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RESUMO

ABSTRACT

SIN 319 E VOSKR 27 E O CICLO TRIODION NO PRAXIS LITURGICO NA
RUSSIA NO PERIODO ESTUDITA

SIN 319 AND VOSKR 27 AND THE TRIODION CYCLE IN THE
LITURGICAL PRAXIS IN RUSSIA DURING THE STUDITE PERIOD

SVETLANA POLIAKOVA

PALAVRAS-CHAVE: musica, liturgia, igreja ortodoxa, manuscritos, Idade Média.

KEYWORDS: music, liturgy, orthodox church, manuscripts, Middle Ages.

A tese é dedicada a dois manuscritos russos que pertencem ao Museu
Histérico de Moscovo (Gosudarstvenny Istoricheskiy Musey: GIM) — o Triodion
Quaresmal Sinodal 319 (Sin 319) e o Pentekostarion VVoskresensky 27 (Voskr 27),
ambos do século XII.

Estes livros tinham sido incluidos nas investigac6es de alguns cientistas, assim
na Rassia como no Ocidente. Nesta tese foram corrigidos a atribuicdo da proveniéncia
de um dos livros e a data da escrita do outro. Na sequéncia da analise textologoca,
semioldgica e paleogréafica, chegou-se a conclusdo que ambos os livros foram escritos
como um conjunto integral num dos scriptoria de Novgorod. Os dez Sofisky Menaia
da Colec¢do Sinodal do Museu Histérico do Moscovo (n°159-168) foram atribuidos
ao mesmo conjunto.

Em relacdo ao tipo de livro litdrgico que es representam, os Sin 319, Voskr 27
e Sofisky Menaia sdo codices que incluem diferentes géneros himnograficos. Estes
manuscritos estdo apontados com a notacdo znamenny, que na tradicdo russa pode ser
encontrada prioritariamente em livros limitados aos mesmos géneros (singulares),
como os Sticheraria e Heirmologia. O facto da presenca de textos de contrafacta com
a notacdo znamenny em Sin 319, Voskr 27 e Sofisky Menaia torna estes livros multi-
genéricos liturgicos Unicos a este respeito.

Afim de estabelecer a funcdo dos livros GIM-Triodion dentro do contexto
histdrico da liturgia russa, foram investigados aproximadamente 40 livros notados e
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sem notacdo russos, bulgaros e sérvios. A sua estrutura, conteudo, particularidades
paleograficas e as de notacdo, em comparacdo com o ciclo GIM-Triodion, foram
comentados numa vasta quantidade das tabelas e exemplos. A anélise de varios
parametros sugere a conclusdo, de que Sin 319 e Voskr 27 foram criados como um
conjunto de referéncia (um prototipo para escrita e a guia para a pratica de canto),
concluindo um dos periodos que podem ser distinguidos no desenvolvimento da arte
russa de canto sacro dos séculos XI-XV.

The dissertation concerns two Russian manuscripts which belong to the
Moscow Historical Museum (Gosudarstvenny Istoricheskiy Musey: GIM) — the
Lenten Triodion Synodal 319 (Sin 319) and the Pentekostarion Voskresensky 27
(Voskr 27), both from the 12th century.

These books have been included in the studies of some scholars, both from
Russia and from the West. In this thesis, the attribution of place of writing of one of
the books and the date of writing of the other have been corrected. Following
textological, semiological and palaeographical analyses, it is concluded that both
books were written as an integral part of the same group, in one of the scriptoria of
Novgorod. The ten Sofisky Menaia from the Synodal Collection of Moscow
Historical Museum (n°159-168) are attributed to the same set.

Regarding the type of liturgical book they represent, Sin 319, Voskr 27 and
the Sofisky Menaia are codices which include different genres of hymnody. These
manuscripts are notated with znamenny notation, which, in the Russian tradition, can
be found mostly in books limited to a single genre, such as Sticheraria and
Heirmologia. The fact of the presence of the texts of contrafacta with znamenny
notation in Sin 319, Voskr 27 and the Sofisky Menaia makes these multi-genre
liturgical books unique.

For the purpose of establishing the role of the GIM-Triodion within the
historical context of Russian liturgy, about 40 notated and un-notated Russian,
Bulgarian and Serbian books were investigated. Their structure, content,
paleographical and notational particularities, in comparison with the GIM-Triodion
cycle, has been commented upon in a large number of tables and examples. The
analysis of various parameters means that one may conclude that Sin 319 and Voskr
27 were created as a reference set (written prototype and guidelines for chant
practice), concluding one of the periods that could be distinguished in the
development of Russian art of sacred chant of the 11"-15" century.
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Agrypnia

Anaphora

Anti-Pascha

GLOSSARY

All-night vigil.

(Greek, meaning “carrying back”) The offering of the
Eucharistic sacrifice at the centre of the Divine Liturgy,
corresponding to the Canon of the Roman Mass.

The Sunday following Pascha (literally, “instead of Pascha”).

Asmatike akolouthia The sung office of the Great Church of Constantinople.

Automelon

Canon

Cheesefare Week

Clerus = Kliros

Contrafactum

Euchologion

Exaposteilarion

Hegoumen

Heirmologion

Hypakoe

A hymn serving as a melodic and structural model in the
composition of other texts.

A sequence of nine (or eight, when the 2™ ode is omitted)
canticles, or odes, each comprising an heirmos and a number of
troparia following its model. Originally these troparia were
conceived as tropes on the nine Biblical canticles. The Canon is
sung at Matins, at Compline, at the Midnight Office on
Sundays and during other special services.

The week preceding Great Lent.

The places at which the chanters stand in church, usually
raised, on either side of the iconostasis. The word can also refer
to the group of chanters at the kliros.

A vocal composition supplying new words to a preexisting
melody. See prosomoion (definition taken from Schidlovsky,
The notated, 213).

The Book of Prayers, containing the sacraments and a humber
of special prayers and blessings. Its contents are very variable.

This troparion occurs at the end of the canon at Matins; since it
often develops the theme of Christ as the light of the world, it is
also known as a “hymn of light” (Photagogikon in Greek,
Svetilen in Slavonic).

Literally meaning "the one who is in charge"”, or "the leader", a
title referring to the head of a monastery.

A liturgical book containing the heirmoi (see Canon) for the
canons.

A troparion sung at Resurrectional and Festal Matins.
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Idiomelon

Kanonarion

Kathisma

Koinonikon

Kontakion

Koukoulion

Litany

Martirikon

Meatfare Week

Menaion

Octoechos

Parakletike

Pentekostarion

A hymn not modelled on any other hymn in content, metre or
melody.

This word has two meanings; it can refer to the ordo of a
Church, such as the 7™ century book for the Church of
Jerusalem, or to a penitential book used in monasteries.

This term has two meanings: firstly, the twenty sections into
which the Psalter is divided; and, secondly, a troparion chanted
during Matins at the end of each Kathisma of the Psalter,
known in Slavonic as sedalen.

The communion hymn, originally a refrain for a psalm
antiphon.

Originally a lengthy liturgical poem, comprising of an opening
verse (prooimion) and a number of following stanzas oikoi. In
time the kontakion was reduced to the prooimion and the first
oikos.

The first stanza, or Prologue, of a Kontakion.

A prayer form, usually characterized by the announcement of
varying invocations or supplications by a leader, each of which
is followed by a fixed congregational response. Litanies
frequently accompany processions.

A sticheron in praise of martyrdom (definition taken from
Schidlovsky, The notated, 214).

The second week preceding Great Lent, the last week when
meat may be eaten before Lenten abstinence begins.

The Menaia (singular Menaion) are the services for the fixed
feasts during the twelve months of the year, akin to the Western
proper of the saints. These texts normally appear in twelve
volumes.

Also known as the Parakletike, the Octoechos contains the
variable parts of the daily offices for each week, in eight cycles
according to the eight tones (the octoechos, whence the name).

Another name for the Octoechos.

Also known in Slavonic as the “Flowery” Triodion: this
volume takes up where the Triodion finishes, containing the
texts for services from the Resurrection (including or not the
Holy Week) until the Sunday of All Saints (that is, the first
after Pentecost).
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Prokeimenon

Prooimion

Prosomoion

Literally, “that which is set forth”, referring to verses from the
Psalter chanted before readings from Holy Scripture,
specifically, at Vespers, after Phos hilaron, at Resurrectional
and Festal Matins before the Gospel, and at the Divine Liturgy,
before the Epistle.

See “Kontakion”

(Slavonic: Podoben). A hymn adopting the metrical structure and melody of an

Sticherarion

Sticheron

Studite

Sunday of the

Myrrhbearers

Synaxarion

Synaxis

Theotokion

Triodion

Tropologion

Typikon

automelon (definition taken from Schidlovsky, The notated,
213).

A liturgical book containing stichera for the morning and
evening services.

A brief stanza used between stichoi, or verses, taken from the
Psalms, for example, at Lord | have cried in Vespers, or at the
end of the Praises (Lauds) during Matins.

The Studite rule was developed at the Stoudios monastery of
Constantinople, from the 5th century onwards, principally
under the aegis of St Theodore the Studite (760-826).

The second Sunday after Pascha, commemorating the women
who brought spices to anoint the buried Christ.

A reading dealing with the life of the saint, or the significance
of the mystery, being commemorated. Thes readings are
contained in a book with the same name, Synaxarion.

Literally an assembly for worship; liturgically, this term usually
refers to a commemoration occurring on the day following a
Great Feast, in honour of a person connected with the theme of
the Feast.

A hymn dedicated to the Theotokos, the Mother of God.

Literally the “Book of the Three Odes” on account of the fact
that many of the canons in the Triodion are composed of only
three odes; this book contains the texts proper to the Great
Lenten Fast.

A hymn book of the early Church containing various types of
hymns

The book containing the rules for the ordering of the church

services and the manner of their execution throughout the year
(the ordo); many versions of this book have come into
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existence throughout history, and a Typikon may be proper not
only to a national or ethnic Church, but to a monastery or other
ecclesiastical establishment.

Znamenny Pertaining to the notation in the Slavic usage (definition taken
from Schidlovsky, The notated, 216).
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Introduction

The focus of this thesis are two manuscripts conserved in Moscow, in the
Historical Museum — Synodal collection 319 (Sin 319) and Voskresensky monastery
collection 27 (Voskr 27). These are two Russian codices containing znamenny notation.
One of them has been dated in the literature to the end of the 12™ century, and has been
supposed to come from Novgorod:; the other to the 12™ century, of unknown origin at
the time of writing of this thesis.

As regards their content, both books are of the same type. One is called in
Russian catalogues “Triodion”, meaning that it contains hymns of various kinds, in the
majority kathismata, stichera and incomplete and complete canons, from the period
preparatory to Great Lent, and Great Lent itself. The other book is a “Flowery
Triodion”, or Pentekostarion, and included hymns of the same kinds, with some
exceptions, to be chanted during Holy Week and the period of Pentecost.

On a first examination, a number of characteristics common to both books draw
one's attention. They are similar as far as size, type of parchment and ink, decorative
particularities, scribal hand and text are concerned. They both have one characteristic
which makes them stand apart from other Russian and also Greek Triodia: in them are
notated all the stichera prosomoia and troparia of the canons. In the notation, two hands
could be distinguished, which seem to be the same in both books. The great majority of
the repertory was notated by the principal hand; another hand wrote the neumes for
certain hymns. Considering all these facts together and taking into account the fact that
the Pentekostarion begins precisely as the continuation of the Triodion, a strong
impression is created that the two codices were written as two parts of the same unit; in
other words, that they are a set. The present thesis concentrates on confirming this
hypothesis and exploring its consequences.

The examination of the two codices bearing in mind the possibility that they are
a set involves the analysis of a number of parameters — historical, textological,
palaeographical, codicological and graphic-neumatic. These parameters are examined in
the various chapters of the thesis. However, all these parameters are connected to a
common context — the liturgy.

Both books have been mentioned a number of times in the literature as being
exceptional in Russian practice from the point of view of the notated repertory. The idea

that the manuscripts form a set demands an explanation for the object of their



commissioning, and the place of their writing and use. The individual aspect of the
commission would depend on particularities of liturgical practice envisaged by the
commissioner. The liturgical context conditioned the type of books commissioned, their
relationship to other Russian, Slavic and Greek codices, their composition, musical
content, type of decoration. In this way, it is the liturgical context that allows the
organization of data concerning both manuscripts and to decide whether or not they
made up a set. Thus, it is this context that was selected as the basis for the analytical
studies carried out in the thesis, determining the methodology employed.

A specialized study that might have placed Sin 319 and VVoskr 27 in the same set
has not yet appeared. Similarly, no thorough analysis has been made of them. However,
some of the aspects have been illuminated by the extant literature.

The first references of the Synodal Triodion and the Voskresensky
Pentekostarion appeared in publications from the mid-19" century, which provided
descriptions of a number of manuscript collections®. Pokrovsky, at the beginning of the
20™ century, mentions both codices in a study dedicated to books from Pskov and
Novgorod®. The linguistic particularities of the two manuscripts, as well as others, were
described in the 1860s by Sreznevsky?®, and, later, those of Sin 319 in the second half of
the 19" century — beginning of the 20" century in the description of the collection of the
Synodal Library in Moscow by Gorsky and Nevostruev®, in which was published one of
the canons from Lazarus Saturday. Archimandrite Amfilokhy, in the 1880s, partially
published the liturgical material for the Sunday of the Publican and the Pharisee, for

Annunciation and some fragments from Voskr 27°. Among the later philological

! Sin 319 was described by Archbishop Saba: Caesa (THXOMHpOB), apXxHemucKoN, Ykaszamenb Ojs
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Some time later this and VVoskr 27 were described by Volkov: Bonkos H.B. Cmamucmuueckue ceéedenus
0 coxpanusuiuxcs opesne-pycckux kuueax X1-XIV ee.u ux yxazamenw, St.Petersburg, 1897. The
Pentekostarion was described by Archimandrite Leonid: Jleornn, apxumantapur, Onucanue ciagano-
PYCCKUX  pyKOnucell KHUSOXPAHUIUWA CMABponucuanrshoco Bockpecenckoeo, Hoewviii  Hepycanum
UMEHYeMO020, MOHACMbIPA U 3AMemKU O CMAPONeYaAmMHbIX YEPKOBHOCIABAHCKUX KHUSAX 1020 Jice
xpanunuwya, YOUJP, v. |, part 5, 1871; and also by Popov: ITomos H.I1.Hedasuue nocmynienus 6
Hampuapwiyro bubnuomexy ¢ Mockse, JKMHII, v. IX, Moscow, 1909.
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omux Knueoxpanuiuwy, Apxenonorudeckuii cre3n, XV, v.11, Moscow 1916.

® Cpesnesckuit U.H., [pesuue navsmuuku pycckoeo nucoma u asvika (X-XIV es.), Uzectust OPSIC, v. X,
St.Petersburg, 1863.

4 lopckuit A.B., HeBoctpyeB K.W., Onucanue cnaganckux pyxonuceti Mockoeckou Cunodanbhou
oubauomexu, Moscow, 1855-1869, 1917.

® About Sin 319: Amduoxuii, apxumumanapur, [laneozpaguueckoe onucanue speueckux pykonuceti XI-
XVII ss.onpedenennvix nem, V.1-111, Moscow 1879-1880; about Voskr 27: Amduinoxuii, apxuMHUMaH/IPHT,
Onucanue pyxonuceil Bockpecencko2o cmagponusuaibHO20 NePeoKIAcCcHo20, umeHyemozo Hoaguiil



descriptions of one of the manuscripts, Sin 319, is the work of Durnovo®. The codices
were later described by Shchepkina and Protasieva’.

Amongst the first observations concerning the particularities of znamenny
notation in Russian manuscripts, including Sin 319 and Voskr 27, are books by
Razumovsky?, Smolensky® and Metallov™®. In the mid-20" century the musical aspects
of a number of manuscripts, also including these two, were discussed by Palikariova-
Verdeil'.

However, the above-mentioned discussions touch only on selected aspects of
Russian manuscripts, both with and without notation, in general, including Sin 319 and
Voskr 27 in the group of books from the period between the end of the 11" century and
the beginning of the 15™.

Only towards the end of the 20" century and the beginning of the 21% did there
appear studies in which notated Triodion-cycle manuscripts, including Sin 319 and
Voskr 27, were discussed in detail apart from the totality of Russian books. In them are
analysed the content, liturgical characteristics and particularities of the neumatic
notation. There are three such studies. The first is the doctoral thesis of Schidlovsky,
from 1983, which discussed the znamenny stichera prosomoia of the Triodion cycle in
the Byzantine and Slavic traditions'?. As regards the two manuscripts, he gave more
attention to the Triodion Sin 319. Though this source, like Voskr 27, was merely one
among many sources and was not central to his study, the fact of the unique presence in
it of the prosomoia of St Joseph, with notation, moved him to describe the content of all
the prosomoia for Lenten weekdays, and to list the corresponding automela. The

organizational aspect of the manuscript was considered within the liturgical context: the

Uepycanum, monacmoips, nucannvix na nepeamere u oymace Nzsectust OPSAC, v. VII n°4, v.VIII n° 2-3,
St.Petersburg, 1859.
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" Ienknna M.B., TlporackeBa T.H., Coxposuwa Opesneii nucemennocmu u cmapoii nevamu. O630p
pyKonucell pyccKux, CIAGAHCKUX, 2pedecKuX, a makdce KHue cmapoi nevamu [ocyoapcmeenno2o
ucmopuueckozo myses, Moscow, 1958.

8 PaszymoBckuit [I.B., Ilepxosroe nenue 6 Poccuu, n°® 1 Moscow 1867, n°® 2 Moscow 1868, n° 3 Moscow,
1869.

® Cmonencknii C.B., O cobpanuu pycckux opesne-nesueckux pykonuceii ¢ Mockosckom Cunodansrom
yuunuye, Moscow 1893; and, by the same author: O opesnepycckux nesueckux nomayusx, MoSCOw,
1901.

% Merammos B.M., Bozocnyocedbroe nenue pyccroii yepkeu 8 nepuo0d 00OMOH2ONbCKUL HO UCHOPUYECKUM,
apxeonoeuveckum u nareozpaguyeckum dannvim, Moscow 1906; and, by the same author: Pyccras
cemuoepaghus: M3z obracmu yepkogro-nesueckotl apxeonoeuu u naieoepaguu, Moscow, 1912,

1 palikariova-Verdeil R., La musique byzantine chez les bulgares et les russes du IX au XIV siécles.
MMB. Subsidia, v.I11), Copenhague, 1953.

12 Schidlovsky N., The Notated Lenten Prosomoia in the Byzantine and Slavic Traditions, PhD thesis,
Princeton University, 1983.



content of the prosomoia was related to the Russian copy of the Studite - Alexian
Typikon Sin 330 and the Greek Typikon of the Evergetis monastery, Athens, National
Library (EBE) no. 788. Amongst other important conclusions, Schidlovsky makes
reference to the fact that, while the Greek Typikon prescribes the singing of prosomoia
by two hymnographers, St Theodore and St Joseph, the Russian copy indicates only the
prosomoia of the former. In comparing the composition of the manuscripts containing
the prosomoia of St Theodore, Schidlovsky describes the main variants of the
positioning of these prosomoia in relationship to the stichera idiomela in Sin 319 and
Russian Sticheraria, and also noted the rule governing the choice of automela for the
prosomoia, upon which the two hymnographers based their work.

Particular attention was paid by Schidlovsky to the comparative analysis of the
neumatic notation of the prosomoia of St Theodore and the automela found in a group
of Russian and Greek codices, amongst them Sin 319 and Voskr 27. Following this, he
arrived at conclusions regarding the adaptation of the Greek technique of contrafact and
its evolution in Russian practice, conclusions that made possible the later investigation
of unresolved questions. However, Schidlovsky's thesis leaves open for future research
the prosomoia of St Joseph and the anonymous cycles of prosomoia which, as has been
established during the course of the present study, distinguish Sin 319 and Voskr 27
from all other Russian manuscripts.

The study of the Russian technique of contrafact singing was continued by
Artamonova®®, who, though she did not dedicate her thesis exclusively to the hymns
from the Triodion, included them in her analysis. In particular, she discovered 14
models for stichera from the Triodion cycle.

The second investigation, chronologically speaking, dedicated entirely to hymns
from Lent and the Pentecostal period, in this case Russian idiomela from the 12" - 17
centuries, appears in Gruzintzeva's thesis from 1990*. The main result of her work was
the compilation of a catalogue of stichera, on the basis of manuscripts from the 12" -
13" centuries, as well as confirmation of the melodic-structural stability of these
stichera in the Russian tradition.

The third study in this area, Tutolmina's thesis from 2004, was dedicated

exclusively to Triodion-cycle sources from the earliest period of Russian liturgy,

3 Apramonosa 10., ITecnonenus-modenu 6 Opesnepycckom nesueckom uckycemee 11-18 sexos (OS
canticos-modelos na arte de canto da Russia antiga dos sécs.11-18). Candidate’s thesis, Moscow, 1998.
1 I'pysunnesa H.B., Cmuxupei-camoenacnvr mpuoonozo cmuxupapsi 6 OpeGHepyCCKOU PYKORUCHOU
mpaouyuu 12-17eexos, Candidate’s thesis, Leningrad, 1990.



containing znamenny stichera™. Her object was the detailed description of Russian
sources from the 12" - 13" centuries, which could then be used as a manual in the study
of sources of the Triodion cycle. Most of the manuscripts described by her are
Sticheraria of the Triodion, called by her simply Triodion. In this list are included Sin
319 and Voskr 27, with a note indicating the existence in them of notated canons.
Tutolmina's work ended with a catalogue, based on the Sticherarion Sof 96, of 650
incipits of stichera of all kinds. One of her important advances was the analysis of
certain melismatic passages within the stichera.

In all three studies, the sources of the Triodion cycle were analysed within
various contexts, including that of music. Furthermore, at the centre of all three is the
sticheron as a genre. The comparative analysis of the znamenny notation of the stichera,
of their arrangement in the codex and their content was carried out by consulting the
greatest number possible of Sticheraria of the Triodion. Sin 319 and Voskr 27 were
examined together with the Sticheraria as being sources with notated stichera.

The fact that the stichera from the Triodion cycle were described in considerable
detail allows one to arrive at certain conclusions with regard to this genre, and to limit
the number of stichera analysed in the present thesis only to those which differentiate
Sin 319 and Voskr 27 from all other Sticheraria and Triodia with and without notation.
Among the preferred analytical methods in this thesis are those which were developed
by Schidlovsky.

Another point which makes Sin 319 and Voskr 27 stand out from the Triodia in
general and at the same time, brings them together as a set, is the presence of notated
canons. A detailed examination of these, as with the study of some other hymns,
generally not notated, but important in that they transmit information concerning the
execution of liturgical chant, falls outside the scope of the three thesises mentioned
above, and has not to this date been undertaken in a thorough fashion.

An analysis of the canons of the Synodal Triodion has been partially carried out

in articles published during the course of the writing of this thesis®®. They do not,

> Tyrommuna C.H., Pycckue nesueckue Tpuoou opesuetiweii mpaouyuu. Candidate’s thesis, St
Petersburg, 2004.

18 poliakova S.Yu., “Certain compositional characteristics in the Heirmoi of the 8" tone, based on Russian
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International Conference on Ortodox Church Music (University of Joensuu and The International Society
for Ortodox Church Music, 2007), 130-170; and, by the same author: “O HeKOTOpPBIX OCOGEHHOCTSX B
KOMITO3UIIMKA KAHOHOB 8 Tiiaca W MX OTPa)KCHHH B 3HAMCHHBIX pyKomucsx 12 Beka”, /[pesnepycckoe
necrnonenue. Iymu 6o epemenui, vol.3, St.Peterburg, 2007, pp.17-41; and, by the same author: “Some



however, provide a detailed survey of all the extant questions regarding the singing and
written records of znamenny notation of the canons in Sin 319 and Voskr 27. Such a
study may offer promising directions for a future study of these sources. An important
starting point for this is found in the work of Velimirovi¢, dedicated to the comparative
analysis of the Russian and Byzantine Heirmologion®’. Further work in this area has
been undertaken by Koschmieder'®, Hannick'®, Kazantzeva®, M.Shkol nik?! and
Lozovaia®.

Some other avenues of investigation into these sources are provided by the
raising of such questions as the historical role of the Synodal Triodion and the
Voskresensky Pentekostarion, the process of the creation of the kinds of Byzantine
liturgical books that gave rise to these two codices, and the specific characteristics of
Russian liturgical practice that conditioned the introduction of distinct new elements in
Sin 319 and Voskr 27.

The history of the formation of the Byzantine rite is explored in the work of
Taft”®, which covers the Byzantine tradition from its roots to the present day.
Significant elements from the Palestinian and Jerusalem traditions have been pointed

out by Jeffery®®, amongst others, and from the Constantinopolitan by Lingas®®. The
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studies of Dmitrievsky?®, Skaballanovich?’, Mansvetov®, N. D. Uspensky®, Arranz*
and Pentkovsky® allow the comparison of processes that took place in the greatest
liturgical centres of Byzantium with those that characterize the Studite tradition in
Russia. Some questions concerning Russian liturgy were dealt with in articles by
Ukhanova®. In the book by Vladyshevskaia®, the evolution of Russian liturgy is placed
within the context of the development of Russian musical art in general.

The majority of the above-mentioned studies, in one way or another, discuss the
services of the Triodion. In addition to the authors cited, there are partial or complete
studies on these by a number of scholars from Eastern and Western Europe®.

A starting point for the study of the history of liturgy, Byzantine in general and
Russian in particular, is provided by written sources, above all liturgical books.
Therefore, the question of a concrete reflection of a liturgical practice in the creation of
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a liturgical book, including Studite, is posed in all the above-mentioned studies. As far
as Russian Studite manuscripts in general are concerned, this was the subject of
Zabolotnaya's book®. The problems of translating Russian and Slavic books, including
the Triodion, from Greek, have been examined in articles by Momina®*. Some
publications by Bulgarian scholars concentrate on South Slavic codices and on original
Slavonic hymnography, including the hymns of the Triodion; these include the work of
Popov®’. However, a comparative study of the Greek, Slavic and Russian Triodion has
only been undertaken in two particular studies.

The first is by Karabinov®, and dates from 1910. In the introduction, the author
emphasizes that his objectives do not include a detailed discussion of Lenten liturgy.
His study concentrates on the history of the creation of the Triodion as a book.
Nevertheless, Karabinov drew attention to a number of highly significant points in the
evolution of the Triodion cycle in the Byzantine liturgy. He demonstrated, firstly, the
stages of the development of the system of commemorations of the Lenten period, the
preparatory weeks and Holy Week; secondly, the provenance of this system — its origins
in the Palestinian and Constantinopolitan Gospel readings and paremias; thirdly, the
development of various local Byzantine traditions and the dependence of the content of
the Triodia, as regards the authorship of the hymns, on these traditions, and fourthly, the
local origins of the different ways of numbering the weeks of the Triodion cycle.

Consequently, in Karabinov's book, the classification of the Greek Triodion and
the discussion of its Russian and Slavic copies is part of the context of liturgical
traditions, of historical processes, of the evolution of hymnography and the Slavonic
language.

Karabinov's study went only as far as Holy Week. His work on the
Pentekostarion was left incomplete after he was shot in 1937.

Almost 70 years later Momina's book saw the light; this is concerned with the

critical edition of one of the Russian Triodia of the Studite period — that of Moisey
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Kiyanin, Sin Typ 137%°. In the study she undertook as part of the publication, she
continued the main directions of the analysis of the Triodion established by Karabinov.
In articles preceding this publication, Momina put forward a classification system for
the Greek Triodion, developing and deepening Karabinov's system, and, for the Slavic
and Russian Triodia, developed her own system. In certain of her articles she
investigated the problem of translating the earliest Russian chant books, including
Kontakaria, Sticheraria and Heirmologia®®. The results at which she arrived were
incorporated into her book on the Triodion of Moisey Kiyanin, and new data added.
One of the most important of these as far as the present thesis is concerned is the
inclusion of the Pentekostaria as well as the Triodia in her classification system. Sin 319
and Voskr 27 were connected with the same type and the same redaction, though they
were not presumed to be a set.

Like Karabinov, Momina concentrated on questions to do with the liturgical
context, such as the counting of the weeks, up to the period of the Pentekostarion, or the
content of the Triodia from the point of view of the commemorations, originating in
Palestinian and Constantinopolitan traditions, and reflected in the hymns and titles of
the liturgical sequences. Amongst other aspects, she analysed the variations in the
organization of the books and the content of the hymns from the point of view of their
authorship. Extending this analysis to the Triodion of Moisey Kiyanin, employing other
South Slavic and Russian Triodia, Momina devised a range of methods which are of
great use in the study of other Triodion and Pentekostarion manuscripts. These methods
were, in part, employed for Sin 319 and Voskr 27, and led to the discovery of some
fundamental differences between them and Sin Typ 137. An important aspect of the
Moisey Kiyanin Triodion, investigated by Momina and her co-author, Gal'chenko, falls
outside the scope of the present thesis: this is the discussion of the philological
particularities of the Synodal Triodion and the VVoskresensky Pentekostarion.

A brief survey of the questions raised by the literature mentioned above leads
one to conclude that, though up to the present no study has appeared dedicated
especially to Sin 319 and Voskr 27, in the field of the history of liturgy in Byzantine

and Russia, the history of Orthodox sacred art (including liturgical chant), of

% Triodion und Pentekostarion nach slavischen Handschriften des 11.-14.Jahrhunderts, Vv.I:
Vorfastenzeit, mit einer Einfuhrung zur Geschichte des slavischen Triodions von M. A. Momina,
herausgegeben von M. A. Momina und N. Trunte, Patristica Slavica, v.11, Paderborn, Munchen, Wien,
Zurich, 2004.
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palaeography, philology and the study of the typology of liturgical chant books in
general, methods were developed that made possible the discovery of specific
characteristics of the two GIM Triodion cycle volumes. These special characteristics, in
the particular case of these two manuscripts, are conditioned by their role in the
liturgical system, and, more particularly, the musical aspect of the services, fact which
led to the liturgical context being given priority over all others.

0 A complete list of the articles by Momina may be found in the bibliography of her book: Momina,
Triodion, pp.*345-*346.
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Chapter 1
The formation of the Triodion cycle tradition until and during the Studite

reforms
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The periodization of the development of the Byzantine Rite

The Triodion as a book is the result of the development of theology, liturgy and
hymnography that began during the very earliest period of Christian worship. In the
different steps of the evolution of the liturgy of the Triodion cycle, there was a process
of elaboration and choice of those elements which led to the creation of the two Old
Russian Triodion books, Sin 319 and Voskr 27 as they are known today. In order,
therefore, to understand these two monuments, it is necessary to survey the
development of the liturgical system, hymnography, liturgical books and notation in the
particular areas of the Byzantine Empire that served as bases in the process of the
development of the liturgical celebration of the Triodion cycle in early Russia or
underwent the same processes and preserved the same kinds of heritage and may
therefore shed light on problems arising during the research.

Christian worship arose and took form over a vast territory from the
geographical point of view and multifaceted culturally, ethnically and linguistically.
Sources written in Greek, the official language of the Roman Empire, as well as Latin
sources, have been known and studied for a substantial period of time. Other sources,
however, important for the comparative study of various aspects of liturgical singing in
early Russia, principally its hymnography and notation, Syriac, Coptic, Armenian and
Georgian, have begun to be studied only relatively recently. Thus far there does not
exist a history of Eastern Christian sacred chant, just as there has as yet appeared no
study providing a complete approach to the history of Byzantine liturgy*. As a
consequence of this, in accordance with the structural boundaries necessary for the
examination of the basic processes of the development of liturgy until the Studite period
in early Russia, | have adopted the periodic scheme proposed by Robert Taft in his brief
book on the Byzantine rite.*.

Taft divides the history of the Byzantine liturgical synthesis into five phases,
which sometimes overlap with each other. The earliest period is called by him the
palaeo-Byzantine or pre-Constantinian era. This is followed by the “imperial phase”,
which extends until Late Antiquity, especially from the reign of Justinian | (527-565)
and his immediate successors; this period is called the Patristic period and is connected

with the establishment of the Cathedral liturgy, which continued until after the Latin

*! Taft, The Byzantine Rite, 12-14.
*2 Taft, The Byzantine Rite, 18-19.
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conquest (1204-1261), the third and fourth phases thus overlapping each other. The
third phase, the “Dark Ages”*, covers the period from 610 to 850, at the centre of
which is the fight against iconoclasm (726-843) and the beginning of the Studite
reforms. The next period, the fourth, is marked by the domination of the neo-Sabaitic
synthesis, which spread following the sack of Constantinople by the Latins (1204-
1261).

In this periodization scheme, Taft avoids the imposition of exact chronological
boundaries. Between the pre-Constantinian period and the “imperial” phase, he places
no division*’. Elsewhere®, in the chapter “The Formation of the Tradition”, in which
he surveys sources from various regions of the Roman Empire in general until the end
of the 4™ century, his divisions are as follows: after an initial prologue, dedicated to the
roots of the Christian prayer rule and its practice, there is a section entitled “Daily
Prayer in the Pre-Constantinian Church”, which covers the period from the beginning of
the 1% century to the beginning of the 4™, This complementary temporal division has
been taken into account in the present work; consequently, “The Imperial Phase”
analyzes separately the processes of the 4™ century and those of the second half of the
5" century — 6" century. However, the superimposition of the first and second periods is
retained: the greater part of the surviving sources reflects liturgical practice in that part
of the Roman Empire in which liturgical traditions came about considerable earlier than
the rise of Byzantium. The processes begun already in the pre-Constantinian era in these
territories appear already in a reasonably developed form in the 4" century, when
genuinely Byzantine liturgy, in terms of territory, was still in an embryonic stage. The
Palestinian tradition between the 4™ and 5™ centuries effected the transition from one
developed phase to another, which provides scholars with reasons for considering the
end of the early period to be pushed further forward, at least until the end of the 4™
century — beginning of the 5™

Taft’s second period covers a period of time that continues until 617. This
temporal boundary is retained, but other points were taken into account that make the

division between “the Imperial Phase” and “the Dark Ages” somewhat less clear. One

** The term was introduced by Cyril Mango: Mango C., Byzantine Architecture, paperback ed., New
York, 1985; quoted in Lingas A., Sunday Matins, 47.

