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Abstract

The Book of Enoch is one of our treasures that are recorded in UNESCO. It is an ancient composition which exists
centuries before the birth of Christ. Even though it has been lost for over 2,000 years, the Ga‘az version is entirely
preserved and found in Ethiopia. The Ethiopian Orthodox Tewahido Church (EOTC) scholars had/still have a respect to
look after it. Their understanding of Ethiopic Enoch is clearly reflected in the long and glorious tradition of Qane which is

a form of poetic expression and expressive of the Ethiopian literary genius.
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Introduction

Since 18" century, after James Bruce took the manuscripts of
Enoch from Ethiopia to England in 1773, various scholars of
philology, ancient history, and Second Temple Judaism and the
Origins of Christianity are interested in studying the Ethiopic
Book of Enoch. However, their primary objective is not to
investigate the position of Enoch in Ethiopic literatures rather to
enhance their knowledge of Jewish folklore and to seek
information upon the religious ideas of Judaism, especially
concerning the Messiah. Regarding this, Nickelsburg,
(2001:162) stated as, “1 Enoch’s influence has been discussed
only in relation to early Jewish texts and the literature of
Western Christianity”'. Nickelsburg attested that scholars of 1
Enoch have paid little systematic attention to the historical
matrix of the Ethiopic version and to the book’s ongoing role in
the life and thought of Ethiopian Christianity. Similarly, Reed,
Y.R. wrote as, “Other studies either have cited 1Enoch as the
Jewish “background” to Christian traditions or have limited
their analyses to inner-Jewish developments™”.

Here one can understand that the study of the Book of 1Enoch is
very little as for the Ethiopian socio-religious context in which
the text has been transmitted and used. Particularly its position
in Qane is overlooked or do not receive much attention in most
of the studies. This hinders the possibility of appreciating the
influence of the book of Enoch, and it indirectly limits our study
of 1Enoch.

Consequently, many questions can be raised concerning this
issue. One can ask questions such as how can we interpret the
lack of interest for Ethiopic poetic literature, particularly Qone
by scholars who study the book of Enoch? How the EOTC Qone
scholars received, studied, and understood the book of Enoch?
Do the Ethiopian church scholars use their Qone (poem) to
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reflect their knowledge of the book of Enoch? This article
reflects how the EOTC Qone masters used the Ethiopic Enoch
as source of knowledge in composing their Qone.

Methodology

Before collecting the data (Go‘sz Qone / Poetry), it was
mandatory to have general awareness about the contents of the
Book of Ethiopic Enoch and various issues dealt in it.
Therefore, I repeatedly read both the Amharic version and the
Ethiopic commentary of the Book of Enoch to the extent at least
I may be able to remember a notion directly or indirectly quoted
from this Book. Then, the Qone (poems) were collected from
different Go‘oz Qone collections and organized based on their
structure. Next, the selected Qone are edited in fiddl and
carefully transliterated in Latin characters, a choice which
proved to be appropriate, because in many cases the
transliteration helps very much the reader in reconstructing the
exact grammatical form and consequently in understanding the
real sense of the poetic words.

After that, the homegrown technique of Qone analysis known as
Torgum (literal translation), MoS$atir (interpretation) and Tarik
(narration of background)®, is utilized to analyze the data. In
connection with the analysis and interpretations, attention was
given to the expressive style to find out whether it is a
quotation, allusion, and allegory, or kind of simna- wirq (gold
and wax) in relation to Ethiopic Enoch. Furthermore, an attempt
was made in order to give more background information and
explicit justification for some Enochic Go‘az poems and to look
for different ways to discuss problems of interpretation of
contents in Ethiopic Enoch (if any).

Moreover, in order to avoid unnecessary redundancy, the
Enochic poems and their transliteration is presented in a
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tabulated form followed by their literal translation placed at the
center. Above all, even though it is not as sweet as the original
verses, I attempted to maintain the rhyming nature of the poems
while translating them without distracting the intended message.

A Glimpse on Qane

The word Qone derives from a Go‘oz verb “¢1¢” (Qindyd)
means “to intone, to compose, to sing a hymn’, and also to
worship, to subject to God™*. Alemayehu Moges considers
Qone as “an art form, having a language (Go‘oz) as its medium
of expression, handed down from generation to generation by
oral teaching; it is also the characteristic of the people who
created it”. Prof. Luigi Fusella has explained Qone as a kind of
poetry which is considered the boast of Ethiopian literature;
which is too difficult (and indeed, at times, impossible) to
interpret even for Ethiopian scholars because of its deep and
complex nature’. Quoting Alemayehu’s work, which confirms
the pride of place of the Qone, Fusella puts the following
description in his own literal translation:

“It is impossible to find qone other than in Ethiopia. It was
begot and reared by Ga‘az and when it was old it has been
made known to Amharic. After being beautified in the semnna
worgq, in the habr and in all other patterns, being food for the
mind as tef is food for the body, it was given by the high God
only to the Ethiopians in order to enrich the mind of the sons of
G2’az; to add happiness; to be the joy of the mind, of the heart,
and of intelligence; to be a remedy for tiredness and the
oblivion of pain; to call anger; to increase genius; to re-enforce
the soul and to accumulate knowledge... in our gitms (poems)
the hidden meanings run incorporated like electric current in its
wire, and the belief that they can be understood is like wanting
to maintain the sky with the right hand and the stars with the left
while sitting on the earth.”®

Moreover, according to the tradition of EOTC, Qone is
considered as a key of knowledge and wisdom. Knowing Qane
is mandatory to have Comprehensive knowledge and complete
understanding of Ethiopic texts.

