perspective, we can see that Ephrem preserves

 the uniquely Synoptic themes of the star sent to guide the magi and of J ohn the

 Baptist born to Zechariah and Elizabeth. However, as a result of the joining of

 the originally separate narratives of Matthew and Luke, the star and John can

 now be presented as the twin heralds of the coming Messiah. Moreover, the
 presence of the Johannine inclusio around the Matthean and Lukan episodes
 exerts a strong gravitational force, drawing these two messengers into the orbit

 of the theologically dense Johannine understanding of the Word. The missions

 of the star and of the Baptist are therefore grounded in the eternal divine being
 in a wav that sinmlv is not evident in the normal SvnoDtic accounts alone. In

 other words, Ephrem's understanding of the nativity of Jesus is neither sim

 ply Johannine nor simply Synoptic, nor is it a simplistic combination of them

 both, juxtaposing ideas that sit uncomfortably next to one another. Rather, it

 is an overall coherent, integrated, and creative reading of Tatian's version of

 Jesus' origins.

 Ephrem's creative interpretation demonstrates that, while the seams in
 Tatian's text are obvious to us, he read it as a continuous narrative, without

 bothering to draw attention to the fact that these were originally separate
 accounts. From a certain perspective, it might appear that Tatian's Gospel was

 not really all that radical, since most of its content was preserved in alternate

 form in the fourfold gospel. However, Ephrem's exegesis serves to highlight

 the significant degree of interpretation that went into the creation of the so

 called "Diatessaron," as well as the novel interpretations of the Jesus tradition

 that it made possible. In other words, Tatian's Gospel was not merely a slight

 repackaging of the prior Jesus tradition, but a decisive and deliberate interpre

 tation of that tradition intended to supplant other claimants to be the church's

 authoritative Scripture.
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