** The uncertain character of this division is underlined by the author in his introduction to the chapter
dealing with the second period: Taft, The Byzantine Rite, 22.

*® Taft, The Liturgy, 3-211.
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of these is the re-attribution of the date of the development of hymnographic genres,
including canon, from the 7" — 8" centuries to a century or a century and a half earlier.
The fact of the canon being thus transferred to the previous phase, during which
liturgical life flourished in the cathedral at Jerusalem, as well as important processes in
Constantinopolitan liturgy, such as the emphasis on the kontakion, for example, brings
the possibility of examining anew its origins and whether they lie in the cathedral or the
monastic tradition. If hitherto it has been categorically considered a fruit of exclusively
monastic hymnography, currently, in the first place, as regards the new dating;
secondly, as regards the fixing of certain of its elements in chant books reflecting the
cathedral tradition of Jerusalem; and, thirdly, in that it is a composite variant of the
troparion genre, the possibility of the canon’s origins and area of use in the context of
the cathedral tradition cannot be excluded.

The division between the second and third periods does not have the reforming
character of that between the third and fourth periods. Taft himself notes its significance

9947 and

as a time of “formation, climax, break-down, realignment, and new synthesis
dates the third period in accordance with external historical characteristics — military
conflicts, territorial losses and natural disasters; Karabinov and Momina, in their
research into the hymnography, join together the 6" and 7" centuries, ending the period
in the 8" century. Thus, all these scholars begin the following period in the 9" century

and place the Studite reform at its centre.
The palaeo-Byzantine or pre-Constantinian era.
The formation of the annual cycles of liturgical celebration

The formation of the Christian calendar happened in parallel with the

development of a series of Old Testament calendar traditions*®, which directly

% McKinnon and Karabinov end the early period with the 5™ century: McKinnon J.W., “Christian
Church, music of the early”, Grove Music Online ed. L. Macy (Accessed 2 January 2008),
http://www.grovemusic.com; Kapabunos, [locmuas Tpuooes, 54.

*" Taft, The Byzantine Rite, 19.

“® In his article, searching for the origins of the Octoechos as a liturgical system, S. Froyshov mentions
the bibliographical sources dealing with the calendrical systems which have influenced the organization
of the liturgical year. Among these sources one could find the following: Bacchiocchi, S., From Sabbath
to Sunday. A Historical Investigation of the Rise of Sunday Observance in Early Christianity, Rome,
1977; Baumstark A., Festbrevier und Kirchenjahr der syrischen Jakobiten, Paderborn, 1910;
Baumgarten, J., “The Calendars of the Book of Jubilees and the Temple Scroll”, Vetus Testamentum, 37,
1987, pp. 71-78; Daniélou J., Bible et liturgie. La théologie biblique des sacrements et des fétes d"aprés
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influenced it. The ancient calendar systems of the Old Testament were based on annual
agricultural cycles; the year was divided into various phases, organized around religious
festivals.

According to the views of Lourie, during the period when the Old Testament
calendar was being transformed into the Christian calendar, the distinction between the
Old Testament feasts and the content related to the agricultural cycles gradually gave
way to a tendency towards the universalization of the feast of Hanukkah (164 B.C.) and
the formation of a synthetic feast based on the extant feats of Pasch (Passover), Yom
Kippur and Succoth®. As a consequence of this early stage of the Christian calendar,
the feasts are not distinguished by their content: there was a single feast which brought
together the entire significance of Christian salvation history — the feast known as the
Pasch (Pascha, Paskha). The timing and frequency of the celebration of this feast varied
according to the local practices of early Christian communities. The use of the name
Pasch for these feasts, celebrated at various times of the year, is attested to in a number
of sources. The term Pasch was used in the Georgian Lectionary of Jerusalem® for the
Elevation of the Cross, whose octave began with the feast of Hanukkah®'. The term
Pasch was also used to mean the feasts which later came to be called Dormition®,

Theophany®® and the Meeting in the Temple®*.

les Peres de I"'Eglise, Paris, 1951; Talley, Thomas J., The Origins of the Liturgical Year, Collegeville,
1991, Werner E., “The oldest sources of octave and Octoechos”, Acta Musicologica, 20, 1948, pp. 1-9.
Froyshov S., “The Early Development of the Liturgical Eight-Mode System in Jerusalem”, St Vladimir’s
Theological Quarterly, 51/2-3, 2007, pp. 174-178. The Pharisaic tradition which developed into the
Talmudic tradition, however, was not among them: Lourié V.M, “Tpu Tuna paHHEX pUCTHAHCKOT'O
KaJIeHJaps U OJIHO pasHouTeHue B Tekcte epistola apostolorum”, Traditions and Heritage of the Christian
East, Moscow, 1996, p. 316.

49 Jlypobe, Tpu tuma, 317.

* Tarchnischvili M., Le grande lectionnare de IEglise de Jérusalem (V-Vllle siécle), Corpus Scriptorum
Christianorum Orientalium v.1-11, 188-89, 204-205, Luovaine, 1959-1960. According to Walter Ray, the
"pentecostad" harvest feasts are reflected in the earlier layer of the Armenian translation of the Jerusalem
Lectionary: Ray W., August 15 and the Development of the Jerusalem Calendar, PhD thesis
(unpublished), University of Notre Dame, Indiana, 2000, cited in: Froyshov, The Early Development,
153.

! Tarchnischvili M., Le grande lectionnare, CSCO 204, pp. 42-48; CSCO 205, pp.36-40; quoted by
Jlypwe, Tpu Tuma, 267.

%2 The attribution of the name Pasch in this case is characteristic of the Coptic-Ethiopian tradition: Arras
V., De Transitu Mariae apocrypha aethiopica. 1l (CSCO v.351), Louvain, 1974, pp. 69,71; (CSCO
v.352), p. 53, p. 55; Yepuenosa C.b., D¢uonckue xponuxu 17-18 s6. Moscow, 1989, p. 96; quoted by
Jlypwe, Tpu tuma, 293.

%% The similarity between the celebration of the Dormition and Theophany and the celebration of the
Pasch is evident still today in the Byzantine rite: the celebration of Theophany as one of the annual
Paschs is connected to Egyptian tradition: JTypse, Tpu Tuma, 299, 301-303.

% Coquin R., “Les origines de I'Epiphanie en Egypte”, Textes et études liturgiques, 1, Louvaine, 1932,
pp.141-142; quoted by Jlypwe, Tpu Trma, 307.
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The weeks and weekly cycles stood out as structural units in the calculation of
the periods between the great feasts of the year. A week could be considered as a
sequence of seven days or as a single feast day, as is the case even today with Bright
Week™, as well as with pre-Feasts and after-Feasts, which include the week between
them, whether or not they include the actual day of the feast>®. The weekly sequences of
the later Old Testament calendar formed units of fifty (pentecostads)®’. The sequence of
units of fifty divided the year in ways that varied according to tradition. One of the
ways of calculating the year was that of the sequence of seven cycles of fifty (the
equivalent to 350 days); the length of the year in this context was 364 days, and the two
weeks left over were counted as two festal days, which were part of one of the seven
sequences of fifty®®. There were also other methods of calculation, for example groups
of fifty of eight weeks™. At the time of the formation of the Christian calendar, this
structuring in groups of fifty attained its most complete form, simultaneous with the
counting of the year by months.

A particular characteristic of calendars structured in fifties was the fixed
relationship between the number of the day of the month (the date) and the day of the
week. The Christian tradition was probably initially based on the calendrical practice
according to which the Pasch always occurred on the 14" day of the month of Nisan,
and this date always corresponded to a Saturday night®. However, already in the first
half of the 2" century, during the process of transition from the old calendars to the new
Christian calendars, differences became apparent between the Paschalia of Rome and

Asia Minor.

> The week that follows Easter.

*® For example, the celebration of the feast of Theophany is followed by seven days of after-feast, after
which, on the eighth day, is celebrated the leave-taking of the feast. In the case of the Meeting in the
Temple, the day before the feast is the day of the pre-feast; the leave-taking is celebrated on the seventh
day counting from the pre-feast.

*" In the late Old Testament calendar, found in the Book of Jubilees in Qumran, the writings of the
Egyptian Therapeuts and in the Palestinian calendar in general, presupposed the division of the year into
“weeks of weeks”, with the commemoration of the fiftieth day as the “Sabbath of Sabbaths™: JIypse, Tpu
tumna, 269. On the division of the year in "pentecostads"” in the communities, including the Israelites,
which? followed an ancient Amorite calendar, see also: Lewy H. and J., “The Origin of the Week and the
Oldest West Asiatic Calendar”, Hebrew Union College Annual, 17, pp. 1-152; cited in Froyshov, The
Early Development, 151.

%8 Jypwe, Tpu Trma, 282.

*° JIypse, Tpu Trma , 317.

% JTypee, Tpu tma, 274-275. In monophysite sources no fewer than two systems of Christian calendar
whose dates are fixed by the day of the week have been found: Esbroeck M.van, “Un court traité pseudo-
basilien de mouvance aaronite conservé en arménien”, Le Muséon, 100, 1987, pp. 385-395, 392;
Esbroeck M.van, “Deux homélies pseudo-basiliennes sur le Dimanche rt le Vendredi”, Parole de
I"Orient, 16, 1990-1991, pp.49-71; quoted in JIypse, Tpu Tuma, 275-276.
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The disappearance of the fixing of the day of the month by the day of the week
occurred in parallel with the process of differentiating the feasts according to the
solemnity of their celebration (the annual feasts, which included the cycles of fifty, the
feasts at the end of each cycle, and the weekly feasts). During this process, a group of
Christian feasts were accorded fixed dates in the month, even if the month in question
were going to be replaced, and another group were given a particular day of the week.
This initially happened with the most important feasts of the year, but soon spread to
feasts of other ranks. In this way, the cycles of liturgical celebrations, fixed and
moveable, little by little became distinguished from the general system of celebrations.

The formation of the Triodion cycle

As far as the moveable cycle of the Triodion is concerned, during the course of
the early period the spring Pasch assumed its own characteristics and position in the
cycle of now-differentiated Christian feasts, and during the same period the liturgical
cycle dependent on Easter was established on broad lines.

The presence of the sequence of seven weeks in the cycle of the group of fifty
after Easter, or, as it would later be called, the Pentekostarion, was already an
established tradition thanks to the annual reckoning of the calendar in groups of fifty®".
Less stable was the reckoning of the fasting period before Easter, Great Lent.

The existence of this fast was a natural consequence of the tradition of fasting in
the Old Testament, in which the fasting period separated Passover from the previous
festal day and corresponded to a time unit in the reckoning of the annual calendar. The
multiplicity of practices in the reckoning of the periods, into which the year was
divided, together with other factors, influenced the instability of the length of the fast in
the early period.

In the pre-paschal feast there are in fact two periods, which in most cases were
separate. To Easter were directly connected the days of the pre-paschal fast, before
which there was the fast of Great Lent (Tessaracost).

In several Christian communities, the number of fast days before Easter

oscillated for some time between one and two, until the establishment, at the end of the

81 A detailed exposition of the contents of the commemorations of this period is to be found in Chapter 4
of the present thesis.
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3" century, of the period of one week (Holy Week)®. However, differences in the
number of fast days before Pascha would continue to be evident in local traditions for a
long time to come.

During the early period, this instability was also to be found in the distribution
of commemorations during Holy Week, one of the reasons for this being the
superimposition of different calendrical systems. This affects, in the first place, the
celebration of the Last Supper, which historians have determined as being either on
Tuesday night or on Thursday night. This latter calculation came into use later than the
first®®, and continues to the present day. Sources for this celebration display both
traditions.

In the Egyptian liturgical tradition, the celebration of the Last Supper and the
order for the Washing of the Feet were transferred from Tuesday to Thursday of Holy
Week only in the 10" century, under Syriac influence®*.

In Jerusalem the celebration of the first three days of Holy Week was established
in such a way that it became part of the late Byzantine moveable cycle, at least in the 4™
century. This fact is attested to by the order of Gospel readings contained in the
description of Holy Week in Jerusalem made by the pilgrim Egeria (Aetheria, Sylvia)®.
In other liturgical centres this occurred later; for example, in Constantinople, by the
evidence of the readings for Holy Week, the commemorations of Holy Monday, Holy
Tuesday and Holy Wednesday developed only in the 9"-10" centuries®.

In the Russian tradition, instability in the commemorations of Holy Week is
reflected in the playing of the sequence of the twelve troparia for the Passion either on
Tuesday or Friday. The most widespread tradition in the manuscripts from the end of

the 11™ century — beginning of the 14™ century places this sequence during the Hours of

%2 In the 2nd century, St Irinaeus of Lyons wrote to Victor, Bishop of Rome, that “in the opinion of some,
the fast should be kept for one day, in the opinion of others, for two, and in the opinion of yet others, even
more; however, some consider as a measure of their day 40 diurnal and nocturnal hours.”: EBceBuit
IMambun, [Jexposnas ucmopus, Mocksa, 2001, V, p. 24; quoted in: H.J[.Ycnenckwuit, IIpasocraenas
JIUMYyp2usl: UCMOPUKO-Iumypaudeckue ucciedosanus. Ipazonuku, mexcmol, ycmas, T.3, Mocksa 2007, p.
239.

% Jaubert A., “La date de la Céne: calendrier biblique et liturgie chrétienne”, Etudes bibliques, Paris,
1957, pp. 96-97; quoted in JIypse, Tpu tuma, 309. For the first time the celebration of the Last Supper on
Holy Thursday is mentioned (and evaluated negatively) by Apollinarius, bishop o Hierapolis in around
165; the first approving reference is made by St Irenaeus of Lyons: Adv. Haer. 11, 22,3. In the 2" century
it continued to be usual to celebrate the Last Supper on the night of Holy Tuesday; indications of the
same structure for Holy Week are found in the order of readings from the Old Testament in the Georgian
Lectionary of Jerusalem: Jypse, Tpu tuma, 309.

64 Jypwe, Tpu tuma, 309.

® Egeria’s Travels, SPCK, London, 1971, p. 85, quoted in: Kapa6uuos, I[Tocmnas Tpuoow, 7.

66 Kapa6wunos, I[Tocmuas Tpuoow, 8.
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Holy Friday. It appears on this day in all the surviving Russian and South Slavic Triodia
(two redactions of the Orbelsky Triodion, two of the Shafarik Tridion, the Evergetis
type Triodion, the Argirov Triodion)®” and in the majority of Russian znamenny
Sticheraria. The sequence has continued to be prescribed for this day until the present.
However, the Russian copy of the Studite-Alexian Typikon Sin 330, as well as the two
Russian Sticheraria Sof 96 (end of 12" century- beginning of 13th) ®® and Usp 8 (13"
century)® prescribes the Hours with the twelve troparia for Holy Tuesday. .

The prolongation of the fast on account of the extension of the pre-paschal fast
backwards into the previous period of the weekly fast led to the appearance of Great
Lent. The formation of this period was also gradual; the establishment of it as a rule
may be seen in sources from the end of the 3" century — beginning of the 4™ century”.
The reckoning of the fast days of Lent was carried out in different ways in different
communities. In the 4™ century in the East in general there were a number of different
traditions. For example, according to one variant of the tradition found in Palestine,
Greece, in the West, in Egypt and in Lybia’? the fast comprised six weeks, including
Saturdays and Sundays, as well as the first days of Holy Week, leaving for the pre-
paschal fast probably only Holy Friday and Holy Saturday. The Antiochian tradition’,
extant in Asia Minor and in Constantinople, had a whole week for the pre-paschal fast,
and a further six weeks for Lent. In both cases the pre-paschal period included seven
weeks, which represented one of the annual cycles’.

In Jerusalem, the development of the pre-paschal period is characterized by
mixing of two different systems of counting. One of them consisted of seven weeks, and

the other of eight. According to Froyshov, the seven-week Lent (six weeks independent

87 Questions of the classification of the Russian and South Slavic Triodia are discussed in Chapters 2 and
5 of the present thesis.

® The dating of this manuscript is discussed in Chapter 3 of the present thesis.

% 1t is possible that the Sticherarion Sin 278, which as a rule follows exactly to the copy of the Studite-
Alexian Typikon Sin 330, also has this sequence for Holy Tuesday. However, this cannot be confirmed
because the section of the manuscript containing the end of Matins for Tuesday, after which the Hours
should follow (f.81) and Vespers for Saturday of All Saints, is lost.

" The inclusion of the twelve troparia of the Passion in the Hours is discussed in the work of Lisitzin
(JTmcurtma M. I1epsonauanvnuiii crasano-pycckuti Tunuxon, St.Petersburg, 1911, pp. 125-139, p. 160, p.
210), Momina (Momina, Triodion, *15).

™ On the basis of the letter of St Athanasius the Great, it may be concluded that in the 4™ century almost
the entire Christian world observed Lent: PG, 26, col.1413; Lent as a well-established rule is borne out by
the 5" rule of the First Ecumenical Council in Nikea: Kapa6unos, [Tocmuas Tpuoos, 9.

7 Kapabunos, I[locmuas Tpuoow, 10-13.

" This is found in the Apostolic Constitutions: Constitutiones Apostolicae, V, 13 and in the works of St
John Chrysostom: In Genes.hom. X1 et XXX; quoted in Kapa6utos, I[Tocmuas Tpuoos, 13.
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of Holy Week) is attested in a text written by St Cyril, bishop of Jerusalem about 350
AD. On the other hand, in her report Egeria testified that the fast in Jerusalem lasted
seven weeks, during which one had to fast from Monday to Friday, leaving out Saturday
and Sunday; to these 35 days was joined the eighth week — Holy Week, up to Holy
Saturday, and thus the total number of days was 41. Froyshov suggests that between c.
350 (St Cyril) and c. 380 (Egeria) there took place an extension of the duration of the
pre-paschal fast in Palestine from seven to eight weeks's fast’®. This organization of
fasting days was preserved in various areas of the East until the 8™-9" centuries, and
accompanied by polemical discussions with the defenders of the seven-week fast’’. The
influence of both traditions — both that of seven weeks and that of eight, in Russian and
South Slavic sources, is reflected in the counting system of the weeks and Sundays of
Lent, to which a chapter of the present thesis is dedicated.

Supposedly, none of these traditions counted on a precise total of forty days of
fasting, just as the old groups of fifty were not reckoned according to a precise counting
of physical days, but of weekly cycles interpreted in various ways.

As well as the commemorations of Holy Week, during the first period of
Christian liturgical celebration there appeared commemoration of saints, distributed
amongst the Saturdays and Sundays of Great Lent and corresponded to a fixed cycle —
the Menaion. Testimony of the transference of these commemorations from Lenten
weekdays, when the Eucharistic Liturgy could not be celebrated, to fast-free days, is
found in sources at least from the 4" century’®. To the end of this century is attributed
the establishment of the commemoration of St Theodore of Tyre, which appears in all
Russian and Slavic Triodia of the Studite period, and is still today celebrated on the
Saturday of the first week of Lent. The number of commemorations from the Menaion
cycle within the Triodion during this early period was greater than that to be found in

the late Byzantine rite.

™ Froyshov, The Early Development, 153; Froyshov, on the basis of Ray’s study, assumes that “the
Curch of Jerusalem, like the communities following the sectarian calendar, and like East- and West-
Syrian Churches, at some early stage knew cycles of seven weeks.”

"> Froyshov, The Early Development, 154-155.

’® Froyshov, The Early Development, 171.

" Egeria’s Travels, SPCK, London, 1971, p. 78; quoted in Kapaburos, ITocmuas Tpuoow, 15-16;
Froyshov, The Early Development, 155.

® The Ecumenical Council in Laodicea in 364 established the rule according to which the complete
Liturgy could be celebrated during Lent only on Saturdays and Sundays: Kapa6uuos, [locmnas
Tpuoow,31;.Momina, Triodion, *30. The transference of the commemorations to Saturday and Sunday
probably happened under the influence of old calendrical systems with the fixing of the dates to the
weekdays; Karabinov gives examples of these transferences in the Armenian, Nestorian and Monophysite
Syriac calendars, in which they occur not only during Lent, but throughout the year.
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The formation of the daily cycle of liturgical commemorations. The main
hymnographical forms

The gradual development of celebrations of the moveable cycle during the early
period reflected the process of differentiating feasts according to their degree of
solemnity. The whole Triodion cycle was centred on Easter, an annual feast; the next
festal level was made up of two cycles of fifty — the period of the Pentekostarion and the
fasting period in general, which functionally fulfilled the role of the fifty. The
commemorations of the Sundays of Lent and of the Pentekostarion cycle were of the
next festal level — weekly. The development of feasts of this level did not happen in a
uniform fashion throughout the Church; the earliest feasts, which concluded the weekly
sequences of Lent, were Saturday of St Lazarus and the Entry into Jerusalem’®, which
separated Lent from Holy Week®.

The distinction of the weekly cycles aiming towards Sunday occurred in parallel
with the formation of the daily cycle of liturgical commemorations. Little is known of
the daily celebrations and hymnographical forms of the earliest Christian period. The
extant information deals largely with Palestine, and is generally indirect in character,
obliging the researcher to work largely with suppositions.

Concerning domestic prayer, it is known that Christians met at the house of one
of their number in order to pray in the morning and in the evening, but it is not known
whether they occurred at a precise hour. However, some elements of future liturgical
celebration began to appear already at this early period, for example, the ritual of the
lighting and blessing of the evening candles, which became the lucernarium of
Cathedral Vespers®™ and became an integral part of Studite Vespers, including in
Russian practice.

The evening prayer included the ritual of the evening supper, extant in Jewish
practice and accepted in a modified form by the Christians — the “meals of love” or

“agape”, during which there took place the fraction of the bread, in which the origins of

" According to the sources, studied by Karabinov, in the East the feast of the Entry into Jerusalem began
to be celebrated only around the year 500: Biblioth. orientalis, I, 23; quoted in Kapa6uuos, ITocmnas
Tpuodw, 7; at the same time, in Jerusalem this feast was witnessed by Egeria in the 4" century: Egeria’s
Travels, , SPCK, London, 1971, p. 78; Kapa6unos, Ilocmuas Tpuoos, 7.

8 |n the mature Byzantine rite, Lent covers precisely 40 days, from Monday of the first week to Friday of
the sixth week, leaving Saturday and Sunday of the sixth week as festal days. However, even today there
remain vestiges of the inclusion of the first three days of Holy Week within the Lenten period which can
be seen in the ceremony of forgiveness for sins committed during the whole of Lent, which took place on
Holy Wednesday: Tunuxon, Moscow, 1906, p. 447.
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the Eucharist may be found. In the middle of the 2™ century, the Eucharist was moved
from the vesperal supper on Saturday to Sunday morning, which was already at the end
of the 1% century considered as the basis of the weekly cycle. This newly transformed
morning sequence may be seen as the first phase of the development of the Eucharistic
Liturgy. Though in the earliest written sources the description of the Liturgy varies,
they all share the same general structure. For example, in the Apology of Justin Martyr
there is included a description of the Liturgy of the mid-2" century according to the

following sequence:®

Readings

Preaching

Common prayers

Kiss of peace

Transfer of gifts

Prayer over the gifts (anaphora)
(fraction)

communion

(dismissal)

It is not certainly known if at this period singing was part of a special pre-
Eucharistic section®®. The sources speak of the use by Christians of psalms, hymns and
spiritual songs, but there remain many unanswered questions, among them the
performance method of the musical elements and the possibility of considering them as
being a part of the synaxis of the early Liturgy.

The introduction of the singing of psalms into liturgical practice must have
occurred gradually. The process of standardization of the prayer rule, which began in

the 3" century, included the selection of psalms and appointed them to be said at certain

8 Taft, The Liturgy of the Hours, 26.

8 Taft R., “The Evolution of the Byzantine ‘Divine Liturgy' », Orientalia Christiana Periodica XLIII,
Roma 1977, pp. 8-30, available online at http://www.myriobiblos.gr/texts/english/taft_evolution.html;
Lingas, Sunday Matins, 23.

8 McKinnon considers this possibility: McKinnon J., “Christian Antiquity”, Music and Society: Antiquity
and the Middle Age, Basingstoke and London, 1990, Englewood Cliffs, N.J., 1991, p. 72; Lingas
discounts it: Lingas, Sunday Matins, 23. The questions related to psalmody are revised in Chapter 8 of
Bradshaw’s book, which was published after the present thesis had been suggested for the defense and,
consequently, was not available to me: Bradshaw P., Reconstructing Early Christian Worship, London:
SPCK, 2009.
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points. In the treatise by Origen (d. ca. 254) “On Prayer”® Psalm 140 is already
mentioned as an element of evening prayer; later, this psalm would become one of the
most important elements of Cathedral Vespers and, later still, as a constructive element
of this office, incorporated into the monastic-cathedral synthesis, inclusively, Studite. It
remains at Vespers to this day.

One of the important moments that stimulated the systematic inclusion of
psalmody was the reaction to non-Biblical psalms, the so-called moaipot 1d10tikot,
which had spread during the 3™ century®®. One of them survives in a manuscript from
the second half of the 3 century®. It is the oldest Christian hymn with notation (the
alphabetical notation of Ancient Greece, which seems not to have had any continuity in
the development of Christian chant) — the Hymn to the Holy Trinity, discovered at
Oxyrhynchus in Lower Egypt in about 1920 by Grenfell and Hunt.

Signs that probably represent another early system of notation, called punctual,
are present in a fragment of a Greek Psalter dating from the 3™ — 4™ centuries, written
on papyrus®’, as well as in the oldest sources not directly connected with Christian
worship. During the course of several centuries this kind of notation is found in a group
of Coptic® and Syriac® manuscripts. It is also possible that this notation could have
been found in earlier sources, in that it goes back to the pre-Christian era; study of these
sources may also be of relevance to more recent sources, Russian and Bulgarian

included®.
“The Imperial Phase”

4th century — 1st half of the 5th century. General characteristics

8 Taft, The Liturgy of the Hours, 16.

& Tertullian protests several times against the heretical psalms of Valentine, Bardaisan of Edessa and
other authors of the 3" century: McKinnon J.W., “Christian Church, music of the early”, Grove Music
Online ed. L. Macy (Accessed 2 January 2008), http://www.grovemusic.com.

® For a modern transcription and commentary, see West M. L, Ancient Greek Music, Oxford, 1992, pp.
324-326.

8 GB-Lbl Inv.230; Jourdan-Hemmerdinger considers that the puncta found in this papyrus are
independent of accentuation and punctuation and, therefore, represent musical notation symbols: Jourdan-
Hemmerdinger D., “Nouveaux fragments musicaux sur papyrus (une notation antique par points)”,
Studies in Eastern Chant, 1V, Crestwood, 1979.

8 Robertson-Wilson M., “Coptic church music”, Grove Music Online ed. L. Macy (Accessed 2 January
2008), http://www.grovemusic.com.

8 Husmann H., Jeffery P., “Syriac church music”, Grove Music Online ed. L. Macy (Accessed 2 January
2008), http://www.grovemusic.com.

% This opinion has been communicated to me in person by a number of researchers working on these
sources.
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The flourishing of the second, “imperial” phase corresponds to the years during
which the processional character of cathedral liturgy reaches its high point. This did not
occur simultaneously in all liturgical centres; for example, in this case, Jerusalem was
substantially in advance of Constantinople. The beginning of this period may be dated
to the moment when, by force of historical circumstance, there arose conditions suitable
for the development of the cathedral rite. These conditions were the legalization of
Christianity in 313 and the end of the persecution of the Christian Church.

The proclamation of the independence of the Church has as a consequence the
organization of ecclesiastical life in the cities, the construction and decoration of
Christian buildings, the foundation of various kinds of monasteries and the activation of
theological thought, in part as a response to the appearance of many heresies. After the
division of the Roman Empire into East and West in the year 293%, the Church of the
Eastern Roman Empire extended its influence thanks to the acceptation of Christianity
as the official religion of Armenia (301)% and Georgia (337)%. In 330 there occurred
an event which in great part determined the development of Eastern Christian liturgy: a
small port called Byzantium was chosen to be the capital of the Eastern Roman Empire
by the Emperor Constantine.

In the realm of liturgy, after the multiplicity of ritual variants that could be seen
throughout the first three centuries of Christianity, there began “the period of the
unifications of rites...; what was once one loose collection of individual local churches
each with its own liturgical uses, evolved into a series of intermediate structures or
federations (later called patriarchates) grouped around certain major sees. This process
stimulated a corresponding unification and standardizing of church practice”®*.

In general, the development of liturgy during the second period is represented by
three different kinds of service, covering three distinct areas of ecclesiastical life:
cathedral-rite services®, the monastic services of Egypt and monastic-urban liturgy™.

Cathedral and Egyptian monastic liturgy progressed simultaneously from the 4™ century

°! The final separation occurred only after the death of Theodosius | in 395.

%2 Hannick Chr., “Armenian rite, music of the”, The New Grove Dictionary of Music and Musicians, v. 1,
1980, p. 596.

% Hannick Chr., Dolidze D., “Georgia. Orthodox Church Music”, Grove Music Online ed. L. Macy
(Accessed 2 January 2008), http://www.grovemusic.com

% Taft R. ,The Evolution.

% The term “cathedral” is explained thus by Taft: “The office of the secular churches is called “cathedral”
rather than “parochial” because for centuries it was the bishop’s church that was the center of all liturgical
life”: Taft, The Liturgy of the Hours, 32.

% Mateos J., “The Origins of the Divine Office”, Worship 41, 1967, pp. 477-485; quoted in Taft, The
Liturgy of the Hours, 32.
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onwards; urban monasticism came about as a synthesis of these two and flourished from

the last quarter of the 4™ century®’.
Cathedral rite liturgy from the 4th century to the first half of the 5th century

Liturgy in the cathedrals developed apace in the great Christian centres of the
Eastern Roman Empire. One of the earliest liturgical centres to be formed was
Jerusalem. The city was a destination for pilgrims, monks, and ascetics from the four
corners of the Christian world®, who participated in ceremonies celebrated in the
official language, Greek, or in others, such as Syriac®®. The fact that the city and its
suburbs bore witness to the Life, Passion and Resurrection of Christ determined one of
the principal characteristics of the services — their processional character.

However, as well as demonstrating that cathedral-style services formed its basis,
the liturgy included at the same time some monastic elements'®. In general, the liturgy

of Jerusalem was different from that of Antioch'®

. Our knowledge of liturgy in
Antioch, which was part of the Roman province of Syria, and was, at the same time as
Jerusalem, one of the oldest centres of theological and liturgical influence, is owed to St
John Chrysostom (c.347-407). The anaphora of what is now known as the Liturgy of St

102

John Chrysostom was created within the Antiochian liturgical context™ . Amongst other

cathedral centres of the Eastern Roman Empire, there survives documentation

% The differentiation between “cathedral” and “monastic” is conditional, a mental construction or
conceptual frame, because these two determinant elements never existed separately. According to the
opinion of Robert Taft, exposed in his book in 1993, the value of such a distinction has been proven by
scholars such as Mateos, Arranz , Winkler, Bradshaw, Taft: Taft, The Liturgy of the Hours, 32. However,
the debate over the question whether the cathedral-monastic distinction has a historical basis or is simply
a heuristic tool of modern scholarship, was renewed in some recent works, including that of Robert Taft
(I would like to thank A. Lingas for advising me on the matter and giving me the following references:
Taft R., “Cathedral vs Monastic Liturgy in the Christian East: Vindicating a Distinction”, Bolletino della
Badia Greca di Grottaferrata, 111 s. 2, 2005, pp. 173-219; Taft R., Through Their Own Eyes: Liturgy as
the Byzantines Saw It, Berkeley, CA: InterOrthodox Press, 2006; Taft R., “The Liturgical Enterprise
Twenty-Five Years After Alexander Schmemann (1921-1983): The Man and His Heritage”, St
Viadimir’s Theological Quarterly, 53, 2-3, 2009, pp. 139-63; Frayshov S., “The Cathedral-Monastic
Distinction Revisited Part I: Was Egyptian Desert Liturgy a Pure Monastic Office”, Studia Liturgica, 37,
2007, pp. 198-216. The same question is dealt with in Chapter 7 of Bradshaw's book: Bradshaw P.,
Reconstructing Early Christian Worship, London: SPCK, 2009. In the present thesis, the distinction
between the cathedral-rite and monastic services was maintained as a useful conceptual tool.

% One of them was the pilgrim Egeria, who visited the Holy Land in the late 4th century and left detailed
descriptions of the liturgical celebrations. Egeria’s Travels, SPCK, London 1971.

% Jeffery P., “The Earliest Christian Chant Repertory Recovered: The Georgian Witnesses to Jerusalem
Chant”, Journal of the American Musicological Society, v. 47, n° 1, 1994, p. 3.

100 Taft, The Liturgy of the Hour, 50.

101 Taft, The Liturgy of the Hours, 50.
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concerning Cyprus, Caesarea, Alexandria and Cappadocia, which was the birthplace of
St Basil the Great.

Concerning Constantinople, liturgical references at this early period are scarce.
The city belonged to the ecclesiastical sphere of Antioch, and its liturgy for the most
part in the 4™ century was Antiochian in character. Only in the last two decades of the
century did there occur changes in the ecclesiastical life of Constantinople. The
elevation of its status to that of New Rome contributed to the increase of its influence in
Church matters: the bishops consecrated for the Constantinopolitan see exercised an
important role in the hierarchical organization of the Church, particularly after the
nomination of St John Chrysostom, thanks to whom we have available data concerning
the liturgy in Constantinople between the 4™ and 5™ centuries.