Regarding its historicity, no one can give a definite answer for
the question when our versification Qone is started historically.
The attempt of knowing the origin of Qone is still left to be
debatable due to lack of historical information. Various
researchers put different scenarios on this matter. According to
the position of the scholars in the field including some of the
church scholars (Ligawont), the Qone goes back to St. Yared.
Taking as evidence the systematic form of rhyme and rhythm
used by St. Yared in the body of poetry known as Dogg"a
(which is the liturgical book of the Ethiopian church which
contains the hymns and troparions for the divine office)™,
Alemayehu wrote that “we are certain only poetry had
developed before the time of St. Yared™. He explains that “had
there not in earlier times been a well known, organized and
nationally accepted rules of versification, St. Yared could not
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have composed Dogg"a™. Then he concludes as “Yared is not
the founder of poetry but the promoter”. Similarly, while
Kefyalew’ wrote the contribution of Yared to the development
of Ethiopian culture, he acknowledged St. Yared as the author
of Qone (poet) referring to the “wax and Gold” type of Qone
which is established in the Dogg“a. Supporting this, Sirgiw
Gelaw also declared the ideas of some scholars who claim that
“a few of Yared’s hymns are considered as the first pieces of

Ga‘oz Qane™.

On the other hand there are also some scholars who hypothesize
about the foundation of Qone and its founders. Sirgiw
summarized the argument between the scholars of Wadla and
Gojjam as fallow:

Scholars at Wadla claim that a person by the name Yohannes
Geblawi from Sayint (Gebla) went into a spiritual retreat in
1450 A.D., at a place called Sayint, near Debre Tabor, making
a request unto God to reveal to him the ways of Qoane. God
heard his prayers and the ways of Qane were endowed to him.
He then taught Qone to wolde Gebriel, and Wolde Gebriel, in
turn, taught to Sare‘ab. This was during the time of Emperor
Bd‘add Maryam (v 1468-1478). However, Bd‘add Maryam was
not impressed by Sare‘ab’s claim and dismissed it as vain
blabbering. But Sare‘ab persisted in saying that Qane was not
vain blabbering but a divine art manifested to his teacher
through the Holy Spirit and challenged him to go into
confinement himself and prove the fact. The Emperor accepted
the challenge and confined himself as was suggested by
Sare‘ab, and the art of Qane was revealed to him.

On the other hand, Scholars from Gojjam claim that a person of
their region, Tawanay by name, went to Greece and came back
after acquiring seven kinds of wisdom. One of these was Qane...
but these scholars do not substantiate their claim by any kind of
probable logic*.

If someone raises a logical question for the scholars of Wadla
why Yohannes Geblawi was initiated to know more about Qane
and requested God to reveal him its ways? In my understanding
this question forces us to draw our contemplation to the first
source of knowledge of Qone of Yohannes. Had there not in
earlier times been the concept of Qone Yohannes could not have
prayed to God to reveal him the ways of Qone. Similarly, if we
accept the second view by Scholars from Gojjam, we also
forced to ask like: if the wisdom of Qone had been acquired
from Greece, why this wisdom is not found in the present day of
Greece, at least its legacy? Therefore, St. Yared should be
praised for he is the promoter and originator of Qane although it
is developed and given its present form by different Ethiopian
Qone scholars through time.

In general many researchers exerted their time and knowledge
to investigate different aspects of Qone such as its origin,
historical development, types, nature (structure), forms and uses
etc., but nothing has been documented about its power to reflect
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biblical contents in general and Enoch as depicted in Go‘oz
poetry (Qone) in particular. Hence, this article plays a vital role
in documenting some examples of Qone (Ga‘oz poems) which
are composed based on the Holy Bible in general and the on the
Ethiopic Book of Enoch in particular.

Results and Discussion

As Qone is replete and rich with allusions to history, the Holy
Scriptures, the lives of the saints, historical events, classical
texts, nature, and popular wisdom the book of Enoch is quoted
and illustrated by Qone composers. The following Qoneyat
(Go‘az poems) demonstrate how Ethiopic Enoch is depicted in
Go‘oz poetry /Qone. They are presented according to their level
of complexity (from simple to complex); which means from the
shortest Qone that consists of two lines, known as ™k ¢
(Gubae Qana ) up to the longest one, called M7 9*1C (‘stand
Mogir) which has eleven lines. Hence, one should notice that
for this study, the level of complexity of the poems (Qoneyat)
depends on their structure, particularly, numbers of the lines in
each stanza (Qoane).

AaopAD Tt BT ALLCY vt
@t hRU- ANGF AN (v AT

Lamal’dka giannidt Henoch ’iyyafdrroho mawit
Wostid *oddwihu ’dknaf *dmtand bottu *dsmat

Mail’ dké ganndt/ Henoch shall not fear death
For he has ’dsmat in his hands/ wings.

As stated above, this couplet is the first order in the lists of
Go‘oz Qone, and it is known as Tk 95 (Gubae Qana). In its
special character, it is also called 41C #5 / hobr Qone for the
words ‘evhAh 11 and ‘A0“1t have dual meanings. In a
common sense, the word ‘@PAxh 711 (Angel of paradise) is a
title name given for some church leaders (bosses); and the word
‘W09t (Cdsmat), in its popular meaning, stands for a written
amulets (magic scrolls). The literal message of this Qone,
therefore, refers an individual magical person called Henoch
(whose title name is Mil’dkd Ginnét) that thinks as he will not
be troubled in any case because of his *dsmat/ magic.

The secret and the most important concept of this Qane is that it
helps us to think about the life of the angels and Enoch the
prophet. In this context the above words, ‘@Phah 7 and
‘W97t have different meanings; the first is translated as ‘angel
of the paradise’, and the second as ‘names’. According to the
above Qone this angel has ‘names’ in his wings. The concept is
taken from Ethiopic Enoch. The book (1Enoch) reads us that
God placed His secret names such as ah (‘dka), hOQlad
(kosbo’el) and N9 (Beqa) in the hands of St. Michael (cf.
En69:3-6). In other words, we know that the angels are not
mortal or liable to death naturally. Having this fact the
composer of the above Qone states that Enoch the prophet who
is symbolized by the angel of paradise (because he lives there)
never frighten death.
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ADAL h83I° T HAIYY hS9° TOAL.
T9CO9° (Lo Have, Havg,
K¢ O2Fh haoe ZaeP 0688

Lawidldda Adam mot z4’omond Adam tawalda
Maroayam tobelo zdmida zdmida
Ezra wihenok "osomi rdsdywo ba‘odid

For the son of Adam/death, that is born of him (Adam),
Mary made him (the death) kinsman,
Because, Ezra and Enoch made him outsider.

This Ga‘az poem (Qone) is known as HA°ANYP (z4 d@mlakiyd)
and found at the second rank having three lines. In order to
develop this Triplet Qone, the composer took its theme from
Ethiopic Enoch. Hence, the life of Marry is compared with the
life of Enoch and Ezra considering death as a comparison
criterion. In the poem it is said that St. Mary made the death, the
so called son of Adam, kinsman while Ezra and Enoch made
him outsider.

Here we can understand that death is considered as the “son of
Adam” due to the fact that it (death) was born, for the first time,
from  Adam’s transgression; there was no death upon men
before his transgression (cf. Rom 5:12). Starting from the time
of Adam, all human being, except Enoch, Ezra and some others,
died and are stile dying. About Enoch, it is written in the book
of Enoch as: “AgPP£av e 11C -1t BTh OAAN HPAICC AIPD-(-L.
aNA 0 Fot @90 vde @97t hi./ and before everything
Enoch had been hidden, and none of the sons of men knew
where he was hidden, or where he was, or what had
happened...” (En 12:1). St. Paul also testifies in the bible
saying, “By faith Enoch was translated that he should not see
death; and was not found, because God had translated him...”
(Heb 11:5). The same is true about Ezra (cf. The Book of Ezara
Sutual ch.13: 49 in the Ethiopic Bible). Taking this idea from
the bible, the composer of the Qone/poem said that while Ezra
and Enoch made the son of Adam (death) outsider, Mary made
him (the death) kinsman. Shortly, it implies that while Mary
died, Enoch and Ezra remained alive.

2LV NBTh P PAC DT AhT? &.b5 KRG
OHAT 220 ©ch0 Ko A74.C0% 07190+
HaoR .40 h7F A7iH Aeav RhHLO- DAkt S

Férahyanihu ldHenok médqabr wimot L4’omma faqéidu tdso’otéd
Bézibani firds Yohidnnos ’onttd *dnfir‘dsd simayata
Ziméada kirubel konf *dhdzéd lomu *4’ozanihu kol’ettd

While the grave and death, which are afraid of Enoch,

Wanted to mount on the back of the horse/John- that leaped to
heaven,

The wing/relative of Cherubim holds them his (John’s) ears.

hav (MAA 1004 hIPELA HavHE MTIT° PO 0PE, aPT°UC
(CkhO %5h OHNCLA NATC

ATH® £C1 Ahav Havgav- vy o<t (L BELh The::d
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"Ami bigilila tdgo‘ord ‘omhiyld timitro homam qald‘dwadi
mémbhar

Bér’oskd Henok wizikaryas bd’ogr

* Ahizwo dirgd *osmi zimidomu koni wosti beti Herods nikir

While the teacher/Qale Awadi (John the baptizer), was in
affliction

From the power of sickness of hewing,

There were Enoch around his head and Zacharias in his leg.

And they took him together for he is their kinsman

In the house of Herod the alien.