At the end of the 4th century, in Palestine, Syria, Asia Minor and
Constantinople, the general lines of the liturgical system were established, though each
cathedral centre had its own local variations. Matins, Vespers and the Eucharistic
Liturgy made up the basis of the daily cycle. The ceremonial character of the liturgy
was intended to be assigned to various ranks, including the parishioners, readers,
chanters, deacons, priests and bishop, and included elements such as light, incense and
processions. These liturgical particularities created their structure. In Jerusalem, on
account of the processional route, liturgical services included specific moments. A very
important characteristic of the cathedral centres was the linking of liturgical elements,
including Biblical and non-Biblical canticles, to a particular moment of the day or event
commemorated. Some elements of the liturgical sequences of the Cathedral rite which
were established in this period become a part of the later Studite synthesis®.

Amongst the essential characteristics of Vespers was the lucernarium, or the

ceremony of lamp-lighting, which already in the 4™ century was probably accompanied

192 Other sources containing data concerning Antiochian liturgy are, firstly, The Apostolic Constitutions,
written in around 380 in Greek by a Syriac who lived on the outskirts of Antioch, and,

193 This is also true regarding hymnography. Froyshov distinguishes two successive stages in the
hymnography, fixed in the Georgian translation of the Jerusalem Hymnal, or ladgari (about this book see
pp. 35-36 of the present thesis). Replacement of the Ancient Hymnal by the New presumably took place
in the first half of the 7™ century. The new stage is to a large extent identical to the ancient Palestinian
layer, preserved in the Studite and New-Sabaitic sources. As for the old stage, at least 5% of the hymns of
the Ancient Hymnal are retained in the new: Froyshov, The Early Development, 143-144. Concerning the
age of some of the canticles of the Ancient Hymnal, Renoux (the editor of one of the manuscripts of the
Ancient ladgari) places them in the 4™-5™ centuries: Renoux A.C., ed., Le hymnes de la resurrection.
1.Hymnographie liturgique géorgienne. Introduction, traduction et annotation de texts du Sinai 18, Paris,
2000, pp.44-49; cited in Froyshov, The Early Development, 166.
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by the hymn @ iAadv ', and Psalms 140-141 (Kvote éxéicoaéar), whose content
included that of the lighting of lamps (“as incense before Thy sight”) and “the evening
sacrifice”.

Included in Matins was the penitential Psalm 50, Psalm 62, which later became
part of the Hexapsalmos, Psalms 148-150, or Lauds, and the Great Doxology (Gloria in
excelsis). In addition, in both services were used litanies, the first indication for which is
found in the Apostolic Constitutions'®, related to the Antiochian liturgy.

The character of the earliest hymns, whether to Biblical or non-Biblical texts
such as, for example, Pawg iAapdv, was close to that of the troparion. The troparion
represents the oldest hymnological layer, and its origins are believed to be in the
cathedral rather than the monastic liturgy™.

The formularies of the Divine Liturgy, in various versions, amongst them the
most frequently used in most of the Byzantine Empire — the Liturgies of St John
Chrysostom, St Basil the Great and St James — were also in a state of evolution. To an
initial, already established sequence of prayers for the Eucharistic canon, with the
passing of time, were added other elements of the Divine Liturgy. In the 4™ century
there were already sung selected psalm verses with a refrain at various points in the
liturgy. From the middle of the 4™ century, in the sources there begin to appear
indications for the singing of a psalm during communion, which later became the
koinonikon (Psalm 33 with the appropriate verse 8, ‘Taste and sece that the Lord is
good’*”. From the beginning of the 5™ century was introduced the responsorial singing
of the whole psalm as a structural element of the readings in the Divine Liturgy, which
later became the prokeimenon'®. At the beginning of the 5" century there are

references to the responsorial singing of the Alleluia®®.

1% McKinnon, Christian Church.

105 Apostolic Constitutions (VIII, vi. 4, 9): Huglo M., Foley E., “Litany”, Grove Music Online ed. L.
Macy (Accessed 2 January 2008), http://www.grovemusic.com.

196 Troelsgard Ch., “Troparion”, Grove Music Online ed. L. Macy (Accessed 2 January 2008),
http://www.grovemusic.com. Some studies were recently done, suggesting the origin of the incomplete
forms of the canon, a genre which may be considered a kind of troparion (about the canon see page 41 of
the present thesis) in 5™ century, attributing these hymns to the Hagiopolite cathedral hymnography:
Froyshov, The Early Development, 171; Bacunmuk B.B. Ilpoucxoocoenue kanona: Boeocnosue, ucmopus,
nosmuxa. Cantk-IlerepOypr, 2006, riasa 1;

7 McKinnon, Christian Church.

1% Troelsgard Ch., “Prokeimenon”, Grove Music Online ed. L. Macy (Accessed 2 January 2008),
http://www.grovemusic.com.

199 Froshov referes to the presence of the prokeimenon-psalms and alleluia-psalms as well as hymns for
the Washing of Hands and for the Entrance of the Gifts, reflecting the system of the eight modes, in the
Ancient pre-7th century ladgari: Froyshov, The Early Development, 162.
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Other moments in the Divine Liturgy, important musically, would appear
slightly later, when the Constantinopolitan liturgy reached its maturity, which explains,
firstly, why, in the words of Taft, “the Byzantine Divine Liturgy can be characterized as

95110

the Eucharistic service of the Great Church of Hagia Sophia”~"", and, secondly, the fact

5111

that Constantinopolitan liturgy became properly “Byzantine only from the reign of

the Emperor Justinian the Great.

Monasticism in Egypt. The mixed services of urban monasticism

In the 4th century, following the cessation of the persecution of the Church, in
Egypt, the Thebaid, Mesopotamia, Syria and Cappadocia there occurred a dramatic
growth in monasticism. Millions from the furthest points of the Roman Empire settled
in the desert. The expansion of monasticism in Egypt took on unprecedented
dimensions, clearing the way for the future development of monastic liturgy and
conferring on Egypt the status of the birthplace of monasticism.

In general, liturgy in the various monastic centres formed two families — “pure”
monastic liturgy, as found in the Egyptian desert, and the hybrid liturgy of urban
monasticism™?. Both families existed for several centuries.

In the mid-4th century, St Anthony the Great and St Pachomius the Great
established the basis for the development of Christian monasticism in its two variants —
eremitical, or solitary, and coenobitic, or community.

The eremitical style of monasticism developed in Lower Egypt, to the South of
Alexandria, in three great monastic centres — Nitria, Kellia and Scetis**®. The greatest
coenobitic centre, in Upper Egypt, was that founded in around the year 320 in
Tabennesi in the Nile Valley by St Pachomius.

Pure monastic liturgy, whether eremitic or coenobitic, had only two sequences
per day, as was the case in the contemporary cathedral rite. Neither in the cathedral nor
in the monastic liturgy were regular night vigils held. The main differences between
them were, firstly, the fact that monastic services were not ceremonial, but were limited

to communal reflection on Holy Scripture, which occurred at the same time as manual

109 Taft R., The Evolution.
111 Taft, The Byzantine Rite, 28.
112 Taft, The Liturgy of the Hour, 57.
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labour; secondly, the fact that there was no distinction made between private and
communal prayer and, thirdly, the monastic liturgical cycle had no relation at all with
any daily or festal symbolism — there were no readings or hymns chose according to
such criteria, and the Psalter was used as a book for continuous reading.

At the end of the 4th century, to pure monastic and cathedral liturgy in Palestine,
Mesopotamia, Syria and Cappadocia were added mixed services. Their origins lay in
the constant contacts between monks who lived near urban centres with secular
churches. In their celebrations they combined continuous monastic psalmody, inherited
from the Egyptian tradition, with elements of the cathedral rite.

The synthesis achieved by the monks of the urban centres had an important role
in the evolution of the liturgy. Already at the end of the 4™ century, to the daily services
were added the third, sixth and ninth hours and Compline; in Vespers and Matins, to the
continuous monastic Psalter were added elements of selected Psalms and hymns, as well

as some ceremonial particularities from the cathedral rite.

“The Imperial Phase”: the Second half of the 5th century

— 6th century. Constantinople

After the first synthesis of monastic and cathedral elements had opened the way
for the future development of the liturgy, in terms of the content as well as the structure
of the services, there began the active development of psalmody and hymnography,
with the gradual selecting of its elements with a view to unifying the structure of the
services.

The centre of the domination of the cathedral rite began to be Constantinople. In
the year 537 was built the Cathedral of the Holy Wisdom (Great Church-of Hagia
Sophia), which directly influenced the structure of the liturgy. Its building represented a
change in the understanding of the ritual act and its symbolisms. While hitherto the
principal function of the church was limited to that of a meeting place for the
processions, Hagia Sophia began to be associated with the House of God and the

symbolism of the sacraments held within.

113 Of these three, most information has survived relating to the centre at Scetis, thanks to a detailed
description of monastic customs made by St John Cassian, who came from Egypt to Romania in the
second half of the 4™ century: Taft, The Liturgy of s the Hours, 58.
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From the first celebrations in Hagia Sophia, Byzantine liturgical processions
were imperial in character. The entrances and exits of the Patriarch, Emperor, clerus
and people taking part in the processions played an essential role. A direct consequence
of the processional character of the services was the introduction of antiphons, including
those at the beginning of the Divine Liturgy, as well as the hymns intended for the small
and great entrances. It was thus that the Trisagion was introduced into the Liturgy in
630s*, ‘O Movoyevi)c Yioc *° in the 6™ century by the Emperor Justin 11, the
Cherubic Hymn'*® in 511 and the Creed™’. In genres based on psalmody, the
prokeimenon, the alleluia and the koinonikon, between the 5™ and 6™ centuries the
responsorial singing of the whole psalm was reduced to selected verses, which were
interspersed with refrains. It is supposed that this occurred as a consequence of the
development of a more complex musical style in the cathedrals, as well as being a result
of the replacement of congregational singing with a professional choir.**®,

One of the most representative genres of the time of the first flourishing of
Byzantine hymnography was the kontakion. This genre, in its initial phase, underwent
considerable influence from Syriac poetry, especially that of St Ephrem the Syriac (306-
373). The earliest information concerning the kontakion comes from the 6" century. In
its complete form, the initial prooimion or koukoulion was followed by between 18 and
30 oikoi, which differed from the prooimion in their metrical structure®, and were
added according to an acrostic: the connection between the oikoi and the prooimion was
made by means of a common refrain'?®. Early noted kontakion manuscripts do not
survive, but the dimensions and the structure of the kontakion lead to the supposition

that the melos must have been syllabic*?*

122

, Which matches its function of instructing the

laity at popular cathedral vigils™“. At the end of each structural unit of the kontakion,

14 According to K. Levy e McKinnon, no later than the year 451: K. Levy, McKinnon, “Trisagion”,
Grove Music Online ed. L. Macy (Accessed 2 January 2008), http://www.grovemusic.com; according to
Taft, in 438-439: Taft, The Byzantine Rite, 29.

115 gpecifically, in 535-536: Taft, The Byzantine Rite, 29.

116 Conomos D., “Cheroubikon”, Grove Music Online ed. L. Macy (Accessed 2 January 2008),
http://www.grovemusic.com; according to Taft, in 573-574: Taft, The Byzantine Rite, 29.

17 Taft, The Byzantine Rite, 28.

18 Troelsgard, Prokeimenon

19 Thodberg Chr., “Kontakion”, Grove Music Online ed. L. Macy (Accessed 2 January 2008),
http://www.grovemusic.com.

120 ingas, Sunday Matins, 55.

21 Lingas A., “Busautnmiickas Wmmepus. LlepkoBroe nenne”, Ilpasocnasnas omuyuknionedus, V. 8,
Moscow, 2004, p. 352; Thodberg, Kontakion.

122 Grosdidier de Matons J., Romanos le Mélode et les origines de la poésie religieuse a Byzance, Paris,
1977, p. 104; quoted in Lingas, Sunday Matins, 56.

31


http://www.grovemusic.com/
http://www.grovemusic.com/
http://www.grovemusic.com/

performed by a soloist, the refrain, commenting on the kontakion’s main theme, was
sung by all*?*,

The annual moveable cycle during the Studite period included a number of old
kontakia, which may have been written already in the 5" century*?*; however, one of the
most notable authors of kontakia was St Romanos the Melode, probably Palestinian,
and who lived in Palestine during the rein of the Emperor Anastasios (491-518) and
then, from the 5 century, in Constantinople.

Of his many kontakia, 42 were written for the Triodion period; Studite and later
usage retained only 11 of them'®. The themes of St Romanos’s kontakia show that, by
the end of the 5™ century, commemorations of the Triodion had already been
established that came to form part of Studite and later sources. With regard to Holy
Week'®® in St Romanos’s kontakia are mentioned the commemorations of Holy
Monday (St Joseph), Holy Tuesday (the Ten Wise Virgins), Holy Wednesday (the
Penitent Woman), Holy Friday (the Passion of Christ) and Easter (the Resurrection)*?’.
For the periods of Great Lent and Pentecost he wrote kontakia on the Last Judgement,

128 130

the Prodigal Son*?®, the Cross*®, Repentance®®, the Entry of Christ into Jerusalem, St

Thomas, the Ascension and Pentecost. Two of these commemorations — the Last

131

Judgment™" and St Thomas — are probably of Constantinopolitan origin. The others

display principally Palestinian characteristics**.

122 Thodberg, Kontakion.

124 For example, that in the eighth tone, “ueta v ayiwv”, placed in Studite sources on Meatfare
Saturday, and whose acrostic is the name Anastasios: this kontakion served as a model for Romanos the
Melode: Pitra J.B. Analecta Sacra spicilegio Solesmensi parata, v.I-1V, Paris, Tusculi, Venetiis, 1876-
1884, v.1, pp. 242-249; Tripanis C.A., Fourteen early Byzantine Cantica, Wiener Byantinische Studien,
band V, Wien, 1968, pp. 51-64; quoted in Momina, Triodion, *52.

125 Momina, Triodion, *53.

126 On the origins of particular elements in the celebration of Holy Week, see Part Four of thie present
thesis.

127 The commemoration for Holy Thursday, marked by a kontakion of St Romanos, does not appear in
Studite sources.

128 This commemoration is present in the Constantinopolitan Gospel readings as well as those from
Jerusalem, but corresponds to different Sundays during Lent; the Jerusalem tradition that places this
commemoration on the Second Sunday is older than the Constantinopolitan, which prescribes the reading
of the Prodigal Son for the week preparatory to Lent.

129 The commemoration was established in memory of the translation of part of the Holy Cross from
Ampea in the second half of the 6th century: TTaradomoviog-Kepapevg , Iepocorvputikt Bipiiobnkn, .11,
Ev IMetpondrer 1894, p. 483; quoted in: Momina, Triodion, *31; Kapa6bunos, ITocmuas Tpuoos, 33.

130 «Pyym pov», tone .6; in Studite and later Triodia this appears in the Great Canon of St Andrew of
Crete on Thursday of he Fifth Week of Lent; Momina, Triodion, *54.

131 Momina, Triodion, *23.

132 The commemoration of St Joseph is mentioned in the Typikon of the Cathedral of the Resurrection in
Jerusalém in a copy dating from 1122 (Jerusalem, Library of the Greek Orthodox Patriarchate, Hagios
Stauros MS43, edited in ABavéoiog Iamaddmovhog-Kepapeg, Tumikov tng gv lepocordpog Exkhnotog
[Typikon of the church in Jerusalem; in Greek],, in Avdlekta IgpocoAvpitikng ZToyOovLAOYLNG
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Jerusalem

The Jerusalem cathedral tradition continued to develop in parallel with that of
Constantinople. As regards the increase in commemorations in the Triodion cycle, the
Church of Jerusalem still occupied the dominant position.

As well as the kontakia of St Romanos, this fact is borne out by other sources
that reflect the use of Jerusalem: this are chiefly sources containing the readings or
indications of the readings from the Old and New Testaments, accompanied various
hymns or their incipits. These sources include the Prophetologion'®, Psalter, Gospel
and Epistle, books called by the collective name of Lectionary.

Early lectionaries in the Jerusalem tradition'**, as well as those from pre-

iconoclastic Constantinople*®, included both Old Testament and New Testament

[Collections of gleanings from Jerusalem; in Greek], St. Petersburg, 1894; reprint, Brussels 1963):
ImutpueBckuit, bozcocayocenue cmpacmuoi , 35; quoted in Momina, Triodion, *16; two other
commemorations are associated with Monday — the Sermon on the Mount, which appeared in the
Triodion in the ladgari ([pesneiivuii Haozapu, 2-e wn3na., noaror.rekcra Merpesenu E.I1., YankneBoi
II.A., XeBcypuanu JI.M., Thilisi, 1980, pp. 177-178) and the fig tree in later Constantinopolitan sources,
mentioned in the Jerusalem Typikon of 1122: JimutpueBckuii, bococaysxcenue 41, quoted in Momina,
Triodion, *16. For Holy Thursday in the Jerusalém Kanonarion there is indicated the continuation of the
commemoration of the Sermon on the Mount: Kekenumze K.C., Hepycanumckuii Kanonapo (I'pyzunckas
sepcus) VIl 6., Thilisi, 1912, p. 73, quoted in Momina, Triodion, *17; the same commemoration is
mentioned in the ladgari: [{pesnetivuuii Haozapu, 180-182; quoted in Momina, Triodion, *17.

132 The books containing the readings from the Old Testament (Paremia).

13% pentkovsky mentions the following sources of the Jerusalem tradition: the complete Lectionary from
the 7th-8" centuries with readings from the Old and New Testaments exists in Georgian: Tarchnischvili
M. Le grande lectionnare; Kekenumze K. C. Hepycarumckuii xanonaps; the Georgian Tetraevangelion
from the year 979, Sin. georg. 30, 38, corresponds to the Jerusalem system of readings; indications for
readings in accordance with the lectionary system of Jerusalem are found in Arabic Tetraevangelia of the
9"-10" centuries: Garitte G., “Un index georgien des lectures evangeliques selon I'ancien rite de
Jerusalem”, Museon 85, n°® 3-4, 1972, pp. 337-398; Garitte G., “Les rubriques liturgiques de quelques
anciens tetraevangiles arabes du Sinai”, Melanges liturgiques offerts au R.P. Dom Bernard Botte O.S.B.,
Louvain, 1972, pp. 151-166; two Greek Lectionaries are based on the Jerusalem system — the uncial
Greek Lectionary of the mid-9" century, Sin. gr. 210: KapaGusos, Ilocmuas Tpuods, 25-26, and the 10"
century Greek-Arabic Lectionary Sin. ar. 116: Garitte G., “Un evangeliaire grec-arabe du X siecle (cod.
Sin. ar. 116)”, Studia codicologica, (Texte und Untersuchungen zur Geschichte der Altchristlichen
Literatur, 124), Berlin, 1977, pp. 207-225; Sin. georg. 30, 38; IlenTkoBCcKuii, KOHCTAHTHHOIIOIBCKHT.
The supplementary Lectionary section is includied in some Georgian Hagiopolite Euchologia, or Prayer
Books, used by the principal liturgical ministers such as bishop, priest or deacon. About these books see
Outtier B., “Un témoin partiel du lectionnaire géorgien ancien (Sinai géorgien 54)”, Bedi kartlisa, 39,
1981, pp. 76-88; Outtier B., “Un nouveau témoin partiel du lectionnaire géorgien ancien (Sinai géorgien
12)”, Bedi kartlisa, 41, 1983, pp. 162-74; Gehin P. and Froyshov S., “Nouvelles découvertes sinaitiques:
a propos de la parution de 1'inventaire des manuscrits grecs”, Revue des etudes byzantines, 58, 2000, pp.
167-184; cited in Froyshov, The Early Development, 142. Some Liturgical Manuals, such as Sinai
Georgian 47 and Sinai Georgian 53, also contain the Lectionary sections: Froyshov, The Early
Development, 143.

135 There are very few of these sources: Pentkovsky mentions archaic Prophetologia and Homiliaria
with patristic commentaries on the Gospel readings and the kontakia of St Romanos the Melode,
considered as sermons in poetic form: Hoeg C., Zuntz G., “Remarks on the Prophetologion”,
Quantulacumque. Studies presented to Kirsopp Lake by Pupils, Collegues and Friends, ed.by Casey R.P.,
Lake S. and Lake A.K., London, 1937, p. 221; Ehrhard A. Uberlieferung und Bestand der
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readings. Both traditions in the early state were characterized by a similar system of
distribution of the readings during Lent, a system that prescribed readings from the
Gospel of St Luke. However, the Jerusalem system had its own particular
characteristics, including some which arose on account of the differences between the
calendars of the two traditions**®.

The version of the Lectionary which at present seems to be the oldest as regards
the Cathedral rite in Jerusalem has survived in two later copies, in Armenian, dating
from between 417 and 439. The translation into Armenian was made after Cathedral-
style services began to be celebrated in Armenia. The book contains the Biblical
readings for the entire year, as well as incipits for the prokeimena and alleluiaria,
including those of the Triodion, which is the earliest example of the written fixing of
these genres in the history of Christianity*®’. Some Lectionaries which reflected the
Jerusalem system of Gospel readings, dating from before the written fixing of the
tradition, have survived in Greek™®, Georgian'®, Syriac and Arab™® copies written
between the 7" and 9™ centuries. The distribution in these manuscripts of the Sunday
readings of the Gospel during Lent had a direct influence on hymnography: not only the
kontakia of St Romanos, but the anonymous hymns contained in Georgian copies of the
Lectionary and the Kanonarion, or in an early chant book containing the variable texts

for Vespers, Matins and the Divine Liturgy — the Tropologion.

hagiographischen und homiletischen Literatur der griechischen Kirche von den Anfangen bis zum Ende
des 16. Jahrhunderts. T. I. Die Uberlieferung. B. Il. S. Leipzig, 1938. pp. 65-91, pp. 109-112, pp. 134—
186; Grosdidier de Matons, Romanos le Melode, 74-93; Arranz M., « Romanos le Melode”, Dictionnaire
de Spiritualité, T. XIII. Fasc. 89-90. Col. 898-908, Paris, 1988; Sin. georg. 30, 38: IleHTKOBCKHii ,
KoHCTaHTHUHOIOIBCKHMA.

136 ITenTrOBCKMIA , KoHCTaHTHHONOJIBbCKHIL.

137 Renoux A.C., ed., Le Codex arménien Jerusalem 121, 2 vols., Patrologia Orientalis 35/1, 36/2,
Turnhout, 1969-71; Baldovin J.F., “A Lenten Sunday Lectionary in Fourth Century Jerusalem”, Time and
Community: In Honor of Thomas Julian Talley, Studies in Church Music and Liturgy, Washington, D.C.,
1990, pp. 115-22; Sin. georg. 30, 38: Jeffery, Early Chant, 9-10.

138 For example, the Greek Lectionary from the mid-9th century, Sin. gr. 210: Kapa6usos, ITocmuas
Tpuoos, 25-26; Momina Triodion *10; CkaGammanosud M., Tonkoewii Tunuxon, 36; TIeHTKOBCKHIA,
Jlekunonapuu u uerBepoesanrenus, 10; [lentkoBckuii, KOHCTAHTHHOIMONBCKUIA.

139 Tarchnischvili, Le grande lectionnare; Momina, Triodion, *9; TTenTkoBcKnif, KOHCTaHTHHOMOMBCKHIA;
Jeffery, Early Chant, 10-13. Kekemumse, Hepycarumckuii kanonaps. Momina, Triodion, *9;
[lentkoBckuii, KoHCTaHTHHONMONBCKHNA ¥ HepycadnuMcKuii OorocityxkeOHBIe ycTaBbl; The Georgian
Tetraevangelion from the year 979, Sin. georg. 30, 38, corresponds to the Jerusalem system of readings:
[lenTkoBckuit, KOHCTAaHTHHONONBCKHIA 1 HEPYCATUMCKII 00TOCITYy>KeOHBIE YCTaBHI.

140 CkaGannanosuy, Toaxoswui Tunuxow, V.11, 37; cit.por Momina, Triodion, *9. 10" century Greek-
Arabic Lectionary Sin. ar. 116: Garitte, Un evangeliaire grec-arabe, 207-225; Sin. georg. 30, 38:
IentkoBckuit, KoncrantrHononsckuit.  Arabic Tetraevangelia from the 9th-10" centuries: Garitte, Un
index georgien, 337-398; Garitte, Les rubriques liturgiques ,151-166; quoted in IlenTKOBCKHIA,
KoHCTaHTHHOIIOIBCKHIA.
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The Tropologion is the oldest kind of un-noted chant book, containing hymns
whose number varies considerably from copy to copy. The hymns belong to various
genres, written either completely or as incipits**'. Some fragments of old Tropologia
survived in papyrus copies, preserving a repertoire dating from the 6" and 7"
centuries™*. This book also survived in the Georgian tradition, with the name ladgari, of
which two copies survive. The first copy'*® probably reflects the practice of the 5™ — 7"
centuries***; the second represents a later tradition. The oldest copy of the ladgari'*
contains the hymns for the Triodion cycle, including the triodion**® for Holy Monday,

commemorating the Sermon on the Mount**’

148

, the triodion for the same commemoration

on Holy Tuesday ™, the triodion for Holy Tuesday on the Ten Virgins and the Parable

of the Talents **° and the triodion for Holy Wednesday, on the Penitent Woman®*. In

all, the oldest copy of the ladgari contains 129 hymns from the Triodion, of which 73

141 ) evy K., Conomos D., “Liturgy and liturgical books. Byzantine rite”, Grove Music Online ed. L.
Macy (Accessed 2 January 2008), http://www.grovemusic.com.

142 p Vindob.G 19.934 (6 or 6-7" cent.): Treu K., Diethart J., Griechische Literarische Papyri christlichen
Inhaltes 1l (Textband und Tafelband), Vienna 1993 = Mitteilungen aus der Papyrussammlung der
Osterreichischen Nationalbibliothek (Papyrus Erxherzog Rainer), Neue Serie, XVI1I Folge. P.Berol.21319
(6M-7™ cent.): P. Sarischouli (ed.), Berliner griechische Papyri, Christliche literarische Texte und
Urkunden aus dem 3. bis 8. Jh.n.Chr., = Serta Graeca 3, Wieshaden 1995.

P.Vindob.G 41.261 (6"-7" cent.): published as no. 44 by Diethar-Treu, Griechische Literarische Papyri.
P.Amherst 1.9 (7"-8" cent.): Grenfell B.P. and Hunt A.S. (edd.), The Amherst Papyri, Being an Account
of the Greek Papyri in the Collection of the Right Hon. Lord Amherst of Hackney, Vol. 1, The Ascension
of Isaiah and Other Theological Fragments Nos. 1—9, London 1900. P.Ryl.466 (7"-8" cent.): C.H.
Roberts (ed.), Catalogue of the Greek and Latin Papyri in the John Ryland’s Library, Manchester, Vol.
I11. Theological and Literary Texts (Nos. 457-551), Manchester 1938, quoted in Troelsgard Chr., A New
Source for the Early Octoechos? Papyrus Vindobonensis G 19.934 and its musical implications,
forthcoming.

143 Megreveli E., Cankievi C., Xevsuriani L, eds., Ujvelesi iadgari [The oldest ladgari; in Georgian],
Jveli kartuli mcerlobis jeglebi 2, Thilisi 1980.

%% In the opinion of Jeffery, 6th-7th centuries: Jeffery, The earliest Oktoechoi, 201; some studies place
the date as 5" century: Wase A., The Oldest ladgari: The Jerusalem Tropologion, V-VIII c., Orientalia
Christiana Periodica, v.50, 1984, pp. 451-456; quoted in Bacwiuk B.B., “HoBble MaTepuaisl 110 HCTOPHA
KaHOHA W TAJECTHHCKOW rumHorpadun”’, Tpaduyuu u nacneoue Xpucmuauckozo Bocmoka, M0OSCOW,
1996, pp. 181-182.

145 See the footnote 103 of the present thesis.

146 A variety of canon.

YT Npesuetiwuii Haoeapu, 177-178; the commemoration of St Joseph on this day is mentioned in the
Jerusalem Typikon of 1122: Jimurpuesckuii, Bococayacenue, 35; quoted in Momina, Triodion, *16; the
third commemoration of Holy Monday, of the fig tree, is indicated in the Jerusalem Typikon of 1122:
JmutpueBckuii, bococayacenue, 41; quoted in Momina, Triodion, *16.

Y8 Ipesneriunui Haozapu, 180-182; the same commemoration is found in the Jerusalem Kanonarion:
Kexenumze, Hepycarumexuii kanonape, 73; quoted in Momina, Triodion, *17.

Y9 IIpesneriwui Haozapu, 183; the same commemoration is mentiond in the Jerusalém Typikon of 1122:
JmutpueBckuii, bococayacenue, 63; quoted in Momina, Triodion, *17.

Y0 Itpesneriuni Maozapu, 183-184; the same commemoration is found in the Jerusalem Kanonarion:
Kexenumze, Uepycarumcxuii kanonape, 73; quoted in Momina, Triodion, *17.
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later entered into Studite and neo-Sabaitic sources'"; 22 of these later are from Holy
Friday™*%.

The order of readings typical for Jerusalem at this period is also reflected in the
hymnography in the majority of Russian copies of the sources corresponding to the
Triodion cycle, including Sin 319 and Voskr 27.

At the same time in Constantinople another system of Lenten Gospel readings
was assimilated, later to be replaced by the Jerusalem system and did not appear in the
hymnography of the Studite sources.

The “Dark Ages”

The third phase — the “Dark Ages”, covers the period from the year 610 until
approximately the middle of the 9th century. It began with a wave of battles which led
to the separation of Byzantium from Syria, Palestine, Egypt and North Africa. In
addition to the wars, Constantinople suffered great losses through natural disasters and
epidemics. Also difficult was the situation of the Orthodox patriarchs of Alexandria,
Antioch and Jerusalem, exhausted by the struggle against monophysism. However, the
worst of these events was the iconoclast controversy, between 726 and 843.

All these phenomena certainly influenced the development of liturgy, but this
influence was quantitative rather than qualitative. The liturgy of the 7" and 8" centuries
continued to develop along the lines established between the 4™ and 6" centuries. At the
end of the 7" century — beginning of the 8" century, Matins, Vespers and Divine
Liturgy as celebrated in the Great Church in Constantinople had practically reached

their fully-developed form®*

. As far as hymnography is concerned, comparison of the
second and third periods reveals a process both of composition of new hymns and
revision of those already extant. Continuity of development also characterizes the
genres preferred: in both periods there existed refrain structures, preferred in cathedral
rite celebrations, as well as genres such as the through-composed troparia, whose
origins and initial usage are not yet entirely clear, and which were the result of the
continual modification of the monastic-cathedral synthesis. The commemorations

within the Triodion cycle at this period were still being both added to and selected;

1Y TTpesneiiwuii Haozapu, 646-650, 14; quoted in Momina, Triodion, *50..

152 JTpesneiiwuii Haozapu, 186, 191-205; quoted in Momina, Triodion, *50.
153 Taft, The Evolution.
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however, the organization of these commemorations, based on Lectionaries, did not in
general change in Constantinople or Jerusalem until the period of the Studite reforms.

A more important factor, which prompts considering the 7™ — 8" centuries as a
separate period, is the fact that the main processes that characterized the liturgical
system at this time reached their maturity and formed a basis for the future Studite
reforms. This process was influenced by the turbulently violent disturbances
experienced by the Byzantine Empire, which gave rise to the development of many
aspects of Byzantine liturgy.

The monastic tradition of Jerusalem. The Lavra of St Sabas the Sanctified

In 614 Jerusalem and its Christian population suffered enormously as a result of
the invasion and sack of the city by the Persian troops of Khozroi. From this point the
processional cathedral liturgy of Jerusalem began little by little to loose its grandeur and
give way to the Greek-speaking monasteries of Palestine.

The Palestinian monastic tradition was flourishing, a fact that became especially
apparent after Palestine recovered from the Persian invasion. A group of Palestinian
monasteries continued to develop a synthesis of cathedral and monastic liturgy,
enriching it with further hymnography.

A detailed description of the monastic liturgical celebrations of the end of the 6"
century — beginning of the 7" century is found in the report of the visit of the Palestinian

hegoumens John™* 155

and Sophronios, later Patriarch of Jerusalem™>, to the anchorite
hegoumen Nilus of Sinai'*®. The general shape of the nocturnal agrypnia celebrated on
Saturdays, in which visitors took part, is practically identical to that of Matins of the
Studite tradition, and as a consequence manifest clear signs of synthesis. The service

included the Six Psalms, followed by the entire Psalter (all 150 psalms), divided into
three sections, each one of which was followed by the Our Father, Kvpie éAénoov 50
times and lessons. After the readings from the Psalter there were nine Biblical canticles,
with the Our Father and Kvoie éAénoov after the third and sixth odes. To this

sequence were added elements of Cathedral Matins: Psalms 148-150 (Lauds), the

>4 Died 619 or 634; ODB, s.v. «Moschos, John.,» p.1415: Lingas, Sunday Matins, 134.

155 Died 638; Arranz, Les grandes étapes, 48; Lingas, Sunday Matins, 134.

158 Longo A., Il testointegrale della Narazione degli abati Giovanni e Sofronio attraverso le Herméneiai di
Nicon, Rivista di studi bizantini e neoellenici n°® 12-13, 1965-1966, pp. 223-267.
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Gloria in excelsis, Creed, Our Father, Kvoie éAénocov 300 times and the final
prayers™’.

Vespers, discussed in the same document, are also extremely close to Studite
Vespers, with the exception of Psalm 103, hymns and some prayers. Vespers were
made up of the Doxology (Gloria Patri), Psalm 1 (Makaglog 6 avrg), Psalm 140
(Kvote éxéxpala / Lord | call upon Thee) without troparia, ®wg iAapov (Hail
gladdening light), Kata&iocov (Vouchsafe o Lord), Kvote ¢éAénoov, Nunc dimittis and
the rest.

The same document mentions the discussion which occurred following Nilus’s
description of this Palestinian celebration. His opponents, hegoumens John and
Sophronios, point out the absence in this service of elements that were already part of
the hybrid monastic rite: the refrains or troparia on Lord I call upon Thee at Vespers, the
responsorial chanting of ®coc Kvpiog (God is the Lord), the Sunday kathismata,
refrains for the Biblical canticles, the responsorial chanting of the maca mvoi before the
treading of the Gospel and the troparia after the Gloria in excelsis at Matins.

St Nilus brings a number of arguments against the inclusion of the new
hymnography, amongst which is the question of the lack in the monastery of an
appropriate clerus, organized into priests, deacons, readers and chanters, which would
be necessary for the singing of these hymns**®, as well as the fact that this hymnography
would not provide an adequate means of prayer for the monks. However, at the
beginning of the 7™ century non-Biblical hymnography had already developed
considerably, enough for it to be incorporated into the liturgy of various local centres as
a canonical element.

A period of active development in non-Biblical hymnography began within the
context of the growth of Palestinian monastic centres. Already in the Jerusalem
Kanonarion the hymnographical genres that had developed in the monastic tradition are
fixed: genres such as the troparia (stichera) on the Praises, on Lord I call upon Thee and

the aposticha®™®

. The future growth of hymnography would take place closely connected
with the evolution of liturgical systems.
A fundamental role in the development of the Byzantine liturgical and

hymnographical synthesis was played by the Lavra of St Sabas the Sanctified (439-

57 Taft, Liturgy of Hours, p.274, pp. 198-199.
158 ingas, Sunday Matins, 136-137.
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532). It was founded in 478 and so corresponds to the earlier period of Byzantine
liturgy, but the importance of what took place there was determinant both for the liturgy
of the time discussed here and for the whole of the later history of Eastern Christian
liturgy. The Lavra was situated on the outskirts of Bethlehem, and was a multinational
centre of asceticism from the very beginning, organized on the model of the monasteries
of Lower Egypt of the 4" century. The monks of the Lavra prayed in solitude during
the week, coming together on Sundays and great feasts for agrypnia and the Eucharist.
Already in the 5™ century, the Lavra had become an important link in the mutual
influence of the Jerusalem cathedral and the Palestinian monastic traditions.

In 614, following the invasion of Jerusalem by the Persians, the Lavra was also
attacked. Shortly afterwards, however, monastic life was re-established, and at the
Lavra there began a magnificent flourishing of creativity in sacred art, marked
particularly by the activity of a circle of hymnographers of the Palestinian school — St
Andrew of Crete (720), St John of Damascus (749), St Kosmas, Bishop of Maiouma

(787) and probably many others whose names have remained unknown.

The achievements of the monastic school of Saint Saba regarding the evolution of

hymnographic genres.

A series of achievements is attributed to this school, amongst them, in first
place, the development of hymnographical genres: as a result of the abundant growth of
hymnography during the 6™ — 8" centuries probably the greater part of the repertory for
the main feasts of the fixed and moveable annual cycles was created, which would later
be included in the Studite synthesis and its liturgical books. The genres in which the
Sabaitic hymnographers worked in general had their origins in the troparion — troparia
themselves, stichera, kathismata, exaposteilaria'®® and canons.

The hymnographical heritage of the Sabaitic school was significantly different
from the earlier non-Biblical psalmody and poetry of the urban tradition both in

structure and in content®®?.

159 Kekennmze, Hepycanumceruii kanonape, 324-335; quoted in Momina, Triodion, *50.

160 Troelsgard Chr., “An Early Constantinopolitan Sticherarion - MS Leukosia, Archbishopric of Cyprus,
Mousikos 39, and its notated Exaposteilaria Ansatasima”, Paleobyzantine Notations 11, 29, pp. 159-72,
1999.

161 | ingas, Sunday Matins, 138.
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As far as content is concerned, the new hymnography may be considered a kind
of homily, or theological interpretation in poetic form. From the point of view of the
language of the hymns by the new hymnographers, “the Sabaites generally eschewed
the vivid naturalism found in the kontakia of Romanos, preferring instead a relatively
formal linguistic idiom laced with the Christological terminology established by the
Ecumenical Councils™*®.

As regards structure, monastic hymns, used in urban monastic centres in
Palestine, Cappadocia and Antioch, were characterized by a preference for strophic
structures rather than melodic refrains'®® which characterized the asmatike akolouthia of
the cathedral rite.

In comparison with the extant troparia, the new troparia tended towards
structural complexity and functional differentiation, which resulted in the creation of
new generic groups. Each group was linked to a particular position in the liturgical
sequence, usually in Vespers or Matins. Thus, to the kathismata, or sessional hymns,
was attributed the function of the hymns which separated the continuous reading of the
Psalter at Matins; troparia were introduced into the final section of Vespers (the
apolytikion) and after God is the Lord at Matins. Stichera, which also arose from the
troparion, began to take their place in Vespers and Matins between Psalm verses, for
example, Psalms 148-150, the Lauds Psalms of Matins.

Other varieties of the troparion genre appeared in the liturgy as a result of the
multi-structural development of the canon, one of the largest and most structurally
complex Studite genres, occurs at Matins, between Psalm 50 and Lauds. Its structure is
composed, in its complete form, of nine sections, called odes. The first troparion of each
ode, from the 7™ century onwards, came to be called heirmos'®*; it is followed by three
or four troparia, though in some cases, such as the Great Canon of St Andrew of Crete,
there can be several dozen of them. The incomplete forms of the canon include the
diodia, the triodia (its name gave rise to that of the annual Triodion and Pentekostarion),
and tetraodia for Lent, Holy Week and the period between Pascha and Pentecost. A very

old stratum of the incomplete canon, as has been mentioned above'®®, is found in the

162 | ingas, Sunday Matins, 142; Meyendorff J., Byzantine Theology: Historical Trend and Doctrinal
Themes, New York, 1979, pp. 122-123; Grosdidier de Matons J., “Liturgie et Hymnographie: Kontakion
et Canon”, DOP, 34/35, 1980-1981, pp. 36-37, 41-43; quoted in Lingas, Sunday Matins, 142.

163 Taft, The Liturgy of sthe Hours, 54; Lingas, Sunday Matins, 139.

164 Velimirovic M., “Kanon”, Grove Music Online ed. L. Macy (Accessed 2 January 2008),
http://www.grovemusic.com.

165 See the footnote 106 of the present thesis.
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ladgari‘®®; fragments of canons are also found in other copies of the Tropologion™®’.
Following the development of the Byzantine rite, this type of canon continued to be the
centre of attention. The triodia found in the books of the Studite and neo-Sabaitic period
come, for the most part, from the Studite school of hymnography and appear in the
services for all the weekdays of the Fast; however, the process of the use of triodia for
all the days of the week during Lent began already in the period under discussion, of the

flourishing of Palestinian hymnography.

The development of the Triodion cycle: commemorations

The Palestinian school influenced the formation of the yearly moveable cycle by
means of the development of the system of commemorations and the creation of a vast
number of hymns relating to them; however, in neither case can one speak of the
exclusivity of monastic tradition.

In Palestine there developed the oldest commemoration for the days before Lent,
which, in Studite sources, as well as in later sources, were organized into four weeks:
the Sunday of the Publican and the Pharisee, the Sunday of the Prodigal Son, Saturday
and Sunday of Meatfare and Cheesefare Week.

The first two Sundays became established in Constantinople; though the Sunday
of Meatfare is found in at least one source from Jerusalem — the Kanonarion from the 7"
century'® — the Gospel reading mentioned in this source does not correspond to the
commemoration of the Last Judgement which appeared in Constantinople and found its
way into Studite sources. However, the week closest to the beginning of Lent, that of
Cheesefare, was established in the 7 century in Jerusalem. The origin of this week had
to do with the arguments, which continued for several centuries, concerning the length
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of the Lenten fast™ . The commemoration of the Sunday before Lent has the Gospel

reading concerning forgiveness and fasting, and in the hymnography the expulsion of

166 Some authors, such as Froyshov and Vaslik, suggest the fact that the incomplete forms of the canon
were the oldest. See Bacunuk B.B. Ilpoucxooicoenue kanona: Boeocrosue, ucmopus, nosmuxa. CaHTk-
IerepGypr, 2006; Froyshov suggests that the extension of the incomplete forms of the canon to nine
odes took place in the 6" century: Froyshov, The Early Development, 167.

167 Troelsgard Chr., A New Source for the Early Octoechos? Papyrus Vindobonensis G 19.934 and its
musical implications; forthcoming.

188 Kexenmmze, Hepycanumceruii Kanonaps, 56; Momina, Triodion, *23.

199 Kapa6unos, ITocmuas Tpuoos, 16-22.
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Adam from Paradise is recalled. With these week, in accordance with the majority of
the Jerusalem sources until the Studite reforms, the preparatory period ends".

The Constantinopolitan tradition of the same period fixed the commemoration
accompanying the Great Canon of St Andrew of Crete on the Thursday of the 5™ Week
of Lent (the earthquake which occurred in 790 in Constantinople or in 526 in
Antioch)'™, and the commemoration of the Akathistos to the Mother of God on the
Saturday of the 5™ week of Lent (the war with the Persians in 626, and with the Arabs in

672-678 e 716)""%.
The development of the Triodion cycle: Palestinian hymnography

Amongst the authors of the hymns included in the Studite Triodia, no fewer than
10 represented the Palestinian school. At least three of these, of Melkite-Syriac
origin'”, St Andrew of Crete, St John of Damascus and St Kosmas of Maiouma, wrote
the greater part of these hymns.

St Andrew of Crete (c. 660-740)'", being a monk of the Cathedral of the Holy
Resurrection in Jerusalem and, later, Bishop of Crete, was certainly one of the most
famous of the early authors who worked on the composition of canons. He wrote
triodia, tetraodia and complete canons for the Tessaracost, Holy Week and the period of
Pentecost. His canons have some particular characteristics: his irmoi are extremely
close to the texts of the Biblical canticles, and include quotations; the number of odes in
the complete canons is in most cases nine rather than eight; some odes are doubled; the
distribution of troparia in the odes is assymetrical; each ode, in general, is made up of
many troparia, and they did not make use of acrostics. His canons cover the period from
Cheesefare Week, Thursday of the Fifth Week (the Great Canon), Saturday of St
Lazarus, all the days of Holy Week, Pascha, Anti-Pascha, the Sunday of the
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Myrrhbearers™" (the canon) and Wednesday of Mid-Pentecost. The commemorations

170 Kapa6unos, ITocmuas Tpuoos, 22.

i Kapa6unos, ITocmnas Tpuoos, 35; Momina, Triodion, *31.

172 Kapa6unos, ITocmnas Tpuoos, 35-50; Momina, Triodion, *31.

173 Jeffery, The earliest Oktoechoi,179.

174 See bibliograohy in Momina, Triodion, *54.

75 In the system of Gospel readings in Jerusalem during the period of the Pentekostarion there was no
special reading for the Myrrhbearing Women; data on the early Constantinopolitan system are too scarce
to allow certainty with regard to the existence of this reading in the 7" — 8" centuries; in the late
Constantinopolitan system the commemoration does appear. The Tone 2 Canon of St Andrew of Crete,
with the first troparion “Ectavpmbng copkt” came into Studite and neo-Sabaitic sources in the week of
the Myrrhbearers. However, it is improbable that it was written by St Andrew for the commemoration of
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reflected in his canons, complete and incomplete, clearly show the Jerusalem system of
Gospel readings. In Slavic sources of the Studite period not all these canons appear; the
authorship of some of them is only attributed to St' Andrew*’®. In addition to the canons,
St Andrew of Crete was also the author of a number of stichera.

At the same time as St Andrew of Crete, for the same days in the Triodion cycle
were being written canons, triodia and tetraodia by two other famous Palestinian
hymnographers who were monks at the Lavra of St Sabas — St John of Damascus (675-
749 or 753/754)""" and St Kosmas of Maiouma (c. 675- ¢.752)'"®. Many hymns by St
Andrew of Crete were replaced by the work of these authors. Amongst the
commemorations covered by St John of Damascus are those for Cheesefare Saturday,
the First Saturday of Lent, St Theodore the Martyr, Lazarus Saturday, Palm Sunday, all
the days of Holy Week (stichera), Pascha, Anti-Pascha, Ascension and Pentecost
Sunday; thus, in his work too the Jerusalem cycle is in evidence.

The same may be seen in the stichera and complete and incomplete canons by St
Kosmas of Maiouma; most of his are for Lazarus Saturday, Palm Sunday, Holy Week
and Pentecost. In terms of content, the hymns of Sts John of Damascus and Kosmas of
Maiouma are mutually complementary, and it is possible that their work was so
planned*™.

Other Palestinian hymnographers who left material for the Triodion cycle
include Andrew of Pyrgos'®®, who wrote many stichera idiomela for Lent, Patriarch

lias and Stephanos the Sabaite®.

the Myrrhbearers: the troparia of the canon from 7 to 17, in the Russian copy Voskr 27 (ff.87-96) for
each ode (11 troparia for most odes), are dedicated to the theme of the Sermon on the Mount, the Passion
and Resurrection of Christ; nevertheless, to the Myrrhbearers who witnessed the Resurrection are
dedicated 1-2 troparia (though none in the 8" ode). On the other hand, though in smaller quantities, these
troparia exist, just as in another canon by St Andrew, for Mid-Pentecost in the 8th tone, “Efvn
kpotnoate” there are troparia dedicated to Mid-Pentecost, troparia on the Samaritan Woman and the
Water of Life, combined with troparia on the Paralitic (in the Jerusalem system of readings, Mid-
Pentecost coincided with Wednesday after the week of the Samaritan Woman, while in the late
Constantinopolitan system, and, perhaps, in that before the reform, after the week of the Paralitic.

176 Momina, Triodion, *56-57.

177 See bibliography in Momina, Triodion, *57.

178 See bibliography in Momina, Triodion, *59.

179 Kapa6unos, ITocmnas Tpuoos, 114, Momina, Triodion, *60.

180 Much is unclear as regards this hymnographer, beginning with the graphic form of his name and
ending with the question of whether he belonged to the Constantinopolitan or Jerusalem school; however,
the thematic material of the works associated with him reflects the Jerusalem cycle of commemorations:
Momina, Triodion, *61.

181 Momina, Triodion, *63.
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The development of the Octoechos system

As well as the contribution of the hymnographers of the monastery of St Sabas

to the development of two yearly cycles, the Triodion and the Menaion®®?

, the school of
hymnographers of this monastery also had a vital role in the development of the third
yearly cycle — that of the Octoechos. For a long time it was Sts John of Damascus who
was traditionally considered the creator of the Octoechos. The hymns, written by
Palestinian hymnographers became the substantial part of Studite and New-Sabbaite
repertory. However, the origins of the Octoechos seem to be significantly older.

The meaning of the Octoechos is not limited to a purely liturgical structural role.
From the first moment of its existence, the Octoechos was understood as the incarnation
of theological thought, motivated by the symbolism of Sunday as the 8" day, that is,
Sunday as the replacement of the Sabbath in early Christian worship*®,

According to Froyshov, “the first elements of the eight-mode liturgical system
appeared...within the public (and not monastic) part of the cathedral liturgy of
Jerusalem, possibly in the second half of the 4™ century, certainly in the 5". By the 6"
century, most elements of the complete non-musical system had been created...”.*®
The first indications of tone as part of the Octoechos liturgical system could probably be
dated to the 5™ century®®. They appear also in the Tropologia of the 6™-7" centuries™®®.
Regular references to the Octoechos system appear from the 8" century onwards in

Jerusalem sources. It is this century to which Jeffery dates the beginning of the musical-

182 The formation of this cycle is a theme in itself of huge dimensions and importance, and lies outside the
scope of the present discussion.

183 Daniélou J., “Le dimanche comme huitiéme jour”, Le dimanche, ed.by Botte, Bernard e tal., 1965, pp.
61-89; cited in Froyshov, The Early Development, 150. According to Cody, the system of eight tones was
“...a creative product of the Hellenistic Syriac mind, the practical expression, probably, of the Hellenistic
Christian speculation on Sunday as the eighth day, and its passage across linguistic and cultural frontiers
in Syria was associated with the passage of Greek canons and stichera into Syriac, first for use in Melkite
churches using that language, and then beyond the frontiers to the other Syriac-speaking communities like
Jacobites, who, due to theological and other differences, were less open to Greek influence»: Cody A.,
“The early history of the octoechos in Syria”, East of Byzantium: Syria and Armenia in the Formative
Period, ed. Nina Garsoian et al., Dumbarton Oaks Symposium 1980 (Washington, D.C.: Dumbarton
Oaks Center for Byzantine Studies, 1982), pp. 89-113; p. 103; quited in Jeffery, The earliest Octoechos,
180-181. In his article, Froyshov searches the origins of the Octoechos as a liturgical system consisting

in cycles of the eight weeks which cover all the year. According to him, the Judeo-Christian “eighth day”
symbolism (the addition of one day to a series of seven days) was the operative motif for the
replacement of annual sequences of seven weeks by the system of eight-week cycles, resulting in the
emergence of the eight-week fast in Jerusalem: Froyshov, The Early Development, pp. 150-152, 171.

184 Froyshov, The Early Development, 173.

185 The diodia of the Sunday hymnody of the Ancient ladgari codex Sinai Georgian 41 were attributed to
this time by Froyshov: Froyshov, The Early Development, 171.

186 Troelsgard Chr., A New Source for the Early Octoechos? Papyrus Vindobonensis G 19.934 and its
musical implications, forthcoming
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liturgical Octoechos, considering it, as Froyshov does, of Palestinian provenience®’. In

the 9™ century, the Octoechos spread through several Byzantine provinces — Palestine,
Constantinople, Syria, Alexandria, Armenia, Georgia, in Slavic lands as well as in the
West. Concerning the musical processes linked to the development of the Octoechos
system, Jeffery affirms that the Octoechos was not a system that grew organically from
established norms for the development of the repertoire. On the contrary, in the local
centres that preserved written evidence of this process, there is evident a programmed
projection of the Octoechos system over the extant repertory, which occurred
independently in each local tradition'®®, which provoked significant melodic changes as
well as changes in the theoretical understanding of the modes®. In the next stage began
the process of composition of hymns in accordance with the Octoechos system'®. The
establishment of the poetical-melodic norms of the Octoechos is considered an
achievement of the Palestinian school*®*.

The contribution of the Palestinian school to the development of the synthesis of
liturgical forms, the creation of new hymnographical genres, of a group of hymns for
the annual cycles, within its own Octoechos cycle, had direct consequences for the

evolution of liturgy in the following period, marked by the Studite reforms.
Byzantine Liturgy: The Studite Reforms

The Palestinian and Constantinopolitan traditions were never isolated. The
exchange of influences was evident in various ways during the period of the formation
of Byzantine liturgy. However, Palestinian liturgy until 2009 shows the continuity of its
own system, fixed by the systems of the Lectionary, Euchologion®®? and Synaxarion*®.
This period may be called the early period of Palestinian liturgy*®*. At the same time, in

the Constantinopolitan tradition there occurred a break, with the advent of iconoclasm,

187 The Earliest Oktoechoi, 186.

188 Jeffery, The Earliest Oktoechoi, 199.

189 Jeffery, The Earliest Oktoechoi, 161.

190 jeffery, The Earliest Oktoechoi, 200.

191 Analyzing the theoretical treatise Hagiopolites, Jeffery suggests that its author is quoting the decisions
of the Ecumenical Council of 692, and considers that modes began to be used not much before the year of
the Council, and that they are present in the works of the hymographers of the Sabaitic school — St
Andrew of Crete, St John of Damascus and St Kosmas of Maiouma, amongst others; the author of
Agiopolites notes that his compositions are in accordance with the Octoechos, unlike the works of
Constantinopolitan hymnographers, which are not: Jeffery, The Earliest Oktoechoi, 186.

192 Book of services.

193 The compilation of commemorations of the fixed and moveable annual cycles.

104 IlenTkoBckuH, KOHCTaHTHHOITOIBCKUH.
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which ended with the carrying-out of the Studite reforms. If before iconoclasm the
dominating force in the ecclesiastical life of Constantinople had been Hagia Sophia, the
Studite reforms gradually brought to the forefront of Byzantine liturgy in the capital and
its peripheries the tradition of urban monasticism, whose content was a synthesis of the
Constantinopolitan cathedral and Palestinian monastic traditions. In bringing together
these two traditions, the Studites used as a basis certain elements of the
Constantinopolitan Euchologion and Synaxarion; however, the system of readings
underwent more significant changes. The Palestinian system of the daily monastic cycle
was adapted to the prayers, litanies and other elements of Constantinopolitan liturgy,
arising from the processional character of Vespers, Matins and the Eucharistic Liturgy
of the Cathedral rite.

The Studite Monastery

Just as the flourishing of hymnography at the monastery of St Sabas was a
consequence of the reconstruction of the monastery after the Persian invasion, the
Studite reforms represented a response to the earlier period of the “Dark Ages™.

The formation of the Studite liturgical tradition began in a monastic centre in
Bithynia. The monasteries of this centre followed various kinds of monastic life. Some
adopted the Constantinopolitan rule of the Akoimetes. This movement was based on the
teachings of St Alexander of Constantinople (ca 430), who had established the Egyptian
rule of continuous prayer, in a literal fashion. The daily cycle in Akoimite communities
consisted of 24 liturgical sequences, one for each hour, give alternately to three choirs.
The pinnacle of this movement was reached in the pre-iconoclastic period, but it
became decadent following the increase in spiritual authority of monks who followed
Palestinian monastic practice’®.

The traditions of eremitic monasticism were followed by numerous monasteries
in Bythinia, a fact which was conditioned in great part by the presence in the region of
Palestinian monks and by connections with Palestine. In 782-783 the Sakkudion
monastery of St John the Baptist was founded in Bithynia. Its first hegoumen was
Platon, the uncle of St Theodore the Studite. St Theodore himself became a monk in this

monastery and in 794 became hegoumen. No certain information survives concerning
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liturgy at the monastery. However, its proximity to Constantinople, and the high
authority of Palestinian monasticism whose direct representatives lived in the monastery
suggest the possibility that it was here that the Studite synthesis began..

In 798, St Theodore, together with a number of monks from the Sakkudion
monastery, moved to the monastery of St John the Baptist in Constantinople, which had
been founded in the 5™ century and abandoned by the 8" century.

Since the main interest of St Theodore was the struggle against iconoclasm, he
called to the Studios monastery a number of monks from the monastery of St Sabas,
then in the midst of a great flourishing of hymnography. Sabaitic liturgical poetry was
considered by St Theodore as a firm guide for the Orthodox against the heretics.

The significance accorded to the Palestinian monastic tradition by the monastery
of St Theodore meant that, rather than the Akoimite rule followed by the
Constantinopolitan monastery before the arrival of St Theodore, the Sakkudion
liturgical tradition was introduced, with some modifications to accord with the
conditions prevailing in the capital.™".

In 815, St Theodore was exiled to Bithynia for having resisted iconoclasm, and
died there in 826. After the final restoration of the veneration of the icons in 843, the
Studite monks returned to the monastery in Constantinople, to which the relics of St
Theodore were translated in 844: it was at this point that the monastery was dedicated to
him. The commemoration of the Saint was brought into the Studite Synaxarion, then
being gradually put together with other commemorations, such as the Sunday of
Orthodoxy, celebrated on the first Sunday in Great Lent, fixed in all Russian Triodia
and Sticheraria of the Triodia. The victory over the iconoclasts was essentially a
monastic victory, which significantly enhanced the authority of monasteries in the

Church hierarchy*®®

. The pre-eminence of the monasteries of the capital over the secular
parishes after the Triumph of Orthodoxy led to the growth and enrichment of
monasteries, whose numbers increased greatly in comparison with the parish churches

under construction.

% Concerning the Akinite tradition, see: ®ouvvtoving I, “H elkoO1TeTQAWQEOS AKO(UNTOS

do&oAotya” Athens, 1963; quoted by Lingas, Buzautuiickas Mmmnepus, 352.
196 IlentkoBckuii, KOHCTAaHTMHOTIONBCKUH.

107 IlentkoBckuii, KOHCTaHTMHOTIONBCKUH.

198 Taft, The Byzantine Rite, 52.
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The victory over the iconoclasts marked a turning point in the liturgical tradition
of Constantinople. Begun before the end of the iconoclastic period, the fullness of the

liturgical reform was felt in the mid-9" century.
The Cathedral rite in Constantinople and the Studite synthesis
The Euchologion. Lectionary. The Synaxarion

The Constantinopolitan Cathedral rite underwent changes during the period of
the Studite reforms, and the synthetic monastic liturgy of the capital absorbed these
tendencies.

Information concerning the pre-iconoclastic Constantinopolitan Euchologion is
found in the earliest liturgical book — the South-Italian Euchologion from the mid-8"
century, Barberini gr. 336™. According to this source, the principal versions of the
Divine Liturgy are those of St Basil the Great and St John Chrysostom, whereas the
Palestinian tradition used only that of St Jacob. These Liturgies became the basis of the
Studite tradition, but the Liturgy of St Basil the Great became much less frequently
celebrated than it had been in the Constantinopolitan Cathedral rite. However, the
Anaphora of St John Chrysostom was revised during the period of the Studite reforms,
as well as a number of other liturgical texts®®.

According to the indirect testimony of the Barberini Codex, and to the wealth of
information contained in the so-called “Typikon of the Great Church”, dating from the
year 950°*, another version of the Divine Liturgy, that of the Presanctified Gifts, was
used extensively in the Constantinopolitan Cathedral rite, not being restricted to Lent,
but used also on other days of the liturgical year. The tradition of the frequent
celebration of the Liturgy, though on a smaller scale than that of the Cathedral tradition,
entered the Studite rule, while the Palestinian tradition restricted its use to the
minimum?®. However, the introduction of this rule took some time, and Russian Studite

liturgical books show the presence of Palestinian customs of the period of transition®®.

199 | *Eucologio Barberini gr. 336. A cura di S. Parenti e E. Velkovska, Bibliotheca Ephemerides
Liturgicae, Subsidia 80, Roma, 1995.

200 IlentkoBckui, KoHCTaHTHHOITONBCKUH.

201 Mateos J., Le Typicon de la Grande Eglise, v.1-2, OCA 165-166, Rome, 1962-1963.

202 Alexopoulos, 22.

203 This question is discussed in Chapter 6 of the present thesis.
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The 8™ century Euchologion also fixed the prayers of the daily liturgical cycle
which formed the basis of the Studite daily cycle. During the process of the adoption of
the Constantinopolitan Euchologion by the Studites, several different versions of it were
developed — cathedral, parochial, monastic, mixed, pontifical or presbyteral — depending
on liturgical need, and various redactions — Constantinopolitan Italo-Greek and
Byzantine-Palestinian®®. The gradual appearance of different redactions of the
Euchologion, however, did not mean great changes in its content, as happened with the
modification of the lectionary system of the Byzantine liturgy at the time of the
transition from the early period to post-reform period.

Information concerning the Constantinopolitan lectionary system in the post-
iconoclastic period is much less scarce than from the previous period; it is found in the
indices for the liturgical reading of the Epistle and Gospel, as well as the Typikon of the
Great Church.

The main corrections were made to the order of Gospel readings. While in the
early Constantinopolitan liturgy during Lent the readings were from the Gospel of St
Luke, during the period under discussion there were introduced readings from St John,
St Matthew, St Luke and St Mark, the cycle beginning with Pascha and ending with
Lent, resulting in the replacement of the readings from St Luke by the those of St
Mark®®: this order was retained in the later Byzantine liturgy.

The limited number of surviving sources makes a detailed survey of the early
Synaxarion difficult. In principle, during the transition to the post-reform period, the
changes in the Synaxarion were limited to the introduction of new feasts, rather than the

recomposition of already extant feasts**®

, in other words, the Constantinopolitan
Synaxarion, as well as the texts from the Euchologion mentioned above, did not
undergo any significant changes during the passage from one period to another.

The foundations of the moveable cycle of Byzantine commemorations in general
were laid in the 9™ — 10™ centuries, principally on the basis of the Constantinopolitan
tradition. The commemorations for Cheesefare Week, for the Sundays of Lent, for
Lazarus Saturday, for the Entry into Jerusalem and Holy Week, which had originated in
Jerusalem in the earlier period and transferred to the Studite Synaxarion, together with

the commemorations of the great feasts of the moveable cycle — Pascha, Mid-Pentecost,

2% parenti , Influssi, 153-155; id. Osservazioni, 151-153; Thiermeyer, Ottoboni gr.434, 85-94; cit.por
Taft, The Byzantine Rite, 53.
205 o o
HGHTKOBCKI/II/I, KoHcTaHTHHOIONBCKUH,
206 IlentkoBckuii, KOHCTAaHTMHOTIONBCKUH.
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Ascension and Pentecost, which developed in Jerusalem as well as in Constantinople,
were completed with the commemorations of the three preparatory weeks before Lent,
some Lenten commemorations and some for the Sundays of the period between Pascha
and Pentecost, originating in the Constantinopolitan liturgy.

The commemorations of the whole Triodion-cycle period can be seen in Table I.
In the first column are the commemorations in accordance with the Jerusalem Gospel
readings, on the basis of the Armenian, Syriac and Greek sources (Sin Graec 210)%”
examined by Skaballanovich and quoted by Momina®®. In the second are placed the
commemorations of the Constantinopolitan Gospel readings according to the Typikon
of the Great Church?®. In the third column are the commemorations which appear in
the names of the Sundays of the Typikon of the Great Church. The fourth column
contains the Gospel reading commemorations mentioned in the Russian copy of the
Studite Typikon of Patriarch Alexios Sin 330, based on the mid-10" century
Synaxarion; these commemorations correspond exactly to the post-reform
Constantinopolitan readings. To these are added in the fifth column those that can be
deduced from the names of the Sundays and the dedications of the hymns mentioned in
the Russian copy of the Typikon: in the cases when these indications are insufficient for
the reconstruction of the hymns®®°, data from the late-12" century Russian Triodion Sin

319 are employed.

Table 1.

207 Cabannanosud, Toakoewiti Tunuxon, V. |11, 37-39; cit.por Momina, Triodion, *26.

2%8 Momina, Triodion, *26-27.

209 Mateos J., Le Typicon de la Grande Eglise, v.1-2, OCA 165-166, Rome 1962-1963.

210 For example, for Matins, in the stichera aposticha of the 5" Sunday of Lent, Sinod. 330, in addition to
the Sunday stichera or those dedicated exclusively to the Cross, which have an incipit and an indication of
Tone, prescibes an automelon, but with no indication of Tone, no incipit and no dedication; in Sinod. 319
and all the Russian Sticheraria of the Triodion have a single hymn for the day, an automelon in the 8"
Tone, dedicated to the Publican and the Pharisee.
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Sunday | Jerusalem Gospel reacings Constantinopolitan Gospel Typiken of the Great Church, Studite Typikon, Studite Typikon,
| readings commemotations Gospel readings himnography
SPPh Luke 18, 10-14 The Publican and the The Publicen and the
The Publican and the Pharisee Pharisee Pharisee
SPS Luke 15, [1-32 Prodigal Son Prodigal Son
Prodigal Son
MS Luke 76 36-50 Matt, 25, 31-46 Last Judgement Last Judgement
Supper at the house of Last Judgement
Simon
ChS: | Matt.6, 16-33 Matt. 6, 14-21 Cheesefare Sunday; Repentance and fasting | Repentance and fasting;
Repentance and fasting Repentance and fasting Saints Flavian and Leontius, the expulsion of Adam from
. Marcian and Pulcherrima, Paradise
Apostles;
(1% | Matt. 6, 1-15 John 1, 43-51 Prophets Aaron and Moses The followers of Christ | Prophets;
Repentance and fasting The followers of Christ Triumph of Orthodoxy
(295 [Luke 15, 11-32 Mark 2, 1-12 St martyr Polycarp Paralytic Prodigal Son;
Prodigal Son Paralytic About fasting
(375 | Luke 18,9-14 Mark 8,34 - 9, | To Cross Paralytic To Cross;
The Publican and the Paralytic  ~ The Publican and the
Pharisee Pharisee
[4°S | Luke 10, 2537 Mark 9, 17-31 St Domitius The cure of the demoniac | The one who fell amongst
The one who fell amongst The cure of the demoniac thieves
thieves
5% | Luke 16, 19-31 Mark 10, 32-45 St martyr Zenobius Profecy of the Passion; | St Mary the Egyptian.;
Rich man and Lazarus Profecy of the Passion; The followers of Christ | Rich man and Lazarus
The followers of Christ
6% Matt, 21, 1-17 John 12,1-18 Entry into Jerusalem Supper at Bethany; Supper at Bethany;
Entry into Jerusalem Supper at Bethany; Entry into Jerusalem Entry into Jerusalem
Entry into Jerusalem
Easter, | Matt, 28, 1-20 John 1, 1-17 Resurrection The incarnation of the Resurrection
1"S Resurrection The incarnation of the Word Word
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™5p

Christ

|
I

John §, 1-11 John 20, 15-31 Sunday of Anti-Pascha, 19-31 | St Thomas | Jesus between the disciples;
The incamation of the Word | St Thomas St Thomas,
Resurrection
3%SP | John2,2-1] Mark 15,43 - 16, 8 St Joseph, Maria Magdalinaand | Myrrhbearers Resurrection;
The wedding at Cana Mymhbearers the other followers of Christ: Myrrhbearers;
-there are no troparion; S&o Josef da Arimafea (to
Holy Saturday)
4%/ | John 4,142 John 5, 1-15 - Paralytic Resurrection;
Samaritan Woman for the Paralytic ~there are no troparion; Paralytic
' S%SP | John 6, 27-40 " John d, 542 . Samaritan Woman Resurrection;
Bread of Life Semaritan Woman -there are no troparion; Samaritan Woman
[6"S/P | John 6, 47-51 John9,1-38 - Blind Men Resurrection;
-continuation Biind Man -there are no troparion; Blind Man
(PSP | Jomn 8, 12:20 John 17, 1-13 318 Holy Fathers of Nikeaand | The prayer of Christ Resurrection;
Conversation at the Feast of | The prayer of Christ the fathers of the other Councils Ascension;
' Succoth Holy Fathers
Pentec | John 14, 15-24 John 7,37-42; 8,12 Sunday afier Pentecost the reception of the Holy | The reception of the Holy
ost The reception of the Holy The reception of the Holy Spirit Spirit | Spirit
Spirit
S/Pent | Matt 4, 12-25 Matt. 10, 32-33;37-38,19,27-30 | All the martyrs Mr.10, 32-33; 37-38, 19, | Resurrection;
The first zpostles The followers of Christ 27-30; The followers of | All the Saints
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The abbreviations used in the Table are as follows:
SPPh: Sunday of the Publican and the Pharisee
SPS: Sunday of the Prodigal Son
MS: Meatfare Sunday
ChS: Cheesefare Sunday
1%S: 1% Sunday
2"s: 2" Sunday
3"s'3" Sunday
4"s: 4™ Sunday
5"S: 5™ Sunday
6"S: 6" Sunday
Easter,1"S: Easter, 1¥ Sunday
2"'s/P: 2" Sunday after Pascha
3"s/P* 3" Sunday after Pascha
4"S/P: 4" Sunday after Pascha
5"S/P: 5™ Sunday after Pascha
6"S/P: 6" Sunday after Pascha
7"S/P: 7" Sunday after Pascha
Pentecost
S/Pent.: Sunday after Pentecost

The numbering of the Sundays of Lent and after Pascha corresponds to one of the two

systems of reckoning, which are discussed in Chapter 4.