The above two poems / Qoneyat are known as “L0H"+ /Mibédzhu.
Even though they are Triplets in their structure and the same as
the former type, they are more advanced in terms of the lengths
of each line within theme. Both poems discussed John the
baptizer, as their subject matter. In poem 3, the poet symbolizes:
grave and death as people who are afraid of Enoch; and also as
people who wanted to mount on the back of a horse. The poet
also symbolizes John by a horse that leaped to heaven. Another
figure of speech depicted in the last line of the poem is the wing
of Cherubim which is symbolized by a kinsman. Then, the poet
said that while these people (grave and death) wanted to mount
on the back of the horse (John), this kinsman, Cherubim’s wing,
holds them the two ears of the horse (John’s ears). All these are
allegorical expressions; the golden messages of this Qone
(poem) are two; these are:

First, the anxiety of the so called people, grave and death, is
used to indicate that death and grave are not able to control
Enoch the prophet. In other words, since Enoch neither died nor
buried yet, death and grave are powerless upon him. In short,
the composer accurately explains as Enoch being concealed
from the face of death.

Second, the subject matter of the poem, John is discussed as a
horse driven by death and grave to notify as he died and buried.
Interestingly, the poet explains that while John died, he was
given two wings, like Cherubim, instead of his two ears. As we
read in the Bible, John was beheaded by the order of Herod and
his body was buried by his disciples (cf. Mt 14:1-13). Whereas,
his head, according to the teaching of EOTC, brought two wings
and flight for fifteen years teaching the word of God (Mt 14:5)°,

Likewise the above Qone, the composer of the 4™ Qone also
used cultural and Biblical references in order to articulate his
message. From cultural point of view, especially in Ethiopian, it
is understood that when a person is very sick and comes at the
door of the death, his relatives may approach him and hold the
person’s legs and head. Based on this, in the first line of this
Qone, Qale Awadi (another name of John the baptizer) is
referred as a teacher (person) who is in affliction from the
power of sickness which leads to death. Then, in the last two
lines, Enoch and Zacharias are considered as his relatives who
gathered around him and hold his head and legs respectively.
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The main point of this Qone is also depicted in these lines.
When John was beheaded, he did not die completely; rather his
head was alive while his other body died. To signify this, the
poet says, “Enoch holds John’s head” which is to mean that as
Enoch the prophet concealed from death; John’s head was also
remained alive while he was beheaded by the order of Herod.
Whereas, the poet says, “Zacharias holds John in his leg (i.e.
John’s leg)” to notify that as Zacharias whose blood was
perished between the altar and the temple and died (Luke
11:51), John, the son of Zacharias, was also died. Therefore, the
poet made an allusion from the book of Enoch to use the life of
Enoch as a source of his Qone together with the subject matter
(John).

ALOFE2 P 1887

av-(), OFY AHvL. /) ALt

Zm-av hhae AP 0LV O
adA 220 OAL: hh0s ALt ch
ANaD PAA aPGC AP0 VAN LD
0400t HAAN aopd.Cor::®

Eiayastif§Shwo niddayan

Muse wiNoh lazimada Soga lodit
Sowwoma "smd “ahddrwo bibrhan bet
Ba‘old sdgassd wild “akbare lodidt bohut
Esmé mosld mé ar "aqrébd halibd hoywit
Wihabast zd’albo masfirt

The poor Moses and Noah,

Could not please to the birth/kinsman of the flesh;

For they made him to pass the night fasting.

But, the rich Son (God the Son) honors the respected birth;
For He brought living milk with honey,

And bread without number.

The 5™ Qone/ poem in the above in known as P 5/ Wazema
Qone; structurally, it is a Cinquen or a five line stanza. This
Qone discusses the miracles that happened during the time of
the birth of Christ comparing with the birth date of the two
prophets (Moses and Noah). In Ethiopic Enoch/En 106:1), it is
explained and reported that when Noah, the son of Lamech, was
born, “his body was white like snow and red like the flower of a
rose; the hair of his head (was) white like wool; ... and his eyes
(were) beautiful. And when he opened his eyes, he made the
whole house bright like the sun so that the whole house was
exceptionally bright...” The Orthodox Tewahido Church also
believes that the same episode was happened during the birth of
Mosses (cf. exodus 2:2)"°. Regarding to the miracles that
happened during the birth of the rich son (God the Son) the
church teaches as “0A7t AL+ AhCOHPO ALOC Dt 00+ HeDT:
DHOM 189°Y, 4.L% A NZhHE 919 O bt AN oavgl. .. (Lit.
During the birth of Christ, mountains became bread of life; and
the trees of the wood yielded fruits of blessing; and the river’s
water became milk and honey....)'"". Here, the reader should note
that if the symbolic expressions like ‘mountains’, ‘trees of the
wood’ and ‘river’s water’ are analyzed thoroughly, they yield us
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numerous theological fruits that could be sweeter than milk and
honey! In the Qone, the birth is symbolically represented by
kinsman /guest who came to the houses of the poor Moses and
Noah and of the rich Son (God the Son). In our culture, even in
the others, it is clear that a guest cannot be treated equally if he
went to the house of the poor and the rich. The poor gives him
nothing; whereas, the rich brings to the guest whatever in the
house. Considering these cultural facts and the biblical
narrations and holy Tradition of the Church about the birth of
Noah, Moses, and Jesus, the poet stated that the time in which
Jesus Christ was born is highly glorified than the two prophets.
Therefore, the poet sues the book of Enoch as reference to
compose his Qone. In general, the theological implication of the
poem is that the world becomes full of happiness by the birth of
Jesus Christ.

48P OavYIP

AA% P%Ah Ga@ 20

LB OPF DL PETIL hAI°
ORTNAL Ao BwgP

AP PPN TR NP0 11t 499°
0LC ALTh HRPLI°

hav DAL aO3EA VTN 1890
OAMNE NhBA GO

Hodgwwo waménnonnowwo

Ld’ase Monyolk ‘alimi $oga

Diwe wimot woludéd qddamay Adam
W#a’itbdlwwo laméret gesim

Amtand Monyolk nogu$ biawi‘d ginit dagom
Bédiro ldHenok zidyqaddom

‘Amiwisido minfis mingild gidam
Wai’anbiro bihaddis ‘alim

The plague and death, the sons of the first Adam,

Let leave and esteemed least Emperor Minilk, the world of the
flesh;

And do not make him dust by tomorrow.

(For) the king Minilik went before Enoch into the second
paradise,

When the spirit caught him to the wilderness

And set him in “Haddis Alem” /the new world).

This Qone is called #7Ad, $%/ $ollase Qone that has six rhyming
lines with various lengths. Its subject matter is Emperor Minilik
IT who was king of kings of Ethiopia. According to the Tradition
of Orthodox Tewahido Church, some people, especially monks,
leave this world of flesh or the material world and they
esteemed it least. Taking this notion into account and
symbolizing the plague and death by the sons of Adam, the poet
requests them to go away from Emperor Minilik-who is also
signified by the world of flesh. In a straight line, the poet is
wishing or praying for the Emperor, neither to be sick nor today.
He also compares the king with Enoch; as Enoch was lifted up
into heaven (the new world), the poet also says, the spirit caught
Minilik II to the wilderness and set him in “Haddis Alem” (new
world). The phrase “Haddis Alem” is a name of a particular
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place (small town) which was established by the Emperor
from1900 to 1903, and a place wherein he constructed his
palace.

AL0 TH TP dhé-
0LTUN LAXC hav HLT%y- AOHL-
o7t 27 avPghi
hav 0990 £:9°2 A%Sh 07H.C- e

Eyyasu nogu$ nogusd hira

‘Odomekd yohossor kiimi ‘odomehu 14Ezra
Wiginnitd yokun méqabrikd

kdmai tosma‘s domso 1dHenok ‘onzira.

King Eyasu, the king of soldiers,

Let your age be shorten like the age of Ezra;

And let your grave be in paradise

For you shall hear the voice of Enoch/ the psaltery.

In its special name, this Qane is known as »vAh $3 / $aholok
Qone and it has three rhyming lines, which are completely
different from the previous ones. King Eyasu is the subject
matter of the poem; using ironical expression the poet
consecrates the king saying, “Let your age be short like the age
of Ezra”. Paradoxically, Ezra’s age is not short; rather the holy
angels took him to paradise and he lives there until the end of
this world (cf. Ezral3:49). The second paradox is “Tomb in
paradise”; here the poet communicates his subject matter and
says, “Let your grave be in paradise, to hear the voice of Enoch
the psaltery”. One can understand that there is no grave in
paradise. As a result, the author is conveying his enthusiastic
message to the subject matter wishing him a long life to live
together with Ezra and Enoch in paradise.

AMANAC ML ALOTALS

Achwt h&U- &1t N2 AN, TRP

AN ATIE AONE h9°T 06-¢-t b

DANA 028 ACIPT%IPE +L00 1M1E AZNC 9°ChP
HYhz have P83 0He- AP S0 NOCTT 0CP
APPRLAC & r57 60O (vélo DI

AT 008 @27 hONE hIPAN &&P::

oL0, AP 35N 184 P°°aLC LbP

ALNZ N4C HF kY Chv 802 OCcd'::

> Agzi’abher tibib *iyyastid’iridyd

Lohok™ti *adehu fotriitd bisota mossale toyyuq

> Amtani liginit "4 obiya *omonni ‘drarat motuq

Wila‘old‘drdaft ’drmn‘em (Hermon) tddbabda gibro ldaTabor
morfaq

Zianttdni kdmi yasdoq Ezra lobboyi yobe bawirhi ‘orq
’Om’ddbar dohuhan ‘o$dwi surare winadq

Lizatti ‘4$dda wawidyn "4d°obdya “amlaki sodq

Wiiyabe lobboyd Hnok nédssare mostir riqiq

> Adbari borur zitahoteha ro’iku débri wirq

The wise God never made equal the creation,
The work of His hand; in every group it is clearly known;
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Because He elevated the paradise more than the lofty Ararat;
And, He made Tabor as roof of a house

Upon the basement of the Mount Hermon;

To assure this, Ezra/ my heart says:

“In the time of peace, the righteous God elevated

This vineyard (temple of God) more than

The mountains (houses) made of trees”;

Again my heart/ Enoch that saw hidden mystery say:

“I saw the mount of gold where the mountains of silver are
under it”.