The preparatory weeks before Lent
The two first weeks preparatory to Lent, which appeared in Constantinople®*,
contain the commemorations, in post-reform Constantinopolitan and Studite sources,
that in Jerusalem were attributed to the second and third weeks of Lent (the Prodigal
Son and the Publican and the Pharisee, respectively). The Gospel texts for Sundays,
read during the forty-day fast at Liturgy in Jerusalem, did not appear in the Studite rite;
in addition, even in the late Jerusalem tradition, as a consequence of the influence of the

Studite reforms, they were replaced by the Constantinopolitan readings.

211 Momina, Triodion, *22.
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Nevertheless, the commemorations of the early system of Jerusalem Gospel
readings were preserved in Sunday hymns and dedications. Thus, in the Studite
tradition, these two commemorations began to be observed twice, with the duplication
of some hymns.

The development of the commemorations of the two preparatory weeks occurred
at different times — the Sunday of the Publican and the Pharisee appeared later than the
Sunday of the Prodigal Son; the presence of the former is not consistent in sources until
the middle of the 11™ century. This Sunday does not appear in the Typikon of Hagia
Sophia; in all the Russian copies of the Studite Typikon made in the 12" — 13™ centuries
this week is also missing, though all of then lack their initial folios**?, for which reason
it is difficult to be certain as to the inclusion of otherwise of this commemoration. It
would seem that only in the 12™ century did the inclusion of the Sunday of the Publican
and the Pharisee become obligatory in the annual moveable cycle in Byzantium and its
provinces®**,

The Sunday following these two, Meatfare Sunday, already existed, as
mentioned above, not only in Constantinopolitan sources (the majority), but also in the
7" century Jerusalem Kanonarion; however, it was in Constantinople that to this Sunday
the Gospel reading concerning the Last Judgement became attached, and which later
became part of Studite sources.

In addition to Meatfare Sunday, during this period here was also introduced the
Saturday of the Departed. This commemoration, in this form or slightly modified,
originated early in a number of local traditions; however, its appearance as Meatfare
Saturday is late, from the 11" century onwards®**; the canon for the departed by St
Theodore was probably written by him for the Saturday before Pentecost, which has the
same commemoration and shares, in Studite sources, some hymns with Meatfare
Saturday®™®.

Cheesefare  Sunday, originating in Jerusalem, also appeared in
Constantinopolitan tradition; on the same day was read the Gospel speaking of
repentance and fasting. The contribution of the Studite school was the development of

the whole week of Cheesefare: for each day of the week there were written Triodia,

212 The presence of the week of the Publican and the Pharisee at the beginning of the 15" century Typikon
Sinod. 905, which is a copy of the 12th century Typikon Sinod.330, may be explained as a late inclusion,
made at a time when this tradition was already several centuries old and could not be omitted.

213 Momina, Triodion, *25.

214 Kapabunos, ITocmuas Tpuoow, 51.
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including those of St Joseph the Hymnographer, which replaced the extant triodia; for
Cheesefare Sunday there exists the canon by St Theodore Studite, written for the
Constantinopolitan commemoration of all holy people, ascetics, hierarchs and hierarch-
martyrs®*®. This commemoration began to be fixed in Constantinopolitan sources in the
9™ _ 10™ centuries, and probably appeared not much before this, though its roots must
go back to the earlier tradition of Palestinian monasticism, with its reference to the
ascetics of the Lavra of St Sabas, who had the tradition of going into the desert shortly

before the beginning of Lent?"’.

The Sundays of the Pentecostal period

As regards the Sunday commemorations of the Pentecostal period, its cycle
developed in accordance with the system of Gospel readings of the Great Church. In
the Typikon published by Mateos, for the Sundays after Pascha there are given the
readings for St Thomas (2™ Sunday after Pascha), for the Myrrhbearers (3" Sunday
after Pascha), for the Paralytic (4™ Sunday after Pascha), for the Samaritan Woman (5"
Sunday after Pascha), for the Blind Man (6™ Sunday after Pascha), for the prayer of
Christ (St John 17, 1-13) (7" Sunday after Pascha, the reception of the Holy Spirit
(Pentecost) and for the followers of Christ (Sunday after Pentecost). All these readings
are found in the Studite Typikon, as a Russian copy, Sin 330, testifies. At the same time,
in the Jerusalem system of readings at the time of the Constantinopolitan revisions, the
cycle of Gospel readings for the period of the Pentekostarion was different; the readings
either do not correspond thematically to those of Constantinople, or, as is the case with
the commemoration of the Samaritan Woman, they were given to other Sundays. These

commemorations, for the Pentecostal period, were also nor reflected in the hymns.
Menaion-type commemorations.
In addition to the commemorations indicated with the Gospel readings, the

Typikon of the Great Church has Menaion-type commemorations apparent in the names

given to certain Sundays (on the Third Sunday after Easter, together with the reference

215 Kapabunos, ITocmuas Tpuoos, 52-53.
216 Jmurpuesckuit Onucanue 1.1, 112; quoted in: Momina, Triodion, *22.
27 Kapabunos, Ilocmuas Tpuoodw, 51-52.
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to Mary Magdalene and the other women disciples of Christ, after whom this week is
called, the first name mentioned is that of St Joseph of Arimathea; the Seventh Sunday
is dedicated to the Fathers of the Ecumenical Council at Nikea and other Councils; the
First Sunday after Pentecost to All Saints). These commemorations also appeared in
other Studite Typika, but in varying numbers, according to local tradition; the same may
be said of the Menaion-type commemorations for Lent (Saints Flavian and Leontius, the
Monarchs “of good faith”, Marcian and Pulcherrima, Apostles, on Cheesefare Sunday;
the Prophets Aaron and Moses, on the First Sunday of Lent; the martyr Polycarp, on the
Second Sunday; St Domitius, on the Fourth; the martyr Zenobius on the 5™) 28,

One of the late commemorations to appear in the Synaxarion of the Triodion
from the 11™ century was that of St Mary the Egyptian, prescribed in the Studite
tradition for the Fifth Sunday of Lent?®. The commemoration of the Triumph of
Orthodoxy, or the restoration of the icons, was established in 843, and is one of the first
properly Studite commemorations, on account of the contribution of the Studite monks

to the victory over iconoclasm.
The commemorations of Bright Week

The sequence of commemorations during Bright Week became established
relatively late. The different local Studite variants contained various means of
organizing the relevant hymnography. One of these arose from the Jerusalem habit of
the reading of the Sunday Matins Gospels at all celebrations of Matins during the week;
this is reflected in the Studite hymnography in that the canons for Bright Week, by St
Theodore and St Joseph, found in some Greek sources??, are arranged in order of tone,
one for each day, and thematically connected with the aforementioned Sunday Gospels.
However, this method of organizing the week was not the only one, according to the

testimony of a number of sources, Russian included.

218 For example, in one of the Russian copies of the Studite Typikon, “Typografsky Ustav” K-5347, are
preserved the commemorations of the Holy Hierarchs Flavian and Leonty, the Holy Monarchs Marcian
and Pulcheria (f.1v.), the Holy Martyr St Polycarp (f.2r.), St Domitius (f.2v.); the other Russian copy of
the Studite Typikon, Sinod.330, does not contain these commemorations, but it does have the
commemoration of the Holy Prophets on the First Sunday of Lent (they may also have been present in the
Typografsky Ustav, but the relevant folios have not survived.

219 Kapa6unos, ITocmnas Tpuoos, 50; Momina, Triodion, *32.

220 \/at.graec.771, £.201r.-222v.: Tlsvtekootdpiov. Romae, Ph.Vitali, 1738, pp. 323-365; cited in Momina,
Triodion, *20.
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Table I, which contains, amongst others, the data concerning the preparatory
Sundays before Lent and before Pentecost, shows the correspondence between the

Studite, Jerusalem and post-reform Constantinopolitan sequences of commemorations.
The parameters of Constantinopolitan liturgical chant. The liturgical books

In considering the parameters of the chant of the Constantinopolitan Cathedral
rite at the time when the Studite synthesis took place, one needs to remember that the
influences between monastic and cathedral traditions had been in the process of
emerging for some centuries previously. As was already mentioned, the genres and
chanting styles practiced in Constantinople were enriched by the Palestinian monastic
and cathedral traditions, and vice-versa. However, Constantinopolitan liturgical chant,
developed in conditions of continual synthesis, had by the second half of the 8" century

become basically established?*

as a liturgical-chanting phenomenon distinguished by
its own unique set of the characteristics.

From the 9" century there survive the first Byzantine liturgical books containing
the readings from the Old and New Testaments in ekphonetic notation. Amongst these
are included lectionaries reflecting the practice of Hagia Sophia. From this time
onwards, and until the 14" century, ekphonetic notation, both in its classical form and in

222

archaic variants==, is found in sources from the capital and its peripheries, including in

Armenian®?®, Georgian®**, Coptic?*®

and Slavic copies. The roots of this notation come
from the earlier period of Christian liturgy, probably from the 7" century, or possibly
even earlier, from the end of the 4" — 5 century??®.

The oldest Psalters of the rite of the Great Church date from the 9™ century; they
contain the daily and weekly cycles of Psalms and Biblical canticles, together with their
refrains.

The two types of books, preserved in copies reflecting the synthesis of Studite

tradition and that of the Great Church, include collections of hymns from asmatike

221 Lingas, Busauruiickast Ummniepwust, 352.

222 Engberg G., “Ekphonetic notation, Greek”, The New Grove Dictionary of Music and Musicians, v. 3,
1080, p.101-103.

223 pahlevanian A., Kerovpyan A., “Armenia. Notation”, Grove Music Online ed. L. Macy (Accessed 2
January 2008), http://www.grovemusic.com

224 Hannick Chr., Dolidze D., “Georgia”, Grove Music Online ed. L. Macy (Accessed 2 January

2008), http://www.grovemusic.com

225 Robrtson-Wilson M., “Coptic church music”, Grove Music Online ed. L. Macy (Accessed 2 January
2008), http://www.grovemusic.com
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akolouthia with melodic notation — the Asmatikon, used by the choir, and the Psaltikon,
for the soloist, which had appeared slightly later. These books do not appear in Greek
sources before the end of the 12" century®®’. All the Asmatika with diastematic
Byzantine notation, with the exception of one, were copied for the monastic liturgy of
southern Italy; some manuscripts including sections from the hymnody of the Psaltikon
come from the monastery of San Salvatore di Messina, which followed the Studite
tradition??®; the Russian notated copies of the Asmatikon date from the 9™ — 12"
centuries. As regards the Psaltikon, this is known in two versions — the “short tradition”
and the “long tradition”. The first survived in 12 manuscripts from the end of the 12"
century to the 14™ century, from various places; the second, more melodically elaborate,
appears only in South Italian copies from the monastery of San Salvatore di Messina®®.
The repertories of hymns in these two books were complementary, but the Psaltikon

contain more melismatic versions.
The chant book repertory

Normally the Psaltikon contained the prokeimena, the verses of the great
troparia, alleluia verses, hypakoai, kontakia for the year, and, in a singular case, the full
Akathistos Hymn; the Asmatikon contained the koinonika, the choral refrains of the
prokeimena and great troparia; Pasa pnoé in the eight modes; hypakoai and the
kontakia; some Proper chants for the Dedication; some Ordinary chants of the Divine
Liturgy, including the eisodikon, the three Trisagia and the Cheroubikon?*°.

The fact that a large number of books belonging to the tradition of the Great
Church originated in monasteries, Russian and South Italian, as well as their content,
proves the great influence that the asmatike akolouthia had on the Studite reforms. As
far as the genres of the hymns are concerned, for the most part they were intended for
Studite liturgy. Some of them appear in the form of indications in the Typika, though
they are missing from monastic books; others appear in the monastic books, but without

notation and frequently merely as incipits.

226 Arvanitis, “Busanruiickast Horauus”, [Ipasociasnas suyuxnonedus, 1. 8, Moscow, 2004, p. 363.

221 Lingas, Busauruiickas Ummepwus, 353.

228 The South Italian Asmatika are described by Bartolomeo di Salvo: Asmatikon, Bolletino delta Badia
Greca di Grottaferrata 16, 1962, pp. 139-153; quoted in Lingas, Sunday Matins, 58.

229 | ingas, Sunday Matins, 60.

20 | eyy K., Conomos D., Liturgy and liturgical books. Byzantine rite, Grove Music Online ed. L. Macy
(Accessed 2 January 2008), http://www.grovemusic.com.
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The style of chanting. The Prokeimenon and the Alleluarion

In turning to the question of the performance in the Studite tradition of some
chants which had developed before the mature stage of the rite of the Great Church, it is
important to take into consideration, in addition to their use in the asmatike akolouthia,
the contest of their use in the earlier period.

The general tendency of the melodic style of those hymns that were introduced
into the liturgy from the 4™ century onwards, and that initially were syllabic in aspect,
was a process of elaboration of melismatic versions, finishing n the 11™ century, when
they were brought into the Russian chant system?.

An example of the generic modification of hymns is the prokeimenon, the
alleluia and the kontakion.

The structure of the prokeimenon and the alleluia in Studite tradition had already
been reduced to one, two or three verses of the Psalm interspersed with the verse of the
prokeimenon of the repetition of the word “Alleluia”. Reflection on the method of their
performance gives rise to a number of doubts. On the one hand, it is known that the
abbreviation of the Psalm to a few verses occurred in parallel with the advent of a more
melismatic style. The earliest examples of melismatic prokeimena and alleluias are
found in the Psaltika and Asmatika from the 12" and 13" centuries, which, however,
reflect an earlier tradition?®?. At the same time, in the Psaltika there arose side by side

23 simpler, in

with the “long tradition” another melodic version — the “short tradition
which for some tones the same melody was used for different prokeimena and verses,
and certain characteristics in the way the material is set out suggest the possibility of
syllabic style at least for some sections. In a third group of books from the Cathedral
tradition, which began to appear in the 14" century, akolouthiai manuscripts, both types
of prokeimenon are found, as well as the great prokeimenon from Vespers (these latter
were also part of Studite Vespers) — long and abbreviated®**.

As regards books of the Studite tradition, the texts of the prokeimena and their
verses and of the Alleluias and verses are found, including in Sin 330, in their complete
form, but because they are not notated, it is not clear whether the Studites used the

verses as they are found in sources of the Cathedral tradition, or used abbreviated

21 Lingas, Busanruiickas Ummepwus, 353.
232 Troelsgard, Prokeimenon.

2% | ingas, Sunday Matins, 60.

2% Troelsgard, Prokeimenon.
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verses. In addition, one or other of these types could be used depending on the festal
nature or otherwise of the celebration. In favour of the possible Studite use of Cathedral
rite liturgical books is the fact that in some Byzantine Asmatika and their Russian
versions, the Kontakaria, were recorded chants belonging exclusively to the monastic
liturgy — one of these Kontakaria is part of a set with an example of the Studite
Typikon?® — as well the above-mentioned fact that all except two Byzantine Asmatika
with diastematic mid-Byzantine notation were copied for monasteries in Southern
236

Italy”> .
The style of chanting. Kontakion

The question as to which version of the kontakion came to be part of Studite
tradition may also be answered in a number of ways. At the time of the inclusion of the
kontakion, in the Studite synthesis, in Matins after the 6™ ode of the Canon, the form of
the kontakion had already been reduced to a prooimion and, generally one oikos®*’; an
exception of the Akathistos to the Theotokos included in Matins of Saturday of the Fifth
Week of Lent. This structural reduction occurred, as in the case of the prokeimenon, in
parallel with the increasingly melismatic character of the genre from the 10" century
onwards?*. From the first moment of the inclusion of the kontakion in the Cathedral rite
books, it appeared in both long and short versions. The possibility that both versions
may have been used in Studite practice is indirectly indicated by the fact that, later,
from the 13" century, there began to appear collections of syllabic kontakia used as
models for troparia®*®. Since syllabic hymns generally survive orally for a long period
and only appear notated much later, this could have happened with the syllabic

kontakia, whose use in daily monastic services would have been very appropriate.

Palestinian hymnography and the Studite synthesis

% Typografsky Ustav s Kondakarem, K-5349, Moscow.

2% | ingas, Sunday Matins, 58.

7 Thodberg, Kontakion; however, in liturgical books of the Studite tradition there are examples of
kontakia with various oikoi, for example, the Evergetis Typikon has in some places the instruction for
the singing of ““as many oikoi as time will allow” (information communicated to me by Christian
Troelsgard) or, in the Greek Triodion PHB rpeu.712, on Holy Friday, the kontakion of St Romanos the
Melode in the 8" tone, Tov Ampog otovpwbevta, has 12 oikoi: Momuna M. A.,, ®oukwa B.J1., Ipeueckas
Tpuoow X-XI es.I'ocyoapcmeennoii nybauunoi 6ubnuomexu Canmuixosa - Ledpuna, Thilisi, 1989, pp.
56-110; quoted in Momina, Triodion, *102.

2% Troelsgard, Prokeimenon.

2% Thodberg, Kontakion.
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The Studite synthesis took as its basis a number of parameters of the Palestinian
monastic tradition. One of the most important was the structure of the daily liturgical
cycle. To this cycle belong Matins, Hours, Vespers, Typika and Compline*°, normally
found in the Horologion®*. The hymnographical tradition begun by Palestinian
monasteries continued alongside the structuring of the Studite monastic daily cycle.

The hymnographical creativity of the Studite monks developed particularly
quickly on account of the resistance to iconoclasm. Palestinian hymnography was
known in Constantinople at least from the first half of the 8" century through the
Palestinian hymns of St Germanos, Patriarch of Constantinople (715-730). In
continuing to add to extant Palestinian hymnography, the Studite hymnographers filled
in the gaps in the three annual cycles, and also composed their own cycles of hymns for
feasts which already had their own hymnography. On account of this, many liturgical
sequences of the Triodion and Menaion in the 12" century had many alternative hymns.
The development of the Palestinian genres adopted took place within the Octoechos
system worked out in Palestine; the Studies added to the repertory by creating new

forms of the Octoechos chants.

The contribution of the Studite monks to the development of the hymnography of

the Triodion

With the beginning of the development of the Studite tradition of hymnography
there opened a new period in the process of the organization of the content of the
Triodion???, connected with the name of the founder of a new Byzantine monastic
tendency, Theodore the Studite®*® (759-826). A great number of hymns, ranging from
Meatfare Saturday to the period of Pentecost, belong to him. He was the first well-
known author to compose sistematically the triodia and tetraodia cycles for the
weekdays of Lent, Holy Week and the Pentecostal period. To each triodion he added a

sticheron prosomion and a kathisma. Amongst his canons are those for Monday to

240 ITenTroBckuii, KoHCTAaHTMHOMNOJIBCKUIA.

21 An analysis of the process of the adaptation of the Palestinian Horologion by the Studite monks may
be found in: Arranz, Les grandes étapes, 45-67; quoted by Lingas, Sunday Matins, 41.

242 Kapa6unos, ITocmnras Tpuoos, 77; Momina, Triodion, *49.

23 Christ Hrsg.von W., Paranikas M., Anthologia Graeca Carminum Christianorum, Leipzig, 1871, pp.
43-44; Ounaper (I'yMuieBckuil), apXHEMUCKOI, Mcmopuyeckuti 0030p NecHONnesyed U NeCHONeHul
epeueckoi  yepkeu, St.Petersburg, 1902, 249-256; Kapabunos, I[locmuas Tpuoods, 122--135;
Ho6poxionckuii A., [Ipenodobusiii @edop Ucnoseonux u ueymen cmyoutickui, V.1-2, Odessa 1913, Beck

61



Saturday of Bright Week, arranged according to the order of the tones; the canons of
Meatfare and Cheesefare Sundays, Meatfare Sunday and the Sunday of the Cross. As
models for his canons, both complete and incomplete, he used the corresponding
Palestinian kathismata and stichera. The Triodion chants by St Theodore the Studite for
weekdays reflect the weekly commemorations of the Octoechos®**, which was probably
put together at the same time as its hymnography.

His complete output, covering a number of genres, is too vast to fit into the
Tropologion; as a consequence, his hymns were preserved in their own book, which was
probably considered part of the Tropologion, which came to be known as the Triodion.
Thus, the name of St Theodore the Studite is associated with the appearance of the first
liturgical book to reflect exclusively the content of the annual moveable cycle?”®. The
Triodion of St Theodore has not survived in its original version, but one of the Triodia,
written in the monastery of Grottaferrata in the 11" century®*®, includes a more
complete set of his hymns. The Triodion of St Theodore must have included, as well as
his own works, hymns by other Constantinopolitan and Palestinian authors, since his
own did not cover the entire moveable cycle. It is possible that in the early stages of the
Studite monastery, St Theodore’s Triodion was the only book of its kind*'.

The name of Joseph is linked to a large number of hymns of the Triodion,
Menaion and Octoechos of the Studite period. There is, however, some confusion as
regards attributions to St Joseph®®, brother of St Theodore?”® (762-832), monk of the

monastery of Stoudion and, later, from 807, Metropolitan of Thessaloniki, and Holy

H.-G., Kirche und theologische Literatur im byzantinischen Reich, Munchen, 1971, pp. 491-495; ODB
111, 2044-2045; cit.por Momina, Triodion, *65.

244 Momina, Triodion, *65.

2% The most complete group of canticles of St Theodore the Studite could be found in the Greek Triodion
Vat.graec.771, written in Grottaferrata monastery in the 11" century.

26 \/at. graec. 771.

247 Momina, Triodion, *66.

248 \sarious points of view, from (a) the attribution of the hymns to two authors to (b) the attribution of all
of them to St Joseph the Hymnographer, are given in: (a)Apxuerickon ®@unaper. Mcropudeckuii, 256;
Onopunckuit U.W., Hemopua 6ozocnyscebnvix necronenuti Ilpasocnasuoti Bocmounou yepxeu, Mocksa,
1860, pp. 168-169; Owovopog o €& Owovopmv, Yuvadov avekdota. Ex tov aroypapov ™ Biflodnikng
Tov Meyodov EZmaiatov. AGnvnoty, 1840, pp. 1-88; Kaiiotog (Mnhwpag), apy., “lotopikn emickonnoig
tov Tpowdiov”, Nea Ziwv, N 29, 1934, pp. 55-57; Topadaxn E.L, loone o Yuvoypagpog. Biog ko gpyov.
Athens, 1971, pp. 89-91; Beck, Kirche, 601, (b) Kapabunos, Ilocmuas Tpuoows, 136-137; cited in
Momina, Triodion, *67-81 (this book contains a detailed description of various opinions regarding the
authorship of the hymns attributed to Joseph).

249 Apxuerickont  ®umaper, Hcemopuueckuir, 256-257; Anthologia Graeca 43-44; Krumbacher,
Geschichte, 322; Kapa6unos, [locmnas Tpuods, 135-137; Beck, Kirche, 505, 601; ODB 11, 2207; cited
by Momina, Triodion, *67.
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Joseph Ceciliano the Hymnographer®° (813 (816) — 883 (886)) or 812 (818) — 886).
The question of the authorship of these hymns goes beyond the limits of the present
work; however, a palaeographic analysis of the two 12" century Russian books,
Triodion Sin 319 and Pentekostarion Voskr 27, suggests that the basis for its
compilation was a Triodion the greater part of whose hymnography was the work of St
Theodore, while the hymns by St Joseph were introduced from another, complementary
source®. The Russian Sticheraria of the moveable cycle, which bear witness to a
practice considerably earlier than their date of compilation, do not contain St Joseph’s
stichera prosomia, which suggests that these must have been introduced into Russian
practice somewhat later. The possibility that the hymns of St Joseph were introduced
later means that it is possible that their author was in fact St Joseph the Hymnographer,
who was active a little later than St Theodore and St Joseph the Studite.

The Triodion hymns attributed to St Joseph cover the period from the Sunday of
the Prodigal Son to Pentecost. Amongst them are two sets of triodia, covering the period
from Monday of the First Week to Friday of the Sixth Week of Lent. The first set
contains no acrostics, and to it are added two stichera prosomia and kathismata; it is
known from many Greek Triodia and also appears in Sin 319. The second set contains
acrostics and is found much more rarely; it was not translated into Slavonic. In addition
to these two sets, St Joseph wrote two sets of triodia for Cheesefare Week; one of them
is found in Slavic Studite sources. For the Pentecostal period, from Monday of the
Second Week until Friday before the Sunday of Pentecost, he wrote a set of triodia and
tetraodia with acrostics. There are also complete canons by St Joseph: six for each day
of Bright Week, ordered by tone, as are St Theodore’s for the same week, canons for the
Saturdays and Sundays for the preparatory weeks before Lent; and for Lent and the
Pentecostal period, including canons for the Sundays of the Paralytic, the Samaritan
Woman and of the Blind Man which found their way into Slavic Studite sources. In
addition to complete and incomplete canons, there are two groups of stichera prosomia
in the 4™ and 8" tones for Holy Week, and also other stichera and kathismata®?.

According to Momina, St Joseph did not write hymnography for days that had

earlier hymnography from the Palestinian school, but he duplicated hymns by authors

20 Krumbacher, Geschichte, 676; Apxuenuckon Punaper, HUcmopuueckuii, 125-308; KapabuHos,
Hocmnasn Tpuoow, 149-168; Colonna M.E., “Biografie di Giuseppe innografo”, Annali Faculta Lett. E
Fil.Univ.Napoli, 3, 1953, pp. 105-112; Beck, Kirche, 601-602; Evdng ©., “locng o vuvoypapog”, O
Eonuepiog, 1955, A, II; Topadakng, Iwong; ODB Il 1074; cited by Momina, Triodion, *73.

21 Eurther detail on this may be found in Chapter 5 of this thesis.
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closer to him in time; many of his hymns, with the passage of time, replaced those of St
Theodore. The complexity of his hymnographical approach justified the composition of
an entire book, the Triodion of St Joseph, whose original, as is the case with the
Triodion of St Theodore, has not survived. An early example of the bringing together of
the triodia of individual authors is found in the above-mentioned Triodion of the

monastery of Grottaferrata®>

, which includes the three Triodia — of St Joseph (for
weekdays, one kathisma, two stichera prosomia, triodion without acrostics, triodion
with acrostics), of St Clement the Studite (one triodion for weekdays) and St Theodore
(Triodion, one kathisma, one sticheron prosomion)?**.

While many of the cycles of hymns by St Theodore and St Joseph formed part of

the Slavic Studite liturgical books, the work of Clement the Studite®®

, one of the many
followers of St Theodore, a defender, like his master, of Orthodoxy against iconoclasm
until his death in exile in 842, is not so well-represented and was only partly translated
into Slavonic. He composed triodia from the Monday of the First Week of Lent to the
Friday of the Sixth Week, also known from Slavic sources®®, each one of which is
accompanied by two stichera prosomoia which were not translated®’, as well as another
two of his canons®®.,

Amongst other hymnographers of the Studite school are known the names of
Anthony®* and Stephanos the Studite®®® and the Studite monks Peter, Gabriel, Nicholas,
Daniel, Basil, Cyprianos®®* and Simeon?®2. Hymns by some of these authors appeared

in Slavic sources®®, but not in any great quantity®®*.

2 Momina, Triodion, *73-77.

23 \/at. graec. 771.

2% Momina, Triodion, *103.

2% Apxueruckon ®wnaper, Ucropudecknii, 258-259; Kapabunos, [locmuas Tpuoow, 138-147; cited by
Momina, Triodion, *71.

2% The triodia appeared in the Bitolsky type, Jeravinsky type and, in part, in the Orbelsly type codices for
Wednesday and Thursday of the First Week of Lent: Momina, Triodion, *72; the list of manuscripts of
the kinds of Slavic Triodion mentioned is found in Momina, Triodion, *132-133.

257 Kapa6unos, ITocmnas Tpuoos, 140-144; cit. por Momina, Triodion, *72.

8 Momina, Triodion, *72.

29 Kapa6unos, ITocmuasn Tpuods, 168-170; Beck, Kirche, 584; Mamadomovioc-Kepapsug A., “Avioviog
Y1ovditng Kot tva ovppikte”’, Nea Ziwv, 2, 1905, 807-815; cited in Momina, Triodion, *77-78.

%0 Emereau C., “Hymnographi graeci”, Echos d Orient, 24, 1925, 174; KapaGunos, [Tocmuas Tpuoos,
170-171; PAS, I, XLIII; cited in Momina, Triodion, *78.

261 Mariangela Cappelli Arata supposes that Cyprianos was from the monastery of St Saba: Cappelli Arata
M., “Some Notes on Cyprian the Hymnographer”, Studies in Eastern Chant, ed.Conomos D., New York,
1990, v.V, pp. 123-137.

262 Kapa6unos, ITocmnas Tpuoos, 186; cit.por Momina, Triodion, *79-80.

%63 Amongst the hymns which came into the Slavic Triodia are the canon in Tone 5 for the Sunday of the
Prodigal Son, possibly written by Petros, the canon in Tone 6 for Compline of Holy Saturday, attributed
to Gabriel, the 2" tone sticheron Ex foucwv xou riadwv (Om eemeuuii u saii), attributed to Cyprianos the
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The Constantinopolitan school of hymnography was enriched not only by monks
of the Studite monastery. Amongst the names of hymnographers are found those of the
Holy Hierarchs Ignatius, Metropolitan of Nikea® (d. after 845), Patriarch Methodius |
(843-847)%° the Emperors Leo VI The Wise (866-912)?®" and Theophilus (829-842)%%:

these authors, as well as two others of whose lives very little is known (Christopher?®®

270y ' left a very small number of hymns®",

and George
A far deeper impression on the hymnography of the Triodion was made by the nun
Cassia?’?, who lived in the 11" century. She wrote the tetraodion of Holy Saturday?”,
whose troparia were replaced in the same century by those of Mark of Otranto®’;
however, Cassia’s irmoi remained intact?”. Cassia’s tetraodion®’®, which is found
relatively rarely in Greek manuscripts, appears in all the Slavic Triodia, even those
Athonite in type®’’. There also survive some stichera of her authorship, for Holy
Wednesday?®'® and on the Publican and the Pharisee®”*.

One of the most productive hymnographers of the Constantinopolitan school

280

was Theophanes I'pantog (778-845)"", monk of the Lavra of St Sabas who from 813

Studite and six troparia for the Hours of Holy Friday attributed to Symeon the Studite: Momina, Triodion,
*79-80.

264 Apxuermckon ®unaper, Ucropuuaecknii, 260; Kapadunos, [Tocmuas Tpuoos, 186; cited in Momina,
Triodion, *80.

%85 Apxmermckon Punaper, Wcropuuecknit, 276-280; Kapabunos, [Tocmuas Tpuoos, 184-185; Beck,
Kirche, 511-512; ; ODB Il, 984; cited in Momina, Triodion, *82-83.

26 Beck, Kirche, 496-498; ODB Il, 1355; KapaGunos, ITocmnas Tpuoow, 184; cited by Momina,
Triodion, *82.

%7 ODB Il, 1210-1211; Kapa6uros, [Tocmuas Tpuoows, 191; cited in Momina, Triodion, *84.

8 Kapabunos, ITocmuas Tpuods, 185-186; ODB Ill, 1266; Beck, Kirche, 499; cited in Momina,
Triodion, *82.

269 Kapa6unos, ITocmnas Tpuoos, 188-189; cited in Momina, Triodion, *85.

210 Kapa6unos, ITocmnas Tpuoow, 189; cited in Momina, Triodion, *85.

2"t Momina, Triodion, *80, *82-86.

22 Apxueruckon ®@wunaper, Ucropuueckuit, 272-275; Kapabunos, ITocmuas Tpuoos, 184; Krumbacher
K., Kaoocw, Sitzungsberichte der philos.-philol.und der hister, Klasse der K.Bayer, Akad.d.Wiss,
Munchen, 1897, pp. 303-370; Beck, Kirche, 519; ODB I, 1109-1110; Rochow l., Studien zu der Person,
den Werken und dem Nachleben der Dichterin Kassia, Berlin 1967; cited in Momina, Triodion, *83.

273 60 tom Agpwv ynpoiee (Besymue crape); cited in Momina, Triodion, *83.

2% 1% troparion Kvpie @ge pov (Focromn Boxe moii); cited by Momina, Triodion, *83.

275 Kypatt Bohaocong (BomHoro mMopcekoro); cited in Momina, Triodion, *83.

2% In the Russian copy, Sinod.330, it is wrongly described as a “work of Mark” (“mapkoBO TBOpeHHe»):
Sinod. 330, f.34; cited in Momina, Triodion, *84.

2"" Momina, Triodion, *84. On the various types of Slavic Typikon see Part 3 of the present thesis.

218 Kopie 1 ev mohhoug apaptiong (Mocmomm mwke Bo MEormst rpex); in the Slavic Triodia this follows the
Athonite model (neo-Sabaitic rule), and does not appear in Studite sources: Momina, Triodion, *84.

2° These stichera in the 8" tone, Iavrokpatop Kope (Beenepxuremo Iocromm) and Toug €& epyov
kavynoeot (Ot nen xBaneHpmu) are attributed in some manuscripts to Stephanos the Sabaite: Momina,
Triodion, *84-85.

280 Apxuernuckonn Dwumaper, Wcropmueckuit, 262-271; Kapabunos, [locmuas Tpuoos, 192-194,
Evotpartiadng ., Osopavng o Ipamtog, Nea Ziwv 1936 (31): pp. 339-344, 403-416, 467-478, 525-540,
666-673; 1937( 32), pp. 60-67, 81-96, 187-195, 252-259, 401-408, 569-579; 1938(33) pp. 317-322, 516-
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lived in Constantinople and from 842 occupied the Episcopal throne of Nikea. All told,
19 stichera idiomela and 162 canons are attributed to him; his hymns for the Triodion
cover the period from Meatfare Sunday to Holy Week, as well as the three canons for

the period of Pentecost.
Notation

The earliest documented type of notation, inherited by the Studite synthesis, is
characterized by the presence of just a few signs rarely used during the course of a chant
generally not notated. These chants would either have been performed by heart, or
improvised in accordance with their style, heirmologic or sticheraric. Neumes were
placed above the melismatic parts of otherwise syllabic hymns. Graphically, the neumes
were a sign placed above a syllable in the form of the Greek letter ® 0, which gave its
name to this kind of notation, or, in neumatic form, “oxeia”; as well as isolated signs,
these neumes could be found in combination, also placed above one syllable and
fulfilling the same function®'. This kind of rudimentary notation appears in Greek,
Slavic and Syro-Melkite manuscripts; the oldest surviving fragment dates from the year
800%%2. The roots of theta notation and its variants date to even earlier, and may be

found in Greek, Syriac®® and Coptic?®*

papyri and parchment fragments.

While the Studite synthesis was being carried out, there was inherited from the
Palestinian tradition, as well as genres of chants and the Octoechos system, one of the
early kinds of adiastematic melodic notation — Coislin palaeo-Byzantine; its other
variant, Chartres notation, was probably developed in Constantinople or on Mount
Athos, where various kinds of monasticism had begun to develop from the time of the
foundation of the Great Lavra in 963°®. Both types of notation were named after the
places where sources containing them were first discovered and examined before other

written sources?®®. The earliest manuscripts containing Coislin and Chartres notation,

523, 618-623,; 1939 (34); Zvdng O., O vuvoypogog Osopavng o I'pamrtog, Nea Eotio 599, 1956, 155-160;
Beck, Kirche, 516-517; ODB 11, 2062, cited in Momina, Triodion, *80.

281 |_evy, Troelsgard, Byzantine chant.

282 Apsanutic, Busanruiickas Hotanust, 367; Levy, Troelsgard, Bizantine chant.

28 Hysmann, Jeffery, Syriac church music.

284 Robertson-Wilson, Coptic church music.

%8 Strunk O., “The Notation of the Chartres Fragment”, Essays on Music in the Byzantine World, ed. by
Strunk, New York, 1977, pp. 108-110.

286 11™ _ 12" century Irmologion, Paris.Coislin.gr.220 and the Triodion fragment from the beginning of
the 11" century, Laur.I'.67: Chartres 1754; Tillyard H.J.W., The Stages of the Early Byzantine Notation,
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both of which have variants, belong to the 10" century. Both notations have some
notation signs in common. A few of their neumes are similar to that of ekphonetic
notation, which otherwise follows different principles. This closeness gave rise to two
possible explanations: either both notations were inspired by ekphonetic notation which
was in existence earlier, or both kinds of notation developed at the same time and in
parallel with (ekphonetic) lectionary notation, deriving from a common source which
retained similar signs for reading and chanting®®’. At the beginning of the 12™ century,
Coislin notation began to move towards a kind of diastematic notation, while Chartres
notation began to disappear in the mid 11" century?®.

A new kind of liturgical book. Books containing exclusively one kind of hymn

The continuation by the Studites of the Palestinian tradition of hymnography
within the realm of hymns for the annual moveable cycle took place within the context
of the compilation of new kinds of liturgical books, both noted and un-noted. This
reflected, firstly, the liturgical structure of the Palestinian Horologion, inherited by the
Studites; its construction owed as much to Studite monks as to the Palestinian
hymnographers.

From the 10" century, various kinds of Tropologion began to be replaced
generally by two noted books covering single genres — the Sicherarion and the
Heirmologion.

The Sticheriaria that contained in this early phase Coislin and Chartres
notation®®®, were intended to contain stichera idiomela, built on their own melodies, and
stichera automela, which served as models for stichera prosomoia (contrafacta); these
latter followed exactly the melodic and metrical structure of their models, and thus had
no need to be notated in their original Greek versions, though they did appear
sporadically. The contents of the early Sticheraria may include stichera for only one of
the annual cycles, or combine a number of cycles, most often those of the Octoechos

and the Triodion; the choice of stichera also varies from manuscript to manuscript.

Byzantinische Zeitschrift, XLV, 1952, pp. 29-42; Tillyard H.J.W, “Byzantine Music about A.D.1100”,
MusicalQuarterly, XXXIX, 1953, pp. 223-231; Strunk, The Notation, 69-70.

287 ApsanunTic, BuzanTuiickas Hotamwms, 362-363.

%88 | evy K., Troelsgard Chr., “Byzantine chant”, Grove Music Online ed. L. Macy (Accessed 2 January
2008), http://www.grovemusic.com.

289 \Wolfram, Sticherarion; Velimirovoc, Heirmologion.
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The early Heirmologia, of which fewer survived than the Sticheraria, were also
characterized by a multiplicity of variants. Two main kinds of organization of heirmoi
within each of the eight tones appear in the early Heirmologia. The majority of Greek
Heirmologia follows the practice of placing the heirmoi of certain canons one after the
other; in other words, for each tone there first appear all the odes of one canon, then all
the odes of another, and so on; in the literature this method has received the name KaO
type?®. In a very small number of Greek Heirmologia, and in all the Russian
Heirmologia, the arrangement of the heirmoi follows another order: within a given tone
there first appear the heirmoi of all the first odes, then of al the second odes, and so
forth; the order of the canons, however, is not preserved. This is called the OdO type.
Exceptionally there appear other means of organizing the heirmoi, for example,
respecting the order of the canons but not the order of tones®**.

Both the Sticherarion and the Heirmologion followed a similar path in terms of the
development of their content. Neither included a standard repertory in the early stages.
In the Sticherarion, at the time of the change to diastematic middle-Byzantine notation,
near the end of the 12™ century, one may note a drastic reduction in the quantity of
hymns and a standardization of the repertory; the new version which resulted came to
be called the “standard abridged version”. In the Heirmologion the content was also

reduced form the second half of the 12" century®®.

The new multi-genre books of the three annual liturgical cycles

While the principle of organization in collections of the same genre was
inherited by the Studites from the earlier Palestinian tradition, the creation of a new set
of books which distributed hymns of various kinds from a single annual cycle according
to the daily liturgical order may be seen as a result of the activity of Studite
monasticism. These books are the Triodion and the Pentekostarion, Menaion and
Octoechos.

The daily services have significant differences in the distribution of their
hymnography. The Hours and Compline normally limited themselves to a troparion and

kontakion, and for this reason their ordo was not set out in the liturgical books intended

29 K oschmieder, Die altesten, v.11, p. 69.

21 GR-AOmI 95: Velimirovoc, Heirmologion.

292 \felimirovic M., Heirmologion, The New Grove Dictionary of Music and Musicians, v. 8, 1980, p.
447-448.
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for the chanters, but in the Horologion. Exceptions are, for example, cases such as the
Hours of Holy Friday, which include a series of troparia dedicated specifically to this
day and which are therefore found in the Triodion. The order for the Divine Liturgy was
also recorded in the Triodia and Menaia only when the feast presupposed the use of
specific hymns, such as the three introductory antiphons.

However, the main services which form part of the Triodia, Pentekostaria,
Menaia and Octoechoi are Vespers and Matins, which include the majority of the
variable chants. Each of these books places the hymns within the sequence for the
liturgical day, which is followed by another day and so on. Each day includes the
material for Vespers and Matins. However, the morning and evening hymns for the
same day may or may not follow the liturgical order. This depends on the period during
which the codex was written and on its position in the table of classification®*®. During
the early stages of the existence of Triodia, Pentekostaria, Menaia and Octoechoi, they
did not necessarily cover all the variable hymns used in practice.

Chant books following (partially or completely) the liturgical order were
normally not noted in the Greek Byzantine tradition, because their main
hymnographical content — the stichera and the canons, and, to a lesser extent, troparia
and kontakia — were sung according to the notation of the Sticheraria, Heirmologia and
Kontakaria. The surviving oldest Triodia, Pentekostaria, Menaia and Octoechoi
following liturgical order came to be used during the 11" century, though their
organization may date from the 10" century®®* or even earlier. The most recent studies
date the oldest extant Greek Triodion, preserved in St Petersburg, to the end of the 9"
century — beginning of the 10™ century®®. From approximately the same period come
the oldest Sticheraria and Heirmologia. From the traditional point of view, the single-
genre chant book comes from the earlier stages of the book’s development, and

followed by the later multi-genre books following liturgical order®®

. Another opinion
has been put forward by Peter Jeffery: on examining the Palestinian sources, he has

suggested that both types of book organization, by genre and by liturgical order, were

2% An overview of the Greek Triodia and questions relating to their classification may be found in
Chapter 5 of the present thesis.

29 Taft, The Byzantine Rite, 58, 64; Taft R., Menaion, ODB, v.II, p. 1338.

2% EAH, PAUK, 109; the manuscript was dated by M.A.Momina: Momina, Triodion, *91.

2% Follieri E., Strunk O. Triodium Athoum, MMB, Pars Suppletoria, IX, Copenhagen, 1975, p.46-52;
Kapabunos, [Tocmuas Tpuoos, 206-207; Hannick Chr., “Dimanche-Office selon les nuit tons”, La priére
des Eglises de Rite Byzantin, 3, Chevetogne, 1972; Petrovic D., Osmoglasnik u muzickoj tradiciji juznih
slovena, Belgrade 1982, p. 42; IllenamanoBa H., “CnaBsiHo-pycckuii Oktonx (HeHOTHpOBaHHBIH) 12-
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used more or less concurrently, but in different situations: on the one hand, in Greek
Palestinian monasteries, and, on the other, in the urban rite in Jerusalem®’. The
hypothesis of Karabinov, followed by Momina, which attributes the origins of the
Triodion as a multi-genre book with its material organized according to the daily
services of the annual moveable cycle, to the hymnographical activity of St Theodore
the Studite, moves the origins of the book to the first half of the 9" century, which calls
into question the possibility of the later appearance of this kind of book in comparison
with single-genre books.

Liturgical books reflecting the order of the services provide a source of precious
information concerning the kind of liturgy that characterized the liturgical centre in
which it was created and used. In this respect they are richer than the single-genre
books. As well as exemplifying the organization of liturgical material for certain days,
Triodia, Pentekostaria, Menaia and Octoechoi frequently include commentaries form
the Typika which clarify details of liturgical order regarding Sticheraria, Heirmologia

and Kontakaria.
The expansion of the Studite synthesis. The Studite Typika

Studite Typika appeared in the 9" - 10™ centuries, reflecting the process of the
expansion of the Studite synthesis in the capital city of Byzantium and its outposts®®.

At the end of the 10" century was written the Studite Hypotyposis — the first
short exposition of some disciplinary matters and services based on regulatory texts
then extant in the monastery of Stoudion. It survived in copies made at different times
for monasteries on the periphery of Studite tradition®®.

Three of the surviving Studite Typika from the capital are of particular

importance.

148B.”, Memoouueckue pexomeHOAUUU HO ORUCAHUIO CLABAHO-pYccKux pykonucei 0aa Ce00HO20
xkamanoza pykonuceti, xpansuuxcst ¢ CCCP, v. 11, part 2, Moscow, 1976.

297 Jeffery, The earliest Oktoechoi, 202.

2% The Project of English translation with the commentaries and annotations of all of the founders
documents drawn up for medieval Byzantine monasteries, the texts of which were published previously,
was accomplished in Dumbarton Oaks: Thomas J. and Constantinides Hero A. ed., with the assistance of
Constable G., Byzantine Monastic Foundation Documents: A Complete Translation of the Surviving
Founder's Typika and Testaments, Dumbarton Oaks Research Library and Collection, Washington, D.C.,
2000; available online at:

http://www.doaks.org/publications/doaks_online publications/typikaPDF/typ00.pdf

299 pG XCIX. Col. 17041720: Leroy J. La Vie quotidienne du moine studite, Irenikon, v. 27, 24-25,
1954.; Sin. gr. 401: Jmwutpuesckuit, Onucanue, V. |, pp. XV, XXXI; cited in TIleHTKOBCKHIA,
KoHCTaHTHHOIIOIBCKHIA.
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The first is linked to the monastery of the Dormition of the Theotokos founded
by Patriarch Alexios in 1034-1043, in Constantinople. Elevated to Patriarch of
Constantinople in 1025, he had previously been a tonsured monk, and then hegoumen of
the monastery of Stoudion, and was thus the direct heir of the Studite tradition
established by him at the monastery he had founded. The Typikon to which he probably
contributed included both a section dealing with details of the services of the Triodion
and Menaion and one dealing with the rule of monastic life. In the composition of his
Typikon, Patriarch Alexios was guided by the version of Studite Synaxarion made in

the second half of the 10™ century®®

. The original text of the Typikon has not survived,
but following its adoption as the basis of the coenobitic monastic rule in Early Russia in
the second half of the 11" century, various Russian copies survived>"".

The second Typikon belongs to the Constantinopolitan monastery of the
Pantocrator, founded in the first half of the 12 century. It reveals many similarities
with that of Patriarch Alexios, and it must be supposed that common Studite sources
were used for the composition of both.**2. However, some particularities of the Typikon
of the Pantocrator monastery indicate that it was compiled later, and bring it closer to
Southern Italian Typika, especially that of the monastery of San Salvatore di Messina,
written in the 1130s°%.

The third Studite Typikon from the capital was that of the monastery of the Holy
Theotokos Evergetissa®®, founded in 1048. It survives in a copy from the 12" century,
and also contains both the rule and the liturgical rubrics. Some chapters from the rule,
composed in the third quarter of the 11" century, include a description of the
particularities of the daily cycle of services. This Typikon is one of many witnesses to
the modifications that Studite habits underwent outside the monastery of Stoudion. The
changes in Typika composed in various Byzantine centres and their outskirts had to do
principally with the structure of the daily services and with the particularities of services

from the Menaion in accordance with local tradition.

300 ITenTrkoBcknii, KOHCTAaHTHHOMNOIBCKUIA.

%01 A detailed description of the Russian copies of the Studite Typikon is found in Chapter 2 of the present
thesis.

%02 TlenrkoBekmit, Tunuxon, 95.

%3 Arranz M., Le typicon du monastére du Saint-Sauveur & Messine. Codex Messinensis gr.115 (OCA,
185), Roma, 1969; cited in IenTkoBCKMiA, Tunuxon, 50.

%% The Project based at Queens University Belfast was dedicated to the edition, translation and annotation
of the documents associated with the monastery of Evergetis: Mullett M. and Kirby A. ed., The Theotokos
Evergetis and the Eleventh-Century Monasticism, Belfast, 1994.
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The Studite tradition became widely disseminated in Asia Minor, Palestine,
South Italy, Bulgaria, Georgia and on Mount Athos. In the monasteries of Mount Athos,
the Studite tradition spread during the course of the 10™ century. It was the Studite
tradition that guided St Athanasius of Mount Athos when he founded the Great Lavra in
963, on the coenobitic model. Studite norms became the starting point for the
Diatyposis he wrote®”®. However, on the basis of the Athonite-Studite Typikon there
appeared a version of the Synaxarion outside the monastery of Stoudion, possibly
compiled in Thessaloniki*®. As far as other Athonite monasteries are concerned, a
Georgian translation of the Greek copy of the Studite Typikon is known, made in 1038-
1042 by Georgios Mtatzmindeli for the Iveron monastery where he was hegoumen®”’.

From the end of the 9™ century there is a group of manuscript sources of various
kinds which demonstrate the influence of Studite tradition in the South of Italy®®:;
amongst them is an archaic version of the Hypotyposis. Later dissemination elsewhere,
however, was slow, especially on the outskirts. A visible acceleration occurred only

after the 11™ century.
The Byzantinization of the Palestinian tradition

After the finalization of the reform, approximately in the mid-9™ century, the
Studite tradition, which came out of Palestinian influence, initially monastic, began to
regulate the Constantinopolitan Cathedral rite liturgy as much as the liturgy of the
neighbouring patriarchates of Alexandria, Antioch and Jerusalem. The process of

Byzantinization®®

occurred gradually over several centuries in different regions; in
Alexandria and Antioch the process ceased only at the end of the 13" century®™.
The liturgy of Jerusalem, at least from the 9™ century, began slowly to adopt the

Studite Euchologion, Synaxarion and Lectionary, including the order of Gospel

305 Leroy J., “La conversion de saint Athanase I'Athonite a l'ideal cenobitique et l'influence studite”, Le
Millenaire du Mont Athos. 963-1963. Etudes et Melanges, v. I, Chevetogne, 1963, pp. 113-120; cited in
ITenTkoBckuii, KOoHCTAHTHHONOJIBCKUIA.

306 ITenTroBcknii, KoHCTAaHTMHONOJIBCKUIA.

%7 A detailed description of the Synaxarion of this Typikon was made by Kekelidze: Kexemmmse K.C.,
Jlumypeuueckue epy3uHcKue NAMAMHUKY 8 OMe4eCmMBEeHHbIX KHULOXPAHUIUWAX U UX HAYYHOe 3HAYeHue,
Tiflis, 1908, pp. 228-313; cited in ITentkoBckuit, Tunuxon, 115.

308 IlentkoBckuii, Tunuxon, 49-50.

%09 HvurpueBckuii A. A., “borociayxeHne cTpacTHON M macxanbHOW ceamull Bo CestoM HMepycamnme
IX—X BekoB”, Busanmuiickuil epemennux, V. ll, St.Petersburg, 1895, pp. 641-642; cited in [TeHTKOBCKHiA,
KoHCTaHTHHOIOIECKHH.

%10 Taft, The Byzantine Rite, 57.
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readings for the Lenten and Pentecostal periods. Traces of Byzantine influence may be
seen in one of the older extant copies of the Liturgy of St James of Jerusalem, from the
9™ century®, as well as in the Typikon of the Holy Sepulchre from the year 1122,
which reflects the liturgy of the 10" century.

After the sack of the Cathedral of the Holy Sepulchre at the beginning of the 11"
century by the Arabs, Cathedral rite services in Jerusalem practically ceased to exist,
though some traces, such as in the Liturgy of St James, were preserved at the
Patriarchate of Jerusalem for a long time™'2.

The changes were reflected in the liturgical customs of the monastery of St
Sabas in Palestine. The Sabaitic tradition, which had an active role in the formation of
the Studite synthesis, in its turn found itself under Studite influence on account of the
close contacts between Palestinian monasteries and those in Constantinople during the
iconoclastic period and later, as well as the continuous relations between the

Patriarchates of Jerusalem and Constantinople®!*,

The neo-Sabaitic tradition

The Lavra of St Sabas the Sanctified and the new liturgical rule

314 the liturgical characteristics of

After adopting, probably in the 10" century
the Studite synthesis in terms of readings, the euchological texts and the Synaxarion, the
liturgical tradition of the monastery of St Sabas continued to develop in its own way.
While Studite liturgy gradually spread in Byzantium and its provinces, in Palestine a
new neo-Sabaitic synthesis was being developed, which followed, chronologically, the
Studite synthesis®*®. The result of this was the so-called “Jerusalem Typikon”, which
shows the adaptation of the Studite rite to the norms of Palestinian coenobitic
monasteries*'®,

The neo-Sabaitic synthesis, which spread throughout Byzantium and its

provinces between the 11" and the 14" centuries, became a regulating force of the late

311 vatican Gr. 2282: Mercier B.Ch. ed., La Liturgie de S.Jacques. Edition critique avec traduction latine,
Patrologia Orientalis 26.2, Paris, 1946, pp. 115-256; cited in Taft, The Byzantine Rite, 57.

312 IlentkoBckuii, KOHCTAaHTUHOTIONBCKUH.

313 y enenckwit, Ilpasocnasnas eeuepns, 219.

314 IlenTkoBckuH, KOHCTaHTHHOITOIBCKUH.

%1% The term comes from Taft: Taft, The Byzantine Rite, 79.

316 IlenTkoBckuH, KOHCTaHTHHOITOIBCKUH.
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Byzantine tradition until the present day®’. The oldest description surviving of the neo-
Sabaitic liturgy comes from Nikon of the Black Mountain (1025 — after 1088)*%. This
document bears witness to the fact that the differences between the neo-Sabaitic and
Studite Typika were not hugely significant as far as the structure of the daily services
was concerned: Vespers as well as Matins followed the same outline, but in the neo-
Sabaitic rule were introduced Little Vespers, which anticipated Great Vespers
celebrated as part of a Vigil together with Matins on festal days, including Sundays; on
the same festal occasions the text of the Great Doxology differed from that used during
the week, and the Matinal stichera aposticha for feasts were joined with the stichera of
the Lauds*'®; in addition, the introduction of the Vigil led to some modifications to the
structure of both Vespers and Matins.

The implantation of the new rule, however, as with the Studite rule, was not
abrupt, and in its early stage had to exclusively with some elements of the earlier
Studite system. For example, the influence of the neo-Sabaitic synthesis is clearly

320 The same

evident in the Typikon of the Evergetis monastery, essentially Studite
process may be seen in a group of Bulgarian Triodia, probably linked to Athonite
liturgy.

Mount Athos, which became prominent at this time as a spiritual centre of
Orthodoxy, fulfilled an extremely important role in the dissemination of the Jerusalem
Typikon, which gradually came to be used on Mount Athos during the 11" — 12™
centuries. The new rule corresponded to the needs of the many idiorythmic Athonite
monasteries, whose history had begun at the end of the 7™ century, when the Peninsula
was given to the Patriarch of Constantinople for the monks who had fled from the Arab
invasions in various areas of the Empire®*. Initially, the Studite norms already in place
were combined with those of the new rule by various means. For example, the Typikon
of the Chilandari monastery, written in 1199, preserves a Serbian version of the neo-

Sabaitic rule, with elements of the Athonite-Studite tradition.

%17 On the reasons for the replacement of the Studite Typikon by the neo-Sabaitic Typikon, see, amongst
others, Uspensky and Taft: Ycnenckwuit, Ilpasocraenast seuepns, 219-222, Taft, The Byzantine Rite, 81.

8 Beneshevich V.N. (ed.), “Taktikon Nikona Chernogortsa: Grecheskij tekst po rukopisi No.441
Sinajskago monastyrja sv.Ekateriny”, Zapiski Ist.-Filol.Fakul'teta Petrogradskago Universiteta,
chast’139, v. |, Petrograd, 1917; Taft, The Byzantine Rite, 79-80.

%19 Taft, The Byzantine Rite, 80.

%20 Taft, The Byzantine Rite 81.

21 Emucxom Hopdupnit Yenenckuit, Ilepsoe nymeuwiecmsue 6 Agonckue monacmoipu u ckumsi, V.11,
Kiev, 1877, p. 233; cited in Ycnenckuii, [lpasocrasnas éeuepns, 241.
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In the 12™ century, the neo-Sabaitic Typikon began to influence the
Constantinopolitan Studite Typika. At the beginning of the 13" century, following the
invasion of Constantinople by the Crusaders, which was accompanied by the
destruction of the monasteries of the capital, including that of Stoudion, and the move
of the Patriarchate to Nikea, the neo-Sabaitic Typikon which allowed liturgical
celebration with more modest means than those of the Studite Typikon and much more
so than those of the Typikon of the Great Church, began to prevail in the capital. After
Constantinople, in the 13™ century the new Typikon was disseminated throughout the
Eastern Orthodox territories.

A significant element in the spread of the neo-Sabaitic Typikon was the
hesychastic movement. Its roots went back centuries, before the rule even existed. With
the 14™ century, the movement reached its highest point and was officially recognized
by the Church, in great part on account of the activity of St Gregory Palamas. He began
to be commemorated in the neo-Sabaitic Triodion on the Second Sunday of Lent.

The spreading of hesychasm and the neo-Sabaitic tradition was also the work of
another 14" century saint, Gregory of Sinai. His teaching was particularly influential on
the Southern Slavs. Amongst his pupils were Euthimios of Turnovo, who was Patriarch
of Bulgaria from 1375. The writing school of Turnovo, which he established,
profoundly influenced the literature of Bulgaria, Serbia, Romania and Russia, chiefly on
account of the redaction of Slavic liturgical books, carried out by members of the

school, in the period of transition to the neo-Sabaitic or the Jerusalem Typikon.
The hymnography of the final period

The hymnography of the Triodion cycle that appeared in the 10" — 15™ centuries
is considered to be related to the third period of hymnographical evolution, which,
unlike the first period, did not create new forms, and is not so luminous poetically as

d*??% its principal function was the creation of material,

that of the second perio
following the example of that already extant, for new feasts and liturgies, which had
appeared as a consequence of the change from the Studite Typikon to that of Jerusalem.

One of these was the commemoration of St Gregory Palamas, newly incorporated into

322 Kapa6unos, ITocmnras Tpuoos, 77; Momina, Triodion, *49.
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the Triodion, and written by the Patriarch Philotheus Kokkinos®?. In addition to new
celebrations, the authors of this period duplicated earlier hymns; these include two

324 in the

canons to the Martyr Theodore of Tyre, written by John Euchaites (Mauropus)
10" century, and the canon to the same saint by the 11" century author Bartholomew®?,
a follower of Nilus, who founded the monastery of Grottaferrata. Other authors of the

time include St Simeon Metaphrastes (second half of the 10™ century)®*

, to whom are
attributed the stichera of the Great Canon of St'Andrew of Crete®?’, Constantine

Porphyrogenitus®?® (905-959) and Nikiphoros Kallistos Xanthopoulos®*® (1256?-1335).
Conclusion

Having examined various points in the development of Eastern Christian liturgy
up to the Studite synthesis, it may be noted that many of its characteristics appeared
rather early. Already during the first period, the commemorations of Pascha, Pentecost,
Holy Week and Lent were established.

During the second period the general outlines of the cathedral and monastic
liturgies were set out, both of them still undergoing a process of reciprocal influence.
The main genres of chant were established, whether based on Biblical or non-Biblical
texts. During the 5™ and 6™ centuries there appeared more varieties of troparion,
including those that gave rise to the sticheron and the canon; the kontakion developed
more or less at the same time. The system of Gospel readings and corresponding
commemorations was being worked out at the same time, and is reflected in the
hymnography; a large part of this lectionary and hymnological system became part of

the Studite synthesis.

%23 Momina, Triodion, *87-88; KapaGuuos, [Tocmuas Tpuods, 200; Ilpoxopo I'M. “K wncropuu
JIUTYPTAYECKOM TI093MH: TUMHBI ¥ MOITUTBEI maTpuapxa @unodest Kokkuna”, TOLOPJI, v. 27, Leningrad,
1972, pp. 120-149.

324 Apxueruckon @unaper, Acmopuueckuti, 320-336; Kapabunos, [locmuas Tpuoos, 199, Beck, Kirche,
555-556; ODB II, 1319; cited in Momina, Triodion, *87.

325 Kapa6unos, ITocmnas Tpuoos, 199; Momina, Triodion, *87.

326 Apxueruckon @unaper, Acmopuueckuti, 313-315; Kapabunos, [locmuas Tpuoos, 198, Beck, Kirche,
570-571; ODB Ill, 1983-1984; cited n Momina, Triodion, *86-87.

32" Momina, Triodion, *87; Kapab6unos, ITocmnas Tpuoow, 198.

328 Apxuerckon ®unaper, Acmopuueckuti, 312-313; Kapadunos, [locmuasn Tpuoos, 197, Beck, Kirche,
551-552; ODB I, 502-503; cited in Momina, Triodion, *86-87.

329 Apxuenuckon ®unaper, Mcmopuueckuii, 363-365; Kapabuuos, ITocmuas Tpuods, 203-204; Beck,
Kirche, 705-706; ODB Ill, 2207; cited in Momina, Triodion, *88.
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In the third period, what had occurred during the second period essentially
reached maturity. This is true as much of the structure of the liturgy of both Cathedral
and monastic rites as it is of the system of commemorations of the Triodion cycle,
whose construction, with rare exceptions, was completed. During the course of the
Studite reforms, the already-extant commemorations of the Triodion cycle were merely
chosen from and re-located. During this period were active three of the greatest
hymnographers: St Andrew of Crete, St John of Damascus and St St Kosmas of
Maiouma, whose hymns form the basis of the Studite repertory.

Thus, in the mid-9™ century, the major part of the liturgical system,
commemorations and hymnography that would be absorbed into the Studite synthesis
was composed. More or less at the same time, no later than the 9" century, a number of
Russian tribes came under Christian influence, as will be shown in the following
chapter. Russia began to assimilate Byzantine culture in its unreformed state. The
implantation of the Studite synthesis after the official baptism had an earlier history, as
was the case in Byzantium. This fact leads to the hypothesis that the influence of the
Palestinian liturgical tradition could have penetrated into Russian liturgical usage not
only through the Studite synthesis, but also in the previous phase, at least during the
course of the creation of this synthesis, if not earlier. This influence will be noted in the
analysis of liturgical books undertaken in subsequent chapters.

The Studite synthesis that characterizes the fourth period saw the creation of the
liturgical system which became established in Russian sacred culture between the 11"
century and the mid-15" century. Together with the Studite system, distinctively Studite
parameters entered Russian practice, having to do with styles of chant, including the
versions found in the Asmatika, notational systems, Studite hymnography (and also
Palestinian, which became part of the synthesis) and the kinds of liturgical books, two
of whose representatives are central to this thesis — manuscripts Sin 319 and Voskr 27.

The Studite synthesis manifested itself in many local variants, recorded in
Typika or in the rubrics of the Typika noted in liturgical books from Constantinople,
Mount Athos, Southern Italy, Georgia, Russia and the Southern Slavic countries. The
continuous contacts between the greatest Studite centres directly influenced liturgical
rules and the books written in these various regions. One of the consequences of these
contacts was the great number of redactions of chant books. As far as Russian codices
are concerned, including Sin 319 and Voskr 27, the determinant significance of these

processes will be shown in the following chapters.
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The gradual disappearance of Studite practice that may be observed to a greater
or lesser degree, throughout the territory of Byzantium and its provinces, also had an
affect on Russian books. In them are found variants of the coming together of the
Studite and neo-Sabaitic practices that took place in Constantinopolitan, Palestinian,
Athonite and South Slavic monastic centres. It is probable that many processes that
took place in Russia were very similar to those that took place in Southern Italy. With
this in mind, a future comparative study of the trajectory of these two peripheral centres

may bring to light important information.
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Chapter 2
The Liturgy and liturgical books of the Studite Period in Russia
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The dissemination of Christianity in Slavic lands and the formation of the Slavonic
language

Kievan Rus’, “a magnificent and strong state”**°

, was the result of the coming
together in the 9™ century of various Slavic tribes, whose roots may be traced back to
the Scythian tribes. During the course of the centuries Slavic tribes had come together
and formed more or less stable states. With the arrival of the 9™ century, the lands of
the Slavic tribes between the Baltic Sea and the Black Sea were divided into two areas:
the Khazars- Magyarok, the Magyars, in the South, and the Varengians in the North.
The joining of the North and South of Russia under the power of Oleg, who had
conquered the throne of Kiev in 878, opened a new chapter in the history of Russia —
the period of Kievan Rus™**".

From at least the 860s, some of the Russian tribes — those of the South-East and

those of the West — remained under the influence of Christian thought*2.

In Kiev,
Christianity had existed at least from the mid-10" century®®*. The constant traffic of
goods between Byzantium and Scandinavia, passing through Kievan Rus’, and
commercial contacts with Czechs and Moravians in the 9" century, and the Latin-rite
Poles in the 10" century®**, meant that there was considerable awareness of Christianity
even before its official acceptance. In 988 the Grand Duke, Vladimir, (died 1015), who
reigned in Kiev from around the year 980, received Christianity from the Byzantines.
The official liturgical language, however, from the beginning, was not Greek, but
Slavonic®®.

The pre-history of Slavonic-language Christian culture in early Russia was part
of the process of the expansion of Christianity in Southern and Western Slavic lands,

during which the bases of liturgical Slavonic were established.

30 TyxomupoB M.H., Pycckas kyasmypa X-XVIII exos, Moscow, 1968, p. 187.

331 Bepranckmit T'.B. /lpeeénss Pyco. Hcemopus Poccuu, Moscow, 1999, v.1, available at
http://avorhist.narod.ru/publish/index_oldrus.html; Kenmeim ¥O.B., Hcmopus pycckoii myseiku, V.1,
Moscow, 1983, p. 23.

332 Bepnaackuil, /[pesnss Pyco

%3 A number of factors attest to this; for example, the baptism of the Grand Duchess Olga in 955
(Bmageimiesckas, Myswiknvhas Kynemypa, p. 22), or the evidence of a community with a church at the
time of Count Igor, where in 945 the Count’s troops made a contract with the Greeks (Ycnenckuii H.JI.,
Jpesnepyccroe negueckoe uckycemao, Moscow, 1965, p. 21).

$%% Bnansumesckas T.D., Myssikanvnas kyismypa Jpesneii Pycu, Moscow, 2008, p. 21.

3% XaOypraes I'.A., CTapocnaBsiHCKHH KaK SI3BIK CPEIHEBEKOBOW CIAaBSHCKON KyIbTYPBI, AKmyanbHble
npobaemvl crassncko2o azvikosnanus, Moscow University ed., Moscow, 1988, pp. 5-49.
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Church Slavonic is the written language that was created as part of the process
of translation by Saints Cyril**® (in the world Constantine, 826 or 827 — 869), and

37 and their

Methodius (original name unknown, probably Michael, before 820-885)
pupils in the period 863-893.