Structurally, the above Qone has eight rhyming lines of various
lengths; and such types of poems are known as @& % /
Miéwidddos Qone. The theme of this Qone discusses the wisdom
of God in creating the universe. The author explains that God
did not make equal the creation and the work of His hand. In
order to verify his argument, the poet mentions some
geographical evidences; for instance, he says that the paradise is
created being elevated more than the lofty Ararat. He also
argues that God made Tabor as roof of a house upon the
basement of Mount Hermon. Moreover, the poet cites Biblical
references to make the issue more logical and persuasive. Citing
from (2Ezra 6:25), he elaborates as the righteous God elevated
the vineyard (temple of God) more than the mountains (houses)
made of trees. More interestingly and signifying his own heart
by Enoch the prophet, the poet says, “My heart, Enoch that saw
hidden mystery says, ‘I saw the mount of gold, where the
mountains of silver are under her’”. When the poet compares his
heart with Enoch who saw hidden mysteries, I understand that
he is amazingly referring his knowledge of Qone that brightens
his intelligence and helps him to think dynamically.

In his book Enoch reported what he observed and speaks, “there
my eyes saw the secrets of heaven, everything that will occur on
earth: a mountain of iron, and a mountain of copper, and a
mountain of silver, and a mountain of gold, and a mountain of
soft metal, and a mountain of lead...” (En 52:2). According to
the lists of the various mountains in the quoted text, we
understand that the mountain of gold is found next to of silver.
Therefore, the poet considers the first as a base or a mountain
with lower status, and the second mountain as a superior one. In
my understanding, the main message of this Qone is depicted at
the concluding line. Although the poet is anonymous, I
speculate that he is from £ @c®/ Dibrd wirq, ancient
historical church located in eastern Gojjam Province.
Consequently, using mountains of gold and silver as a symbolic
representation of the church and other non-Christian worshiping
places respectively, he exalts the church in general, and his
church-£0¢ ®c#/ Dibrd wirq (mountain of gold) in particular;
and concludes that the righteous God elevated the church more
than the palaces and houses of pagans.

In terms of its structure, this poem is the same as the preceding
one. Here, the poet explained his ideology of time as the central
idea. He discussed that one action can be good or bad depending
on the time it happens. In order to substantiate his philosophy,
the author cited two Biblical evidences i.e. killing, and
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fornication. In the opening phrase and the last two lines of the
poem, he mentioned David and Samuel as the murderers of
Uriah and Agag respectively. According to the Bible, the death
of Uriah was organized and ordered by King David (2Sam
11:15); hence David was reproached by God (2Sam 12:1-12).
On the contrary, even though Samuel hewed Agag in pieces
before the Lord in Gilgal (1Sam 15:33), the Lord speaks him
nothing. Based on this, the poet confirmed that while David is
guilty in his action of killing, Samuel was not accused by his
action; because, he says, “everything is good in its time and not
good in its wrong time”.

b PCP 190 TonT 8PT

OHPPP WH AGF NAPAL $P 10C

AMaP NaP 9P he IR NAD-P GBCIPT LANC

1004 $A AN IN0E A9 AN QAL AL6PSE 1IC

hav POLG NA9LCE YP HOv® oo\ Hao® - Jo8:C
AALTE PPHSU- NAQLF 28P7 9oI0C

AP et @ F4PC NLHLU- ONA LU AL TEPC
097 Al PEA A ThC::

ALAFPLP AATPRA aPTIN KA hTHANNC

Qitild ‘Oryo (Uriah) gofu‘s so‘oldtd Dawit

Wizimmowo hozbu lidset (Seth) ba’dwaldi Qayél (Cain) ndwr
’Osmi kdmid yomhilu $dmru bisdwo‘o ‘ermon débr
Nibabissi qal sobid nibiba *ogra lobbid ba’asi *iyya‘aqof nigir
’Ami Hose ‘o (Hosea) bégomer

Hoyyi zdmdwwi mingild zimdwwit modr

’Thddagit mtonnahu ba’ssitd sadqan mogbar

> Amtani kullu yatfiqqér bigizehu wiib#’igizehu iyatfiqqir
Béramhoni sohul qétild *dggag (Agag) nékir

"Iyyastdwaddoyo 1laSamuel méngild *ogzi’u *ogzi’dbher

Killing of Uriah the oppressed is David’s guiltiness;

And fornication of the people of Seth with the sons of Cain is
humiliation;

Because, they agreed to swear calling the name of Mount
Hermon;

But, when the speaker Word speaks, never hinder the foot of
man’s heart.

While Hosea took Gomer,
whoredom

The woman/ work of the righteous never ceased to be his wife;
For everything is good in its time and not good in its wrong
time,

Hewing of Agag the stranger by the edge of the sword

(It) has not rebuked Samuel with his Lord, God.

like the land has committed

Fornication is the second argument raised in the poem. The
composer presented two scenarios of fornications, of which one
is immoral and the other is not. In one side, citing from the book
of Enoch (En6:1-6), he discussed that the sexual behavior of the
sons of Seth with the sons of Cain was humiliating. On the other
hand, the poet mentioned the fornication of prophet Hosea who
took Gomer, the daughter of Diblaim; then, he argued that
although Hosea married an adulterous woman like the other
people, his righteousness was not taken away from him
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((Hos.1:3). It is to mean that his fornication not perceived as
immoral as the sons of Seth was. In general, the poem asserts
that there is time/ situation in which a certain action can be good
or bad.