The linguistic experience of the Slavic peoples is part of the development of the
rules of any literary language. Its history meant the periodic redefinition of the
relationship between written literary norms, on the one hand, and the phonetic and
grammatical categories of the everyday language on the other. While the spoken
language, being a means of everyday communication, tends to evolve independently of
the creative initiative of those who speak it, changes in the literary language are the
result of deliberate and organized activity. The need for a literary language, which is not
absolutely necessary in terms of society, comes about as part of the establishment of
state organizations. The language of the liturgy unites, whereas everyday language
separates*®.

The social conditions which facilitated the appearance of Church Slavonic and
its later history provide a classical example of the expansion of a literary language in the
Middle Ages.

The idea of the creation of a literary language, which would be used by people
who spoke related Slavic languages, to facilitate liturgical celebration in Slavic lands,
was in accordance with the tendencies of countries which adapted the language of
liturgical celebration to that of the country, such as Armenia and Georgia. The creation
of a learned Slavic language is associated with the activity of a circle of Christian adepts
under the leadership of Constantine the Philosopher (826/827 — 869) to whom are
traditionally attributed the first Slavic alphabet and translations. Recent investigations
indicate that the alphabet was based on the dialect of the Slavs who lived in the area of

Thessaloniki**°, a language well understood by Constantine and his brother and fellow

missionary, Methodius, both having been born in Thessaloniki®®.
It is usually said that 863 was the year of the beginning of the two brothers’
missionary activity in Slavic lands, when they left, either at the behest of Byzantium of

the Count of Moravia, or on their own initiative, for foreign parts. It is probable,

%% Baptismal name; 50 days before his death he was tonsured a schema-monk with the name of Cyril:
Xpucmuancmeo, snyuxioneduyeckuil ciosapn, V. |, Moscow, 1993, p. 751.

337 Xpucmuancmso, 751.

%38 Xabypraen, CTapoCIaBsHCKHIA, 6

%39 Xabypraes, CrapocnaBsHCKuid, 9.

81



however, that there was a preparatory period before this mission®*** |, which must have
begun soon after Constantine’s discovery of the relics of St Clement, Pope of Rome (1%
— 2" centuries), in 861. The people of the Balkan Peninsula were the first to receive
these initial attempts at the creation of an alphabet and translation®*,

The Balkan lands were part of the Metropolia of Rome, where native Slavic
peoples were able to receive Christianity as early as the 5™ or 6" centuries**. During
the course of several centuries following, until Bulgarian received Christianity from the
Byzantines in 865, Christianity in the Balkans suffered considerable persecution, and
was also subject to Latin as well as Greek influences. Even before St Cyril there were
carried out some initial experiments in translating a number of readings and prayers,
which were recorded using simple Greek minuscule, and it was this script that St Cyril
developed in to Glagolitic®**.

As had been the case in the Balkans, Pannonia and Moravia, where the brothers
travelled in 863, had already been Christianized before their arrival. The spread of
Christianity amongst the Slavs in Moravia and Pannonia occurred in the 8™ — 9™
centuries, and is usually linked to the activity of Irish missionaries, who must have used
in their sermons and prayers the native language of the Slavic peoples®®. At the time of
the missionary activity of Sts Cyril and Methodius, for political reasons religious life in
these lands was organized by representatives of the Roman and German Churches, who
argued against the Slavonic liturgy. However, support from the pope for the legalization
of services and the recognition of the Scriptures in Slavonic was obtained after the relics
of St Clement were given to Rome in 867. During their preparation for the journey to
Rome, probably between 863 and 867, the entire Slavonic text of the short Aprakos
Gospel was finalized, considered the first book in the old Slavonic language®®.

After the death of Cyril in 869, and after the nomination of Methodius as bishop
of Moravia, Methodius’s circle continued the work of translating and the development

of the Slavonic language, which by this point was far more than a local dialect of

340 Xpucmuancmso, 751.

1 | eskien A., Grammatik der altbulgarischen (altkirchen-slavischen) Sprache, Heidelberg, 1919, p. XX-
XXI, cit.por Xa6ypraes, CrapocnaBstHckui, 15.

2 | eskien, Grammatik p. XXI; Kurz J., Vyznam cinnosti slovanskych apostolu Cyrila a Metodeje v
dejinach slovanske kultury, Slavia, 1963, v.XXXI|I, p.315, cit.por Xa6ypraes, CtapocinaBsiHCKHiA, 15.

% CoxonoB M.M., M3 dpesneti ucmopuu 6oneap, St.Petersburg, 1879, pp. 118-120, cited in Xa6ypraes,
CrapocnaBsiHCKHH, 15.

%44 Kurz, Vyznam, pp.316-318, cited in Xa6ypraes, CrapociaBsHckui, 16.

% Ycauenko A.B., “K BOIMpOCY 00 MPJIAHACKOM MHCCHM y MaHHOHCKMX M MOpPaBCKUX ciaBsiH”’, BCA,
1963, v.7, p.48-51; cited in XaGypraes, CrapocnasstHckui, 11.

%48 Xabypraes, CrapociaBsHCKHii, 31.
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Thessaloniki. However, the Slavonic mission continued to encounter resistance and
persecution, and after the death of Methodius in 885, it was practically extinguished in
Pannonia and Moravia, but found its continuation in Bulgaria, where the disciples of Sts
Cyril and Methodius fled to escape the persecutions, and where the evolution of the
Slavonic literary language pass on to its next stage of development.

From 886 occurred the reform of written Slavonic, beginning in Western
Macedonia, part of Bulgaria since 864, in the circles known as the “Okhrid School”.
Thanks to this activity, in 893 Slavonic was recognized as the official language of the
Church in Bulgaria®’. The languages was written in a new script, Cyrillic, based on
Greek majuscule, with the addition of some Glagolitic letters. Thus, Cyrillic was an
adaptation of Glagolitic, created by St Cyril, to the cultural conditions of Bulgaria
where, following the reception of Christianity, the official liturgical and literary
language had been Greek, and Slavonic texts were written in Greek letters. In parallel
with the introduction of Cyrillic, Glagolitic continued to be used in Bulgaria. Both were
known in Russia, which was in the process of assimilating Slavonic script in its East

Bulgarian redaction®*.

The beginning of the organization of liturgical life in Russia. The founding of the

Metropolitanate of Kiev

At the time of her baptism, Russia had already witnessed the development of the
Christian liturgy in Byzantium, in the West and in Slavic lands, celebrated in a number
of languages. Greek-Slavic linguistic contacts had arisen as a consequence of constant
commercial, cultural, religious and political contact with Byzantium. The tradition of
the Slavonic literary language came into Russian culture even before the official

baptism3*°

, through the Southern Slavic lands, and this made possible the introduction
of the Slavonic liturgy. Moreover, the Russians had knowledge of Latin Christian

culture, as is shown by the Missal from the end of the 10" century- first half of the 11"

47 XaGypraes, CrapociaaBsiHCKHiA, 34-35.

%48 Xabypraes, CrapocnaBsHckuit, 40-41.

9 Menpmnena A.A., “TlncsMenHoCTs Ha Pycu mepuoma ot pyGesxa |X i XB.10 nepsoii monosuss: XIB.
(mo manubIM smurpadukn)”’, Tpyoer V Meoswcoynapoonozo konepecca crassnckou apxeonozuu, MOSCOW,
1987, v.3-2h), section VI, pp. 12-18; cited in PoxnectBerckas T.B., “Pa3BuTie rpaMOTHOCTH W KHHUKHOM
KynsTyphl B HoBropue”, Knuowcnoie yenmpeor [pesneit Pycu X1-XVI gexos, St Peterburg, 1991, p. 21.
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century®°, which survives in a Russian source. However, traces of the influence of
Latin-rite Christianity were quickly expunged soon after Russia’s acceptance of her
faith from Byzantium.

One of the most significant events for the development of liturgy in Russia was
the establishment of the Metropolitanate. For a long time the beginning of the
Metropolitanate of Kiev was dated to the year in which construction of the stone
cathedral began, and to the first reference to the Metropolitan of Kiev, Theopempt,

which occurs in the Russian Chronicle in the year 1039°*

. The dating of the beginning
of the Metropolitanate to the late 1030s gave rise to the idea that the Kievan
Metropolitanate belonged to the jurisdiction not of Constantinople, but to that of Okhrid
during he period between the official baptism and the arrival of Metropolitan

Theopempt®*?

. Indeed, the Laurentian Codex of the Primary Chronicle for the year
1037, says the following concerning the activity of the Grand Duke Yaroslav the Wise
(c. 978 — 1054), the son of Vladimir: “Yaroslav laid the foundations of this magnificent
city, and the city has gates of gold; he also began the building of St Sophia, the
Metropolitanate and then the church of the Golden Gates, that of the Holy Theotokos of
the Annunciation, and then the monastery of St George and that of St Irene”.
However, this text is probably not intended to specify the moment of the establishment
of the Metropolitanate, but merely indicates that fact of its possessing the stone
cathedral under construction. In the opinion of Shchapov, who compared a number of
primary historical sources®*, including Russian chronicles and Byzantine lists from the
Metropolitanates indicate that the foundation of the Kievan Metropolitanate took place
between 996 and 998, and after this came the foundation of the cathedral, dedicated,
like that of Constantinople, to the Holy Wisdom (“St Sophia”). The first building must
have been wooden, and, according to the chronicles, was burnt in 1017-1018. The

church was rebuilt, again in wood, in the same year, and after 1037, on account of the

%0 Kievan Glagolitic folios (Kueckme rmarommueckne muctkn), of Kievan Missal, CNB AN USSR,
DA/P. 328; Ceoousiii kamanoe ciasaHo-pycckux pykonuchwix kHue, xpanawuxcsa ¢ CCCP. XI-XIII gs.
(SK; see p.113 of this thesis), Moscow, 1984, n°1, p. 27-30.

®! ITTaxmatoB A. A., Pasvickanus o Opesneiiuux pycckux nemonuchuix céodax. St.Petersburg, 1908. p.
44, cited in Hlamor SI.H. I'ocyoapcmeo u Llepxoew 6 Hpesneit Pycu X1-XI1I 6s., Moscow, 1989, available
at http://www.sedmitza.ru/index.html?did=5495.

%2 Ipucerxos M. ][, Ouepxu no yeprosno-nomumuueckoii ucmopuu Kuesckoii Pycu X—XIl .
St.Petersburg, 1913, p. 84, cited in lamos, I'ocyoapcmeso.

%3 Pyccrue nemonucu XI-XVI sexos. Hzobpannoe., TTosecmov epemennvix nem (no Jlagpenmvesckomy
cnucky), pp. 22-174, St.Petersburg, 2006, p. 108.

%% I11anos, I ocyoapcmeo.
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enlargement of the city, it was once again rebuilt, in stone and in a new location, where
it still stands, in a somewhat modified state.

After the establishment of the Metropolitanate of Kiev, soon after the official
baptism, and until the 13" century, many Russian cities acquired episcopal thrones. The
first, already at the end of the 10™ century, were Belgorod, Polotzk and Novgorod. To
the 11™ century belong at least six more thrones — in the first half of the century
Chernigov and Pereiaslavl’, in mid-century Yuriev, in the second half Vladimir
Volynsky and, at the end if the century, Turov. During the 12" century the tendency
was to create large new counties, politically independent of, or partially dependent on,
Kiev. The capital of each county desired its own episcopal seat, and the
Metropolitanate endeavoured to respond, understanding that an increase in the number
of cathedrals would lead to the strengthening both of the Church and the state. As a
consequence of this process, in the 12™ century Smolensk became independent of Kiev,
with its own bishop, and Suzdal’ likewise became independent of Pereiaslavl’. In the
12™ — 13™ centuries, Peremyshl’, Zvenigorod and Galich were at various times joined
together as part of the same county, or administratively separate and ecclesiastically
independent; at the turn of the 12" century, a cathedral was built in Riazan’, and in the
13" in Vladimir Suzdal’sky.

In addition to the first metropolitanate in Kiev as the centre of ecclesiastical
organization in Russia, there is evidence of the existence in the 11" century of

metropolitanates in two other cities — Chernigov and Pereiaslavl .
Sacred architecture

The foundation of the cathedrals was preceded by the construction of churches
in wood or stone, very often erected in the years following the official baptism of Rus’
and the organization of liturgical life in these churches.

Even before the baptism, in Kiev there existed a church dedicated to St llias
which in the Primary Chronicle was called “the cathedral church, because there were
many Varengian Christians”, in which the emissaries of Duke Igor in 945 had
solemnized a contract with Byzantium®®®. In the same Chronicle, further on, in a

description of the baptism of Kiev by Vladimir, it is recorded that “he had churches

%% I11anos, I ocyoapcmeo.

356 . o
Togecmwb spemennbix iem, 52; YcneHckuid, /pesnepycckoe negueckoe, 21.
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built and placed where previously there had been idols. And he placed the church
dedicated to St Basil on the hill... and other cities also began to build churches and
equip them with priests, and to bring people to be baptized in all the cities and
towns™>>’.

The first stone cathedral in Kiev, according to the references in the Chronicles,
was the church of the Theotokos built by the Grand Duke, which served as a symbol of
the process of Christianization carried out by means of the power of the Grand Duke
and the reforms associated with him. The beginning of its construction is dated to 990
or 989, and the end to 996°%%; it was of great size, as may be seen from the foundations
which have survived to the present day, and was built under the supervision of a Greek
master. The unofficial name of the church was “desiatinnaia” (the tithe), because for its
maintenance the Grand Duke intended a tenth of all his income. The church was
connected with the victory of Vladimir over Kherson, after which there were brought to
it books, icons and other liturgical items, as well as priests from Kherson. The most
holy objects in the church were the relics of St Clement, as mentioned in one of the
Russian historical sources, “Words concerning the miracle of Clement of Rome”; the
same document mentions the clerus that had existed since the church’s foundation®®
and which probably included, as well as priests, deacons and other clergy, also readers
and chanters. The economic and political status of the church of the Dukes “of the
Tithe” allows one to see one of the early centres in which the liturgy, including its
chant, bore similarities to that of the Byzantine court.

In other episcopacies, the organization of church life also included the regular
building of sacred monuments, the number of which, as the 12" century approached,
had increased significantly®®. Built principally on the initiative of the Dukes, the city
cathedrals were, as in Byzantium, the seats of the bishops. Their cleruses®®* assured that

there were daily celebrations, unlike other urban churches.

357 Mosecmo epemennvix aem, 89.

38 ITosecmo epemennvix nem, 92.

%9 Berynos 0. K., “Pycckoe cioo o uyne Kimumenta PUMCKOro u Kuprinto-mMedoaueBcKas Tpauis’,
Slavia. v. 42, Praha, 1974, pp. 34—36, cited in: [llamos, I'ocydapcmeo.

%0 According to the Chronicles, in the fire of Vladimir in 1184 there were burnt 32 churches: IICPJI (The
Complete Collection of the Russian Chronicles), v.1, col.391, Moscow, 1962; v.15, col. 270, St.
Petersburg, 1963; cited in: Il{amos, I ocyoapcmao.

%! The oldest references to cleruses in Russia come from the Cathedral of the Holy Wisdom in Kiev; later
references come from the Cathedrals in Novgorod (1156), Smolensk (1136), Vladimir Volynsky (1240s),
Rostov (1230— 1231); as well as in cathedrals, cleruses existed, at least from the 12" century, in no-
cathedral churches; cited in: Illanos, ocydapcmeo.
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Indications of general culture

Already during Vladimir’s rule the teaching of letters to the people had begun;
this the Grand Duke considered of national importance: “he sent out to collect the sons
of the best people, for them to be taught letters”*®%. By order of the Duke, to churches
and cathedrals was given the role of centres of learning, which served, in addition to
their other functions, as a means of fulfilling the needs of the increasing numbers of
cleruses in Russian cities. In one of the chronicles reference is made to what was
probably the first school in early Russia, where, as well as other subjects, there was
taught the art of church singing nomectuxoBbiii nBop (from the position of the

domestikos); this was near the Church of the Tithe3®

. As part of the cathedrals, libraries
began to appear, initially containing books from the capital, and later including books
produced in local scriptoria®®*.

Under the rule of Yaroslav the Wise, the son of Grand Duke Vladimir (c. 978 —
1054), Kiev enjoyed a cultural flowering, becoming one of the greatest and richest cities
of the Europe of the 11th — 12th centuries. Byzantine masters were invited to the capital
in order to share with Russian masters the art of monumental architecture, the technique
of mosaic, fresco, the painting of icons, the making and decoration of manuscripts and
neumatic notation®®.

This period is connected with the birth of Russian literature, which was
disseminated throughout the Eastern Slavic territories, irrespective of the local centres
in which the codices were written, all of them forming part of a single literary output®®.
To the development of Russian literature contributed a huge dissemination throughout
the lands of Kievan Rus’ of literary genres originating in Palestine, Syria, Egypt, Italy
and other countries. This literature came to Russia initially by means of Bulgarian

translations, but from the time of the rule of Yaroslav, also directly from Byzantium®®".

%62 ITogecmo epemennvix aem, 89.

%3 BrraspimeBckas, Mysvikanvnas kyremypa, 23; Kennsii, ctopust pycckoit My3biku, 79; Y crieHCKHH,
Jpesnepyccroe nesueckoe, 22.

%4 Imutpuesa P.IL, “Ot pemaxropa”, Kuuoicuvie yenmpur Jpesneii Pycu, St.Peterburg, 1991, pp. 8-9.

%% Bransimesckas, Mysvikanshas Kyiomypa, 23.

%6 Juxaue [H.C., Hcmopus Opesnepycckoii aumepamypei, Leningrad, 1980, p.14, cited in:
Branprmesckas, Mysvikanvhasn Kyremypa, 25.

%7 y cnienckwi, pesnepycckoe negueckoe, 23.
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Birch bark documents and epigraphic codices help to provide a fuller picture of
the level of literacy in Early Russia®®®. The earliest birch bark documents date from the
turn of the 10™ century, or from the earliest part of the 11" century®®®, while the graffiti
found in Eastern Europe date from the 9" — 10" centuries®”. Their roots, and the
context in which they were used, go back to urban populations in which members of
many social circles were literate. Amongst the authors of birch bark manuscripts and
graffiti found on the walls of the cathedrals in Kiev and Novgorod, and in some other
churches, are found craftsmen, masters, counts, archbishops, pilgrims, bakers of
prosphora, the count’s soldiers and a woman from a ducal family37l. The greater part of
these inscriptions is in Cyrillic, though there may also be found Glagolitic, in fact more
typical, in epigraphs as well as in manuscripts®’, in the North-Western tradition the
incidence is smaller; the oldest example is found on a spindle from the mid-10th
century®”. In birch bark documents Glagolitic has not been found, which may perhaps

be explained by the practical nature of the texts recorded®".

Monasteries

The introduction of Christianity during the mature period of the Russian state

determined the powerful role of the dukes in Church matters, both as regards the way

%8 palaeographic and linguistic analysis of birch bark documents has been carried out by Zalizniak and
lanin: SAuun B. J1., 3amususk A. A., Hoszopoockue epamomel Ha bepecme. (M3 packonox 1977-1983 2e.),
Moscow, 1986; Suun B. J1., 3anususik A. A., Hoszopoockue epamomvr Ha 6epecme: (M3 packonok 1990-
1996 22.), Moscow, 2000; epigraphic codices have been analysed by the following: Menpianesa A. A.,
pesnepyccrue naonucu noszopoockozo Coghutickozo cobopa, Moscow, 1978; MenpiHeBa A. A.,
“JlpeBHepycckue Haamucu u3 nepksu @emopa Crparunara B Hosropogme”, Crnassane u Pyce, Moscow,
1968, pp. 440-450; PoxnecrBenckas T. B., “HoBropoackue Haamucu-rpadGUTH Kak Marepuan Juis
HCTOPHH 3bIKa, I pammamuxa pycckozo aswika, Irkutsk, 1972, v.1, pp. 34-38; PoxxnectBerckas T. B., “O
HEKOTOpBIX Tpaduko-naneorpaduueckux 0COOCHHOCTSX HOBTOPOACKUX Haamuceit-rpaddur”’, Hosoe 6
apxeonoeuu Cesepo-3anaoa CCCP, Leningrad 1985, pp. 116-119; Poxxnecteerckas T. B., “Onurpaduxa
W KHIDKHAas KyiabTypa apeBHero Hosropoma”, Tpyower V MeswcOyHapoOHozo KoHepecca CABAHCKOU
apxeonoeuu, Moscow, 1987, v.3-2b), section VI, pp. 92-99; diinenko B. I1., “JIpeBHepycckue rpadutu
Hepemuuer xak ucrounnk 6srToBol mcropun Hoeropoma XII-XVII BB. ”, Tpyosr V Meswcoyrapooroeo
Komepecca caasanckol apxeonozuu, Moscow, 1987, v.3-2b), section VI, pp. 153-163; PoxaecTBeHcKas,
Passurue, 17-28.

369 posknecTBenckas, Passurue, 19.

319 Amongst the early epigraphic codices are found leaves in Slavonic as well as in Scandinavian
languages, Arabic and Greek, thereby attesting to the great number of international contacts of Early
Russia: PoxnecrBenckas, 20.

371 posknecTBenckas, 21.

2. Amongst the Russian Cyrillic manuscripts including fragments of Glagolitic are the 13™ century
Festal Menaion SK 176; the Menaion SK 41 and the Typikon SK 50.

%78 Hocos E. H., Poxnecrsenckas T. B., “ByKkBeHHBIEC 3HAKW Ha mpsciaune cepenuHbl X B.c «ProprukoBay
Topoauma: (Bompocel uuteprperanuu)”, Benomocamenvhvie ucmopuueckue ducyuniunel, Leningrad,
1987, v. 18, pp. 45-55; cited in Posknecteenckas, Passutue, 24.
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the cathedrals functioned economically and the internal organization of the larger
monasteries from the 11" century onwards.
Though the possibility of idiorhythmic monasteries in Russia before the official

d®”, references to

baptism, both in the wilderness and in urban centres, is not exclude
such are extremely rare in the primary historical sources of the pre-Studite and Studite
period, perhaps because monastic life in such institutions did not require written
documents regarding the entire community*"®.

From the first half of the 11™ century, the chronicles begin to make mention of
monastic communities in Kiev®’, from the time of the reign of Vladimir. The number
of references increases in those parts of the chronicles dealing with the reign of
Yaroslav®". However, these references do not allow one to form a fixed opinion with
regard to the type of monastic life adopted in these monasteries.

More informative in this regard are the references to the rules of the monasteries
of the Russian counts, the first mention of which is found in the description of the works
of Grand Duke Yaroslav previously mentioned, in the first half of the 11™ century.
These two monasteries, of St George and St Irene, were intended to serve the needs of
the Duke’s family and were entirely maintained by his court, independently of the
centralized tithing system. Family monasteries were also erected by Yaroslav’s
children, especially in Kiev — that of St Dimitri by his oldest son, lziaslav, that of St
Simeon by his second son, Svyatoslav, and two by his third son, Vsevolod-Andrey:
those of St Andrew, near the Church of the Tithe, and of St Michael, far from Kiev, in

Vydubichi, behind the Kiev-Pechersky monastery.

sv4 PoxnecTBenckast, 25-26.

315 YxanoBa, Jrtansl pa3sutud, 109; Yxanosa, [pesHeiimast, 248.

376 Ukhanova considers that the oldest reference to idiorhythmic monasteries in Russia is found in the
Festal Menaion from 1175-1185 (RGADA, Sin Typ 131, f.136v.), in which the scribe Ilia describes
himself as “ObIBbIN MONKH HEpKBe CBsiTaro BozHecenus y Opartuu’”: YxaHoBa, JpesHeiimas, 248.

7 Hilarion, in his Eulogy of Vladimir, amongst the merits of the Duke makes mention of the fact that
during his reign these monasteries had been built: Monmasan A. M., «Croso o 3axone u 6aazodamuy
Hnapuona, Kiev, 1984, p. 93. The existence of monks in Vladimir’s government is noted in the
“Memory and Eulogy of Monk Yakov”: 3umuna A. A., “Ilamars u moxBana MakoBa Munxa u Xwurue
KHs13s1 Baguvupa mo aperetitiemy crimcky”’, KCHC, Moscow, 1963, v. 37, p. 70; cited in Ilamos,
Tocydapcmeo.

78 ITosecmw spemennvix nem, p.108; in this Chronicle under the year 1051, it is said that Anthony,
returning to Mount Athos, and before going to his cave near Berestov, which had remained uninhabited
since Hilarion’s nomination as Metropolitan, was in Kiev looking for a place to live, and visited various
monasteries: Pycckue nemonucu, p.111; various references to monasteries are found in the Chronicle of
the Life of Theodossy: llamnos, I'ocyoapcmeo.

89



According to the chronicles, the number of monasteries increased hugely until
the 13" century®”®. Monasteries passed from one heir to another, and the fact of owning

one was considered as a sign of connection to the power of the Grand Duke.
The Kiev-Pechersky Monastery

The institution which had the most important role in the dissemination of
Christian culture in Russia was the Kiev-Pechersky monastery. It still stands in the
southern outskirts of Kiev, on the banks of the River Dnieper. It origins have to do with
the first Russian-born metropolitan, Hilarion, elected by the council of bishops in 1051

380 at some

during the reign of Yaroslav the Wise. According to the Primary Chronicle
time before this date, being priest of the village of Berestov, Hilarion had the custom of
retiring to the upper bank of the Dnieper, covered by woods, to pray, having dug out for
himself a cave, which gave rise to the “distant caves”. Probably during the same period,
if not earlier, this area may have been inhabited by hermit monks. When Hilarion was
chosen for the episcopal throne, his abandoned cave was taken over by the Russian
monk Anthony, who had come from Mount Athos; he soon became a teacher of the
monks who lived near him, amongst whom was Theodosius. Some time later, Anthony,
accompanied by a group of monks, moved to the “Near caves”, on the next hill, leaving
the direction of the rest of the brotherhood in the charge of VVarlaam, who thus became
the first hegoumen of the monastery.

After the foundation of the monastery of St Dimitri by Count lIzyaslav, and
Theodosius’s move there as hegoumen, in 1062 Theodosius became hegoumen of the
Kiev-Pechersky monastery. Thanks to Count Izyaslav’s donation of land and money,
according to the Chronicle of the Life of St Theodosius®*, he built the church of the
Holy Theotokos and cells for the brothers who had lived until then in the caves®®?, thus
establishing the basis of the Kievo-Pechersk monastery.

When he became hegoumen, Theodosius began organizing monastic life in

Russia, one of the most important aspects of which was the move to the coenobitic rule

37° According to Golubinsky’s reckoning, in the first half of the 13" century there were known some 70
monasteries, with a considerable presence in large cities: Kiev and Novgorod had 17 or 18 each, and
there were four or more in Vladimir Suzdalsky, Smolensk, Chernigov and Galich: T'ony6usckwuii E. E.,
Ucmopus pycckoii yepkeu, Moscow, 1904, 2"ed., p. 566.

380 rTogecmo epemennubix nem, 111.

%! This Chronicle was composed in 1079-1088 by Nestor, who lived after the death of St Theodosius in
the Kievo-Pechersk monastery: Illaxmaros, 1896, 3, cited in IlentkoBckuit, Tunuxon, 155.
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of the Kiev-Pechersky monastery and other monasteries supported by the dukes. The
contacts of these monasteries with cathedrals in the Russian counties, in which liturgy
was more Byzantine in style, led them to seek out a Byzantine Typikon, based on the
conjunction of the monastic and cathedral rites. The synthesis of the cathedral tradition
of St Sophia in Constantinople with the Palestinian tradition, which characterized the
liturgy of the monasteries of the capital and of some Byzantine provinces which
followed the Studite rule, determined the choice of this kind of Typikon for the Kievo-
Pechersk monastery. The choice from among the varieties of Studite rule was
determined by another criterion important for the Russian capital: the Byzantine
prototype should correspond not only to a royal monastery (of the Emperor), or of the
Grand Duke in the case of Russia, but also to a monastery that depended directly on the
higher powers of the Church®3. This rule was the Studite Typikon, and from among
various versions of it was chosen the Typikon written by Patriarch Alexios for his
monastery of the Dormition, situated in Constantinople.

There exist two accounts of how this Typikon appeared in Russia®*. One of
them, recorded in the Primary Chronicle in the “Story of why the monastery is called
Pechersk”, for the year 1051, and also in the monastery’s Paterikon, says that the
Studite Typikon was found amongst the effects of the Greek monk Michael of the
Studite monastery, who had come to Kiev together with Metropolitan George®*®. This
version, however, is considered to be later and less reliable that the second®®. This
second version, which appears in the Life of St Theodosius, tells of how Theodosius
sent one of the monks from the monastery in Constantinople to the eunuch Ephrem®” in
order for him the copy the Typikon of the monastery of Stoudion and send it, by means
of a monk, to the Kiev-Pechersky monastery.

Theodosius’s choice of the eunuch Ephrem can probably be explained by the
fact that during the time that they lived at the Kievo-Pechersk monastery, he must have
found in Ephrem, who was tonsured there, an extraordinary spiritual illuminator for

Russia. Between 1061 and 1062, Ephrem moved from Kiev to one of the monasteries

%82 onos, 1879, 12; cited in [enTkoBekuit, Tunukon, 155.

383 TenrxoBekuit, Tunuxon, 163.

%% A detailed description of both versions may be found in Pentkovsky, 155-164.

385 ITogecmp epemennbix tem, 113

386 IlentkoBckuii, Tunuxon, 157.

%7 Tonos A H., “Kutne mpemomo6HOro orma Hamero ®deomocws, UTYMEHa IEUSPCKAro, CIHCAHHE
Hecropa (mo xapateitnomy crincky MockoBckoro YcneHckoro cobopa”, Ymenus 6 Obwecmese ucmopuu
u opesnocmeu poccuiickux npu Mockosckom Ynusepcumeme, Moscow, 1879, f. 10 v.; Ilonm A.B.,
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of Constantinople®®®; in the 1070s, after returning to Russia, he was hamed Metropolitan

of Pereyaslavl’ and became known not only as an ecclesiastical administrator and
builder of churches®®, but also as an author of various kinds of sacred literature. It was
he who occupied himself with the selection of Greek service books, including the chant
books, necessary for the practical realization of the Typikon.

Translation of the liturgical books in Russia in the 11" century

Though there survives no information in the chronicles confirming the arrival in
Kiev of a set of books including the Studite-Alexian Typikon or the making of its
translation in the same city, this would seem to be a more plausible hypothesis than the
other two possibilities — either that it was translated in Constantinople, whence came
South-Slavic books, traces of which philologists have found in the earliest copies of
Russian liturgical books, or in a third place, such as Mount Athos*®.

In favour of the first possibility is one of the fragments of the Life of St
Theodosius, relating to the time when the Typikon was chosen and preparations made
for the translation of the liturgical books. This fragment tells of the pilgrimage to
Jerusalem of Varlaam — who was hegoumen firstly of the Kiev-Pechersky monastery,
and then of another monastery in the capital, St Demetrius, organized in a fashion

391 The route to

similar to that of Kievo-Pechersk — and subsequently to Constantinople
Jerusalem went through the Byzantine capital, and, therefore, the order for necessary
liturgical objects and books was probably made in Constantinople during the first
journey, and then taken, by a caravan of horses, to the monastery in Kiev, possibly in
1067; details of this second journey are given in the Life of St Theodosius®®. It is more
than probable that during his stay in Jerusalem Varlaam was able to acquire some
liturgical books, which became a direct source for the multiple influences of the
liturgical tradition of Jerusalem in Russian chant books, complementing Palestinian

elements which had entered by means of Constantinopolitan manuscripts.

“Pycckue murpononnu KoHCTaHTHHONONBCKOM matpuapxuul B X| cronetnn”’, Buszanmuiickuii BpemMeHHUK,
Moscow, 1968, v.XXVIII, p.106; cited in IenTtkoBCckwit, Tunuxon, 156.

%88 TTonos, XKutue, ff. 10r.-10v., cited in [enrkoBckuii, Tunuxon, 156.

389 ITosecmo epemennbvix em, 140.

390 IlentkoBckuii, Tunuxon, 159.

391 IlenrkoBckuii, Tunuxon, 162-163.

392 IlentkoBckuii, Tunuxon, 163.
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The general cultural conditions in Russia during the reign of Yaroslav meant the
existence, and not only in Kiev, but probably in other centres, of scriptoria, where
translations from the Greek®*® were made of historical, homiletic and biographical

works®*,

Thus, in Russia the conditions existed for the translation of the liturgical
books, which cannot possibly have been the first example of this kind of work.

Together with the Greek books, Slavonic books were used in the translation of
Studite sources for the Kiev-Pechersky monastery. These books testify to multiple
redactions made during the process of the evolution of Byzantine books. Constant
comparisons between Slavonic books and the Greek originals, from the time of the
circle of Sts Cyril and Methodius, and during the entire Studite period in Slavic lands
explains the diversity of the Triodia, Pentekostaria, Menaia, Octoechoi and Horologia as
regards the composition and organization of the chants contained in them®*°. However,
it must be noted that, in speaking of the use of South Slavic sources in the translation of
liturgical books in Russia in the 11™ century, the work was undertaken by Russians
without the participation of South Slavic translators®®, as a series of facts shows.

As far as liturgy is concerned, Russian copies of the Typikon of Patriarch
Alexios Stoudites differ substantially in their content from South Slavic sources which
contain rubrics from the Typikon. For example, the liturgical particularities of the rules
in Russian Typika have significant differences from those quoted from a now no-longer
extant South Slavic Studite Typikon in the Bulgarian Orbelsky Triodion from the 13"
century. Many discrepancies in rubrics may also be seen between South Slavic and
Russian Menaion and Triodion sections®’. The basic liturgical similarity between
Russian codices, even though there is some variation, and their distance from South
Slavic sources, provide reason to suppose that Russian copies of the Typika were made
without Bulgaria as an intermediary.