haATIALT 11t LN P8

FH1A AN NaPgHY GOt

hav A 180 Ot A AASHC 18T
o+nt No-0EF

AANCYI® Wt A0P1S aoANZLP UV
Ao 1hvtd ANA TeE2nT

HAWS R1chC &P LAY o710t
AWIOCYY Nao Uie (P70 117

2468 HOAL %Sh 10+

A0TD AP ALAD- AP 2AL TN+

AA NAOSPH FaPAA aPHIPLLY MPCOTH

Héamilmalawit giinét dibrd qdranyo

Tazinig’o lobbi bimi‘azaha Sor‘at

’Ommi ’ibdqold dati sokd Al‘azar ndet
Witdkdstd biwasteta

LidAbrham *ontd *iménnino Melkechzedek hibt.
’Omma nihittota sidb’a tofSohot

74’ a$dranna “inhur foqréd zi’aha masgért.
A‘omirnihi kdma hélo baqdranyo gidnnét

Yared zdwilddo Henok maholet.

Esma ldtobdb *ddldawu emoanni halafi nabrit
Elld bd’4d‘onaq"s timéssilu Mizimraniha hiwaryat

The Herby paradise, “Dibri Qédranoyo” (Mount of Calvary),
(She) flatters the heart in her fragrant order;

If a thorn/affliction of Lazarus shall not come up there;

And if the wealth/Melchizedek, Which despises not Abraham,
Was abundant there;

When we, men of joy that her love bound us not move, searched
her,

We understood that the spiritual song/Enoch the son of Jared
Exists in the Calvary/paradise;

Because her singers/the apostles who are signified by fine gold
(They) favored wisdom than a corruptible wealth.

The church named £Aé& 679 / Déabrd Qédransyo (Mount of
Calvary) is the subject matter of the above er@&h % /
Miwaddas Qone. In this poem, quoting signifier form the book
of Enoch (En 32:3-5), the author signified the church by the
Herby paradise and the order of the church by the fragrance of
trees in paradise. Then, he declared that the church flatters the
heart (of believers) in her fragrant order as the sweet smell of
trees in paradise spreads and penetrates afar. In the contrary, the
poet pointed out the financial crisis in the church and the low
salary that servants/ priests earn there; and he compared it with
the thorny affliction of Lazarus (Luke 16:20-22). What so ever
the problem, he regarded the love of the church as a snare that
bounds them (servants) not to move anywhere leaving her.

Once more, the poet compared the church with paradise wherein
Enoch, the son of Jared, lives. Extending the comparison, he
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associated the notion “74A+1/ maholet (lit. hymnological service)
with Enoch, and its ‘inventor’, St. Yared with Jared, Enoch’s
father. Then, he deduced that as Enoch the son of Jared lives in
paradise, “710F/ maholet, the son/ work of St Yared, also exists
in Qdranoyo-the church. Lastly, the poet clinched his Qone
exalting the singers/priests of the church for they are serving the
church with a low salary favoring the wisdom of the church than
a corruptible wealth. He also referred them apostles and
signified them by pearls realizing that the twelve pearls denote
the twelve apostles (cf. Rev 21:21 of Ethiopic commentary and
translation).

AE hLU-L WHOIL hoh
LA1¢ b Fhie N0RL CONN Aude

AT 0 OCO7T HELAP Fadte

@Gavt Zo7 (KT 1P AP (el K7 Ve

A HF 0000 (N7, £aPG A998, DALIPG NYE. A (e
Ok AT Q9907 Ohav Ch1 Dede

A0A HoPe: AHAPS. AAN HE P He

AT APPA ALA ATH OAL AP LAe

PO DAL hav AALA F0dae'::

Effo’dyhud’dzomadi *ommoki

Dibtédra misqal tikilu bi‘dsdda reosokd selo

Enzd bo birban (Barabbas) ziydillowo tidsédqlo

Wi‘amitd soyon béasoyon, nawihé tdsimyo bédkurid soyon hallo
O zitale‘slo bikonfd ddména lamay Wildddména konifd *dwulo
Bahottu *osomi sdma ‘ond wi’omd r’ind kullo

Enbiléd zamédd lazdmadu albo zdyogittolo

Akonu ldqayil (Cain) Abel enzid wilddd *ommoy yablo

Qayil wildi "ommu ldAbel tibdqqilo

How Jewish/the families of your mother,

Made tent of the Crosse on your head/Silo

While Barabbas is there who deserve crucifixion?

And the time of Zion in Zion,

Is considered as long lives as the chief of Zion;

O you, who made the water to be lifted up by the wing of the
cloud,

And the cloud by the wing of storm of wind;

But, if we hear and listen everything,

There is no one that kills a person except his relative;
Because Cain killed Abel, the son of his mother;
Although Abel was saying, “Cain (is) my mother’s son”.

Crucifixion of Jesus Christ is the main idea discussed in the
above @2 P / Miawiddos Qone. In the first two lines of the
stanza, the poet articulated in an exclamatory tone blaming
Jewish for they made the Crosse and crucified Jesus while they
are His families and of His mother. Moreover, the poet
contested their action of crucifying Jesus while there is
Barabbas the robber who deserves crucifixion (John 18:40).
Then, quoting indirectly from Ethiopic Enoch the phrase,
<AL 200G HRAM S 144t PC HAN OCA- ...And I saw the
winds on the earth which support the clouds...” (En 18:5) and
rephrasing it as ‘A HFA00i N74. £a°G AT7L DALAPG N4, AD-(,
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the poet wondered and attested that the crucified Jesus Christ is
the one who lifts up the water by the wing of the cloud, and the
cloud by the wing of storm of wind. In short, he affirmed the
divinity of the crucified Christ.

In the last four lines of the stanza, the author provided
supplementary evidence to confirm the uncommonness of death
of a person by his relatives, as happened in Christ. Taking the
case of Cain and Abel, he stated that Cain killed Abel, his
mother’s son, while Abele was saying and thinking of him “the
son of my mother”. In general, the poet took this notion from
Ethiopic Enoch, particularly from the section of parables
wherein Enoch discussed Cain and Abel symbolizing them by
black and red bullocks respectively; and reported that the black
bullock struck the red one and pursued it over the earth (En
85:3-4).

A1 TICLI° +bNAT Lav ATICe

ONYS LY AT 0TIANA £I°  ACTé
Ot hi%e P9OUET TOA hoee

0+ B35 6298 HAOT PAC-

ACH A0T300 AP her

AQD A9770 &.L0F P4 ¥Th o

Dibrda Maroyam tidqédb’at ddméa sdmaroya
Wiikahonatiha tdsdtomu bdma’obilid dim Ertra
bahottu handsu mémhorani tobib esra

betii Henok ‘odme Zi’a sat qosra

ArZd Abimelech ligd hara

eskd simanoya fardyit baimdrd Henok wé Ezra....

Ddbrda Maroyam, (the Mount of Mary) anointed blood of
Samaria;

And her priests sunk in to blood/flood of Red sea;

But, twenty instructors of wisdom build

The house of Enoch’s life, fenced of fire;

Until the cedars of Abimelech, the chief of soldiers,

Yielded eighty fruits in the land of Enoch and Ezra.

The above Qone is half of a Mawiddes, and it mainly discusses
destruction of the church and the death of her priests. The poet
says that only twenty teachers of the church were saved while
other priests were sunk by the blood which is compared as the
flood of Red sea. In order to indicate the survival of the
twenties, the poet declares as they build the house which is
symbolized by Enoch’s age and by the house fenced of fire that
was revealed to Enoch (En 14:9). In short, the poem states that
these twenty teachers were saved miraculously.

This Qone is half of the longest type of Qone called dHM oM
¢ ¢ (‘o tand Mogir Qone) that has twelve rhyming lines.
Most of the time, Qone Masters designate the second part of
their ‘otani Mogir Qane, like the 13" Qone here, to discusses
matters related with kings, rulers, bishops and so on; hence in its
particular name, this section is called AOZL-7+#” /197 (Cédsérd
nogus /nidgasi), lit. ‘Honor of king’.
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Emperor Minilk II is the central idea of the poem above. The
master of Qone made a prayer and requested the Trinity to give
the Emperor long life like Elijah, Ezra, and Enoch. The poet
signified Elijah and Ezra by the river and their age by the water
that never abates. He also symbolized the Trinity by people who
fetch water from the river repeatedly. Then, he beseeched the
Triune God to fetch the age of Minilik and tripled it every day
as they (Trinity) previously did to Enoch. Here one should note
the poet’s knowledge on the life history of Enoch, Ezra, and
Eljjah. In short, the poet is directly praying prolonged existence
to the Emperor for the Emperor, as asserted in the poem, is an
everlasting treasure of the excellent priests. It is simply to
indicate that the goodness of the Emperor mainly to the priests
in this world.

.. .APPAFAT 029 hAPLO DOHL-
Heh80 ™+ Adnao-

Pt 0290~ ARTh Al
0299, °rhh Loav-

OwA( hoN AALwar-

Ahae AUGT %¢7 hap fao-

AGAT® Oxk: Corpaoe 2

’Om’dflagi ‘odome Elyas wiEzra
74 hodsd mot *dlbomu

Qidahotd ‘admehu 1dHenok $olase
‘adme Manyslok dogomu
Wisillosu ka‘obd ldlld gesdmu
’Osmé ldkahnat heran bakdma somu
Li‘aldm wo’otu rostomu

The Trinity, who fetched the age of Enoch
From the rivers, age of Elijah and Ezra,
Wherein abatement of death is out,

Please, fetch again the age of Minilik.

And (you) tripled it every day.

According to his name,

He is an everlasting treasure of the good priests.

Conclusion

To sum up, the samples of Enochic poems presented in this
chapter evidently verify the earnest understanding of their
composers in general and the influence of the book of Enoch in
each poem in particular. The poems vary in terms of their
structure, messages, and styles of writing and so on. Therefore, I
attempted to classify them based on their structure followed by
subject matter as presented above. Moreover, I tried to put
background information and explanations of each poem, based
on the source books (i.e. Ethiopic Enoch and others) to help the
readers have a straightforward understanding on each poem.
Furthermore, each poem consists of several implied lessons that
can be seen from different perspectives such as theological,
historical, and cultural beyond the aesthetic quality of each
poem.
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