This supposition is also confirmed by philological investigations: linguistic
analysis of Russian copies of the Typikon proves that they were made by Russian,

rather than South Slavic masters®®.

%3 Memepckuit H.A., “UckycctBo mepesona Kuesckoit Pycu”, Tpyow Omoena Opesnepyccoii
numepamypwi, Moscow, Leningrad, 1958, v.15, p.55.

9% Momuna M.A., “TIpo6rieMa MpaBKH CIABSHCKHX GOTOCITY)KEOHBIX THMHOrpaduIeckux KHAT Ha PycH B
X1 8.7, Tpyovr Omoena opesuepycckoii aumepamypoi, St.Petersburg, 1992, v. 35, p. 200.

%% Mowmuna, [pobnema npaskwu, 200.

39 IlentkoBckuii, Tunuxon, 166.

397 IlenrkoBckuii, Tunuxon, 166-168.

%98 Cobonerckuit A. 1., O dpesnux pycckux nepesodax 6 domonzonbekui nepuod, Moscow, 1897, pp.2-4;
Hypuoso WU. W., Bsedenue 6 ucmopuro pycckozo szvika, Moscow, 1969, p.105; Umenxo H. C.,
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It is accepted that the date of the translation of the Studite Typikon for the Kiev-
Pechersky monastery must have been between 1062 (1067) and 1074%®°. Consequently,
the first liturgical books must date from the same period, and these became the source
for all the books of the Studite period. In the opinion of philologists, despite the
multiplicity of later copies, they all come from the same Russian redaction.

Thus, Momina made a study of textological variants of chants in Slavonic
included in different kinds of liturgical books. Slavonic variants were compared with
their Greek prototypes, the study based on the texts of kontakia, stichera, automela and
heirmoi“®.

On the one hand, she discovered that the redaction of the texts of kontakia in
Kontakaria and Triodia of the so-called Gim-type, found exclusively in Russian

h*%? coincide. The texts of the kontakia in

copies*®* and in Menaia published by Yagic
South Slavic copies, however, differ significantly from the Russian texts. Apart from
the textological aspect, the differences affect the use of the kontakia that in Russian
chant books correspond to the indications found in copies of the Typikon of Patriarch
Alexios Stoudites, but in the South Slavic books do not*%,

On the other hand, similar results were obtained in the comparison of stichera
automela, whose textual redactions allow them to be grouped with Russian Triodia,
Menaia and Sticheraria, rather than South Slavic sources.***.

The third genre of hymns to shed light on the Russian textual redaction is the
heirmos. Momina analysed the complete texts as found in the two Russian Octoechoi*®”.
Following a comparison of these heirmoi with those found in Russian Heirmologia, it

was concluded that the redaction is the same. Koschmieder, analyzing the Novgorod

“Crapedmuii pyCcCKUil CIIMCOK CTYIQHMICKOro yctaBa”, Hcciedosanue UCMoOYHUKO8 HO UCTNOPUU PYCCKO20
azvika u nucemennocmu, Moscow, 1966, pp. 140-142; Uwmenko [I. C., [pesnepycckas pyxonuce Xl s.
«Yemas emyoutickuiry: abstract of PhD thesis, Odessa, 1968, pp.13-14; Wmenko I.C., “Ycras
crymuiickuii o crimcky X1l B.(®parments)”’, Hemounuxu no ucmopuu pycckoeo sizvika, Moscow, 1976,
p.110; cited in Momuaa M. A., “TIpoGiaema TpaBKU CIABSHCKAX OOTOCTYKEOHBIX TMMHOTPA(pHIECCKHUX
kuur Ha Pycu B XI B.”, Tpyosr Omoena Jpesnepycckoti Jlumepamypsi, St.Petersburg, 1991,pp. 207-208.
CobomneBckuit A. 1., “MaTepuaiiel ¥ HCCIIEIOBAHUSA B 00JIACTH CIABSIHCKOW (DIITOJIOTHH M apXEOoJIOTHh
Coopuux Omoenenusi pycckoeo a3vika u ciogechocmu Mmnepamopckou Axademuu uayk, V.LXXXVIII,
n°3, St.Peterburg, 1910, p.168; [Muuxamze A. A., “SI3bIKOBbIE OCOOEHHOCTH JAPEBHEPYCCKUX MEPEBOJIOB C
rpedeckoro”, Craesanckoe sszvikosuanue: 12 Medxcoynapoousiii cves0 crasucmos, (Kpaxos 1998).
Hoxnaowl poccutickoi denezayuu, Moscow, 1998, p. 482; cited in IlenTkoBckuit, Tunuxon, 166.

399 IlentxoBckuii, Tunuxon, 165.

400 Nomuna, [po6nema, 200-219.

% The types of Triodion are described in Chapter 4 of the present thesis.

92 RGADA Sin Typ 84, 89, 91.

43 Momuma, [pobnema, 204-210.

%4 Momuma, [pobnema, 212-214.

“% RNB Sof 122 e Sof 123.
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Heirmologion in his edition of it, also affirms its Russian redaction*®. Hannick
surveyed the Russian redaction of the heirmoi of the 12™ century, discussing textual
variants in Russian and South Slavic copies*”’.

In addition to the correspondences in the redactions of the heirmoi found in the
two Octoechoi and Heirmologia, Momina notes the coincidence in the redaction of the
kontakia (called in this case kathismata) in the Octoechoi and other Russian sources —
Yagich’s Kontakaria and Menaia and GIM-type-Triodia*®.

Thus, the comparison of the redactions of various hymns made by Momina
brought to light a significant group of books — Kontakaria, Triodia, Menaia, Octoechoi
and Heirmologia — initially written (at the end of the 11" century) in a single centre*®.
The close connection between these books and the Typikon of Patriarch Alexios
Stoudites leaves no doubt as to the fact that the Typikon was introduced into liturgical
use at the same time, since the oldest copies of these books correspond to the beginning
of the latter’s circulation — the second half of the 11™ century. The Russian origin of
these books is proved by the specifically Russian linguistic peculiarities detected in
them, in the use of words, phonetics, morphology and syntax**.

The Russian provenance of these chant books has been affirmed by
musicologists as well as philologists. Given the independent copying of Russian South
Slavic liturgical books, it has been noted that the Southern Slavs did not know
kondakarian notation, or znamenny of any kind, until they appeared in Russia, on
account of the fact that these notations were taken directly from Byzantium, without the
mediation of Bulgaria**.

Summarizing, then, the process of the first Russian translation in the later 11"

century and the consequent copying of liturgical books, it may be said that the first

%06 K oschmieder, Die altesten.

7 Xannnk X., “TeKCTONTOMKH PA3BUTAK MPMOCA Y CTAPOCITOBEHCKHM JIHTYPIHjCKHM PYKOMHCHMA”,
Hayunu cacmanax crasucma y sykoee dawe, Belgrade, 1984, v.14, p.40; cited in Momuna IIpoGiema,
201.

“%8 Mommuna, TTpobrema, 214.

499 Mommuna, TTpobnema, 215

19 Tiyproso H.H., Bsedenue 6 ucmopuio pycckozo azvika, Moscow, 1969, p. 105.

“1 This is affirmed by Keller in his analysis of kondakarian notation: Keller F., “Die Russich-
kirchenslavische Fassung des Wiehnachtskontakion und seiner Prosomia™, Slavica Helvetica, 1977, v.9,
pp. 203-204; Koshmieder and Hannick in their analyses of Heirmologia: Koschmieder E., “Zur Herkunft
der slavischen Krjuki-Notation”, Festschrift fur Dmytro Cizevskij zu 60 Geburtstag, Berlin, 1954, pp.146-
147; Koschmieder E., Die altesten Novgoroder Hirmologien-Fragmente, Munchen, 1955, v.Il, p.11;
Koschmieder E., “Wie haben Kyrill und Method zelebriert”, Anfange der Slavischen Music, Bratislava,
1966, pp.7-22; Xamuuk X., “TeKCTONOMIKH pa3BUTAK HPMOCA y CTAPOCIOBEHCKUM JUTYPIUjCKAM
pykomucuma”, Hayunu cacmanax crasucma y eykose Oane, Belgrade, 1984, v.14, p. 40; cited by
MowmuHa, I[Ipobmema, 201.
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translation gave rise to a new version of each type of book. The codices of the first
group were not a completely original translation, but were composed of chants
previously translated by South Slavic masters, but not redacted yet, hymns already
extant in South Slavic versions that were redacted, and hymns that were translated
directly from Greek sources. The order of the Russian books corresponded to that of
the Greek manuscript**2.

The Greek originals which were used for correction were quite archaic. This
may be seen from the selection and organization of the hymns. For example, the Greek
Triodia with hymns order according to the GIM-type date from the 10" — 11™
centuries*'®; the structure of the Octoechoi RNB Sof 122 e 123 is found in the 10"
century Greek Octoechos fragments contained in the lowest layer of the palimpsest

RNB greg 70",

Copies of the Typikon and particularities of liturgical celebration in Studite-period

Russia

The organization of Russian church life, beginning in the second half of the 11"
century, around the metropolitan basilicas and larger churches and monasteries,
sustained by the princes, meant a joining of the cathedral and monastic traditions. The
rule of the Typikon of Patriarch Alexios Stoudites which was chosen began its life in
the context of the monastery of the capital, Kiev, which possessed every means to put it
into practice, including chorally. The spread of coenobitic monasteries in great
principalities, whose bishops were often monks tonsured in the Kiev-Pechersky
monastery, led to the creation of local variants in the practical use of the rule. As a
consequence, various copies of the Typikon were made in Russia, of which there
survive six complete manuscript copies, dating from the end of the 11" — beginning of
the 12" century to the 15" century, and some fragments from the 12™-16™ centuries.
Each of the various redactions, as with the Byzantine and South Italian examples, or
those from Mount Athos, provides a particular local version of the monastic or cathedral

service, displaying different interconnections between cathedral and monastic practice.

412 MowmwuHa, ITpobaema, 215.

13 On the correspondence between the Greek and Slavic types of Triodion, see Chapter 4 of the present
thesis.

414 MowmuHa, ITpobnema, 217.
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The differences between copies, in functions and origins, are at times extremely
significant.

Pentkovksy, following textological and historical-liturgical principles, considers
the eleven complete and fragmentary copies to be nine independent Russian redactions
of the Typikon of Patriarch Alexios Stoudites, which appeared as a result of deliberate
corrections, introduced into the original text; however, from his point of view, none of
the redactions is a copy of the original translation. “A similar situation may be seen in
the South Italian tradition, in which, given general similarities, conditioned by a single
archetype, not only each group of Typika (Grottaferrata, Otranto and Calabro-Sicilian),
but also many of the Typika in each group, have their own particularities, brought about
by the practice of liturgical celebration whose rules they codified and whose reflection
they present”™**°.

The copies make up two groups, in accordance with the disposition of the
Triodion and Menaion sections. In the first group, the Triodion precedes the Menaion,
and is linked to it by a brief paragraph. This group includes three complete copies: two
from the 12" century (RNB Sof 1136 and Sin 330), and one from the 14" century (Sin
Typ 144), each of which represents an autonomous redaction, as well as a fragment
from the 13" century (GIM Bars 1153), which may be related to the redaction of Sin
330.

The second group, whose organization is later than the first in relation to the
prototype, places the Menaion section before that of the Triodion. In this group are six
redactions: that of the Typografsky Typikon and Kontakarion (whose name comes form
the place where it was long kept — the Synodal Typography collection; the current
catalogue numbers are those of the Tretyakov Gallery State Museum GTG K- 5349)
from the end of the 11" century — beginning of the 12™ century; a 15" century copy,
GIM Sin 905, which combines the same redaction with the fragment containing
quotations from the rule and Synaxarion of the Typikon of Patriarch Alexios Stoudites,
contained in the 16™-century Shornik (RNB Kiril-Beloz 275/532); the copy from the
year 1398, GIM Sin 333; two fragments of a single redaction, from the last quarter of
the 13" century, GIM Khlud 16-d and the 14" century, RNB Pog 48*°; the Zographou

415 IlentkoBckuit, Tunuxon, 194.

18 The setting of the date corresponds to that of the Pentkovsky’s book; Ukhanova regards Khlud 16 and
Pog 48 as parts from the same manuscript from the end of 13" — beginning of the 14™ centuries:
CBOIHBIHN KaTajor CIaBsSHO-PYCCKUX pyKomucHbX KHuT, xpassiuxcs B CCCP. XI-XI1I ss. Appendix I,
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fragments from the 13" century, previously held in the Zographou monastery on Mount
Athos, now lost, but known thanks to the description made by Dmitrievsky*’; and the
last redaction of all, the ninth, the Kursky fragment, from the 12" century (KOKM
20359). Opinions concerning the origins of this last copy are various. Some think it was
part of the codex Sof 1136*'%, On the other hand, Pentkovsky considers it as a fragment
of another code originating in the same scriptorium as Sof 1136*°. The Triodion
section is found in six complete copies and two fragments — Bars 1153 e Pog 48.

Some copies, as Pentkovsky observes*?’; show particularly strong marks of the
influence of the Typikon of the Great Church. Firstly, these examples are related to the
Typografsky Typikon, whose rubrics originating in the Typikon of the cathedral of the
Byzantine capital may have their origins in Slavonic Epistles and Lectionaries.
Secondly, amongst these copies are Khlud 16-d and Pog 48, belonging to the same
redaction and containing additions from the late Typikon of the Great Church*?!. At the
same time, these two fragments show the influence of the Typikon of the Holy
Sepulchre in Jerusalem, a characteristic which links them to the Typikon of Evergetissa,
neo-Sabaitic Typika and some South Slavic Triodia*?%. Thirdly, a further copy, Sin 333,
contains elements of the late cathedral rite, such as the Matins Gospel readings after the
sixth ode of the canon*?,

The proximity of the Typografsky Typikon and Pog 48 to the Typikon of the
Great Church has been frequently noted. Lisitsin excluded the possibility of these two

Typika belonging to the monastic tradition, and considered them as representing the

C800HbIL KAMANO2 CAABAHO-PYCCKUX PYKORUCHBIX KHUe, xpanawuxca 6 Poccuu, cmpanax CHI™ u barmuu.
X1V eex, p.587.

17 Archive of A. A. Dmitrievsky, RNB Dmitr 137, ff.1-2; cited in ITenTkoBckwuii, Tunuxon, 179-180.

418 5K, 135, 161; Kusseckas O. A., “OtpbiBok apeBHepycckoii pykomucu konma Xll-nagana X1 Bexa”,
Litterae slavicae Medii Aevi, Francisco Venceslao Mares Sexagenario Oblatae, Munchen, 1985, pp.167-
168, cited by INenTrkoBCKHH, Tunuxon, 178.

419 TenrkoBekmit, Tunuxon, 178

420 A\ detailed description of all the copies is to be found in his book: cited in TTenTroBckuit, Tunukon,
177-194.

2L Nmurpuesckuit A. A., [pesneiiuue nampuapuive munuxonst; Cesmoepobekuii Hepycanumeruii u
Benuxoi Koncmanmunononscrkou Ilepreu, Kiev, 1907, pp. 254-347; Bertoniére G., The Historical
Development of the Easter Vigil and Related Services in the Greek Church (Orientalia Christiana
Analecta 193), Rome, 1972, pp.114-115, cited by [enTkoBCcku#, Tunuxon, 190.

422 TlentkoBckuit, Tunuxon,192.

428 According to Pentkovsky, attention was called for the first time to this peculiarity by Mansvetov:
ManucseroB U. I., Leprosuwii ycmas (Tunuk), e2o obpasosanue u cyovba ¢ Ipeueckoii u Pycckou
yepksu, Moscow, 1885, p. 395; IlenTkoBcknit, Tunuxox, 188.
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424

cathedral tradition™". As for the Typografsky Typikon, his opinion was shared for some

time by Ukhanova, whose analysis was base on textological methods*?°.

According to Ukhanova, the Typikon of the Great Church came into Russia by
means of South Slavic peoples before or during the country’s baptism. After this, in the
first half or in the mid-11" century, the Studite Typikon was introduced; nevertheless,
the version adopted in Russia was that which anticipated the Typikon of Patriarch
Alexios Stoudites. The Greek original of this pre-Alexios Typikon may be found in the
Russian copy Sin Typ 144*% the translation of which, according to Ukhanova, was
made either during the time of Theodosius at Kievo-Pechersk, or later, in the 14"
century, when liturgical books were redacted with the intention of bringing them into
conformity with Greek sources*?’. The next step was the introduction in the second half
of the 11" century in the Kiev-Pechersky monastery of the Studite Typikon of Patriarch
Alexios, of which the oldest surviving copies are Sin 330 and Sof 1136. This text was

d*?8 in the South and North of Russia, and came into Mount Athos,

widely disseminate
through the monastery of St Panteleimon, in the 1170s. Two copies survive — Bars 1156
and the Zographou fragment*?®. Bars 1153, as well as Sin 333 and Sin 905, are,
according to Ukhanova, redactions based on both sources — the Typikon of Patriarch
Alexios Stoudites and the pre-Alexian Typikon.

In a later study devoted to the analysis of the liturgical characteristics of the
Typografsky Typikon, after the source was published, Ukhanova revised her opinion,
considering the Typografksy Typikon to be a copy of the Studite Typikon, whose Greek
prototype did not coincide with the Greek original of the Russian copies of the redaction
of Patriarch Alexios. Thus, in her opinion, the Typografsky Typikon is probably a
translation of one of the Greek Studite versions dating from before the Typikon of
Patriarch Alexios Stoudites. Given the fact that the Triodion section of the Typografsky
Typikon is drastically reduced, almost by half, in comparison with the copies of the

Typikon of Patriarch Alexios Stoudites, it has been suggested that this copy may be the

2% Tucnmus M., Iepsonauanshbiii crassno-pycexuti Tunukon, St.Petersburg, 1911, p. 137.

425 TlenrroBekmit, Tunuxon, 108.

42 TlemrroBekmit, Tunuxon, 106.

421 pentkovsky, in analyzing Sin Typ 144, notes that the title of the Menaion section, as is the case with
the Grottaferrata Typika and the Mtatzmindeli copy, is related toi the original title of the Studite
Synaxarion; however, he considers that this copy belongs to the Studite-Alexian gorup of Typika on
acocunt of the close relationship with the redaction of Sin Typ 144 and Sof 1136: IleHTKOBCKHIf,
Tunuxown, 184.

428 yxanosa, Jlpesneitmas, 251; Pentkovsky pointed out that in the writing of Sin 330 the objective was
attained of creating a book to serve monastic communities in general: IlentkoBckuit, Tunuxon, 183.

429 Yxanosa, JIpeBHetimras, 251.
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result of a commission from one of the Russian hermitages, shows number must have
increased significantly after the death of St Theodosius and the decrease in the

coenobitic rule, even in his own monastery*®.
Liturgical books from the Studite period. Notation

Corresponding to the various redactions of the Studite Typikon, the Russian
liturgical chant books from the period in question also reflect different liturgical
practices. The kind of service for which the chants were intended determined in large
part the kind of notation used.

In Russian chant books there are found three kinds of notation: kondakarian,
theta notation and znamenny notation.

Theta notation, typical of South-Slavic manuscripts (Serbian and Bulgarian), has
two functions in Russian manuscripts. In the first case, chiefly found in the oldest

Russian codices, copied from South-Slavic originals***

, probably notated in the same
way, this is the only notation employed in the manuscript. The “theta” neumes found in
these books appear either on their own or in conjunction with various other neumes.
Many chants of the Studite period are recorded in a kind of abbreviated notation, in
which, instead of “theta” are used neumes, or groups of them, which are similar
graphically to znamenny neumes, or appear as groups of “oxeia” and “bareia” of
different sizes*®’. The second case of the use of partial notation consists in its
juxtaposition with znamenny notation, which appears exclusively in Russian sources.

Theta notation characterizes multi-genre books organized according to liturgical
order, reflecting monastic tradition. Manuscripts with this kind of notation were written
throughout the Studite period, beginning at the end of the 11" century and ending with
some examples from the 15" century.

Non-diastematic znamenny neumatic notation developed from Coislin notation,
similarly present in sources from the end of the 11™ century, and also generally

belonging to the monastic rite. It has various levels of complexity, which are reflected

0 Tomy6uncknii E. E., Hemopus Pyccxoii Lepreu, Moscow, 1881, v. I, second half, pp. 522-524, cited
in TlentkoBCKuit, Tunuxon, 176; Yxanosa, JIpesHeiimas, 248.

“81 For example, Triodion RGADA Sin Typ 135 “Moisey Kiyanin”.

“32 pletneva analyzes examples with various kinds of partial notation in Russian Octoechoi: ITnernena

E.B., [legueckas xunuca «Oxmoux» 6 Opesnepycckou mpaduyuu (no pykonucam XI-XV eexos),
Candidate’s thesis, St Petersburg, 2008.
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in the neumatic content*®

. The most frequent type of znamenny notation is syllabic or
syllabic-melismatic, found in heirmoi, troparia and stichera. Another, rarer, type uses
unusual symbols and appears in more complex melismatic chants. Some of these hymns
introduce kondakarian neumes into the main znamenny notation. These cases are
associated with melismatic stichera compositions dedicated to Russian saints, which,
when they were written down had not yet attained the stability of a written tradition***;
an example is the sticheron to the first Russian martyrs, Boris and Gleb, in the
Sticheraria of the Menaion, Russian National Library, Sof 384. In addition to the
Menaion, the books of the Triodion cycle (including Sin 319 e Voskr 27) contain hymns
written in highly developed znamenny notation, for both monastic and cathedral rites.
An example is the hymn Ayyslor oxiptiioare. In its complete form as a troparion, it was
sung at the Divine Liturgy in the Church of the Resurrection as the koinonikon of
Pascha and during the whole of Bright Week to the Sunday of Thomas*®*. At the same
time, this hymn appears as a sticheron idiomelon for St John of Damascus, in Chartres

436 The same idiomelon,

notation, in the 10th — 11th century manuscript Laura I" 67
Anzenu esvizpatimecs, appears in Voskr 27" and in various Russian Sticheraria*®. Its
notation reveals it as being highly melismatic, which makes it possible that this hymn
could have been used as a koinonikon in services greatly under the influence of the
Cathedral Rite in the Russian tradition of the 12" century**°.

Kondakarian notation**°

, though having Byzantine roots, is not precisely similar
to any kind of notation. It appeared at the end of the 11" century, and continued to exist
until the 13" century, falling into disuse before the end of the Studite period. Its name
derives from the fact that most examples of its use appear in Kontakaria, which gave

rise to the Slavonic version of the Byzantine Asmatikon. This small group of books

%8 3a6onorras H.B., Ifepkosro-nesueckue pykonucu Jpesneti Pycu XI-XIV 6exos: ocrosuvie munwi knue
6 ucmopuxo-gynkyuonarehom acnexkme, Moscow 2001, p.105.

434 3abonotHas, [[eprosrno-nesueckue, 102.

** Tanadomovroos-Kepopevg A., Avalekta ieposolopnikne otayvoloyiag, |1, St.Petersburg, 1984, p.202;
cited in Conomos D., The Late Byzantine and Slavonic Communion Cycle: Liturgy and Music,
Washington, D.C., 1985, pp. 43-44.

% According to Conomos, 1% plagal mode , f.47: Conomos, 43.

“37 \Jespers of Monday after Pasch, Kvpie ekekpoto, tone 8; f. 64v.

%8 A folio that belonged to the codex Chilandari 307 is now preserved as RNB Q.n.1.39; Sof 96, tone 5
.106; Sof 85, tone 8 f.141; RGADA Sin Typ 147, tone 5 f.111; Sin Typ 148, tone 5 f.167.

439 Comparison of the two noted versions (the RTussian sources and Chartres in T.67) may be found in
the thesis by Tutolmina; she attributes the stiecheron to the Emperor Leo the Wise: Tyronmuna C.H.,
Pyccrue nesueckue Tpuoou opesnetiuweti mpaouyuu. Candidate’s thesis, St.Peterburg, 2004, pp. 223-232.

0 Myers Gr., A Historical, Liturgical and Musical Exploration of Kondakarnoie Pienie, Sofia, 2009.
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represent the versions closest to the liturgy according to the rite of the Great Church of

Hagia Sophia in Constantinople.

Elements of the Cathedral Rite liturgy as reflected in Russian chant books

Some characteristics of the Russian Kontakaria, such as the generic origins of
the book, the presence in them of hymns from the asmatike akolouthia, the type of
notation and the probable melodic style, bring them Russian Kontakaria close to the
cathedral rite. However, there are a number of points that allow one to hypothesize the
use of these books within the liturgical system of the Studite Typikon.

Firstly, the oldest manuscript of a Kontakarion is the second complete part of a
liturgical book Typografsky Ustav s Kondakarem, the first part of the book being, as we
have seen, a copy of the Studite Typikon. Some surviving Kontakaria include genres
which are part of the monastic rite — some parts of the Octoechos chant, the stichera for
the Litia**' in the Typografsky Kontakarion, photogogika and Gospel stichera in the
Blagoveschensky Kontakarion and in the Kontakarion fragment in the Russian National
Library** and some other chants. In addition, the genre of the kontakion itself belongs
to both liturgical traditions.

Secondly, a further element of the Kontakaria that leads one to suppose that
these books may have been used monastically is the notation. As well as the main type
of notation — kondakarian - the Typografsky and Blagoveschensky Kontakaria contain
znamenny notation, the main notation for hundreds of Russian liturgical books of the
Studite period**, from the monastic rite. On the other hand, amongst these, one finds,
albeit very rarely, fragments with kondakarian notation. Three of these books come
from the 12" century and three from the 1344,

Thirdly, the fact that the translation and redaction of these books must have been

carried out at the same time as the first redaction of the other Russian books, at the time

44 Tenrkosekuit, Tunuxon, 186.

2 RNB Pogod 43, £.38r.-39 v., SK, 151.

3 The information from surviving Russian and other Slavic manuscripts contained in this thesis is in
accordance with catalogues of purely Russian sources. Amongst the reasons for this are the fact that it is
in Russia that most of the books are kept, and the lack of a general catalogue of Slavic manuscripts in
libraries throughout the world.

4 SK n°54, 94, 98, 219, 284 e 303.
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of the introduction of the Studite rule in Russia, also suggests the possibility of the
Kontakaria having been used in monasteries**.

Some characteristics of possible monastic use, found in the Kontakaria, bear
witness to the reality of celebrations in Russia in the period immediately after the
official conversion, when the principal monasteries were received by the Russian
princes, and monastic celebrations came to be closer to those of the cathedrals of the
princes’ courts.

Wherever the Kontakaria were used, they continued to be the most important
means of transmission of information concerning local elements of celebrations
according to the rite of the Byzantine cathedrals in Russia. However, there exists
another, relatively small, group of Studite chant books, either un-noted or with only
znamenny notation, which reveals the influence of these celebrations. One example

may be found in an anthology from the 14™-15" century**®

(Festal Menaion, Triodion
and Pentekostarion), in which there may be seen the indication for the reading of the
Gospel after the sixth ode of the canon, according to the normal practice of Byzantine
cathedral rite celebrations™*’.

Apart from these cases of the influence of the Byzantine cathedral rite, the
majority of Russian liturgical chant books from the Studite period have a direct

relationship with the Studite monastic rite, though with different local variations.
The norms of Studite liturgy. The three annual cycles

Liturgical celebrations according to the Studite rule in Russia, as in Byzantium,
were organized into three annual cycles - from the Menaion, Triodion and the
Octoechos, one weekly cycle and one daily.

In Table 2, a hypothetical reconstruction of the celebrations according to the
three annual cycles is presented. The information presented in the Table were not taken
only from one manuscript; rather, it reflects the situation in a more general fashion, as
evidenced in the bringing together of elements typical of various sources. For this
reason, and also because of limitations of space, a particular set of conditions was

followed: thus, in the table, only the commemorations for the Sundays of the Triodion,

445 MowmuHa, [Ipobnema, 208-215.
6 RGADA, Sin Typ 135.
“7 According to Pentkovsky (p.208), cf. RGADA Catalogue, 1988, part 11, 176-181.
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the most important feasts of the Menaion and the Sundays of the Octoechos have been
used.

In order to construct the table, it has been supposed that Pascha falls on 23"
April. In this case, the Triodion services in the weeks before Lent would begin on 12™
February (Sunday of the Publican and the Pharisee), when the hymns from this cycle
begin to be used. The second part of the chant book of the Triodion (“Flowery
Triodion” in Slavonic, corresponding to the Greek Pentekostarion) ended in the week
following Pentecost, that of All Saints. Between this feast and the beginning of the
week of the Publican and the Pharisee of the following year, the Triodion cycle
continued with the order of readings, coinciding with those of the Menaion and
Octoechos cycles.

The listing of the Sundays of Lent and of the Pentekostarion appears in the table
according to the number which appears in the majority of the manuscripts (for example,
«HeneNs BTOpas...mocra»). The Triodion commemorations which were transferred to
this moveable cycle of the Menaion, coinciding with the Sundays, do not appear, firstly
for reasons of space, and, secondly, because they differ significantly from one

manuscript to another in the Lenten period. For example, for

Table 2.
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the Second Sunday of Lent, the Typografsky Typikon prescribes the commemoration of
St Polycarp*®®, for the fourth, that of St Domentios**. Sin 330 and the Triodia and
Pentekostaria of the GIM-type do not contain these commemorations of the Great
Church of Constantinople; Sin 330 specifies no commemoration at all**°, while
Triodion Sin 319 gives the canon for the Prodigal Son for the Second Sunday***, and
names the title “Sunday of the One who was captured by Robbers” to the Fourth
Sunday**?. The list of commemorations for the Pentecostal period is identical in the
manuscripts (Sin 330 and Voskr 27 indicate all commemorations; in the Typografsky
Typikon mention is made of the Third Sunday, as being that of the Myrrhbearers; the
Fourth, as that of the Ascension; the Sixth, of the Fathers of the First Ecumenical
Council; Pentecost; the Sunday of All Saints and Monday of the Holy Spirit).

On Sundays, to the Menaion commemorations preserved in the Triodion from

previous centuries were added those proper to the fixed cycle. These commemorations
are not included in the table for reasons of space, amongst others.
The restoration of the Russian practice of joining together the fixed and moveable
cycles in the Studite period presents difficulties not easily resolved even when one
examines manuscripts of the same set, as is the case with the ten Sofisky Menaia**® and
the Sin 330",

As regards indications for the fixed cycle, the Sofisky Menaia contain troparia,
stichera and canons, in different quantities, for each day. At the same time, the copy of
the Typikon for March, for example, is limited to nine days. On account of this, it is
only possible to make suppositions concerning correspondence or discrepancies in
services for the remaining days of the month on the basis of these sources for this
period.

Indications in the Triodion section of the Typikon are not always clear for those
Sundays when priority is given to the moveable cycle, and consequently the hymns
from the Menaion are not used. For example, on Meatfare Sunday the Typikon clearly

prescribes that the commemoration from the Menaion be transferred to Cheesefare

“8 GTG K- 5349, f.2r.

“9 GTG K- 5349, f.2v.

0 GIM Sin 330, f.13v.-14r.

“*L GIM Sin 319, f.131r.-134v.

“*2 GIM Sin.319, .202v.

3 GIM Sin 159-168.

“** The attribution of these manuscxripts to the same scriptorium is made by Ukhanova: Yxanosa, K
BOIIPOCY O HOBTOPOJCKHX, 32.
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Monday“®. Less clear is the situation of Cheesefare Sunday: for this day, the sequence
of hymns indicated in the Typikon includes no reference to the commemoration from
the Menaion, though it also does not suppress it. A similar situation occurs on the Third
Sunday of Lent, when the Menaion commemoration is replaced by that of the Cross,
which is combined with the Sunday sequence from the Octoechos*®; nothing is said
concerning the Menaion commemoration which must fall on this day.

The lacunae in the rubrics for the Menaion cycle on the days of the Triodion
mentioned above, as well as on numerous other occasions, may seem natural and be
explained by the fact that for the creators of the copy of the Typikon it was not
necessary to record something that was for them obvious. However, for the weekdays,
Sin 330 regularly includes rubrics for the inclusion of material from the Menaion. For
example, for all Vespers on Fridays and Matins on Saturdays during Lent there are
indicated stichera from the Menaion for Lord | call upon Thee and the canon of the
Saints®’.

The third annual cycle, that of the Octoechos, began on Sunday of All Saints
with the attribution of the 8" tone. In Sin 330%*%, in the description of Matins for
Monday after the Sunday of All Saints, the beginning of the daily use of the Octoechos
is recorded with the following rubric: “From this day are sung stichera from the
Octoechos, as well as the triadika kathismata and the canon”.

On the following Sundays the tones rotate repeatedly from 1 to 8. On the
preparatory days before Lent, there begins the gradual process of the suppression of the
Octoechos, beginning with the weekdays and then on Sundays. On Cheesefare Monday,
after the description of Vespers of Sunday night, Sin 330 has the following note: “It
should be known that from this day until Pascha the Stichera of the Octoechos are not
sung, except those for the Resurrection and penitential stichera sung at Vespers on
Saturday and Sunday”. A little further down, on the page for the same day is written the
following for weekdays: “for all weeks from Cheesefare until the Fifth Week of Lent
are sung six verses on Lord I call upon Thee and there are sung as many penitential
stichera from the Octoechos as many as are written there, without the martyrikon; the

martyrikon is sung, as has been said, together with the idiomelon”**°. The singing of

% GIM Sin 330, ff.4v.-5v.

%6 GIM sin 330, ff.14r.-15r.

7 GIM Sin 330, ff..13r.-13v.

8 GIM Sin 330, f.165v.; IlenrxoBekuit, Tunukon, 275.
%9 GIM Sin 330, ff.4v.-5v., IlentkoBckuit, Tunuxon, 236.
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canons from the Octoechos is frequently mentioned in Sin 330; for example, in the
above-mentioned rubrics for the Saturdays of Lent, as well as the hymns from the
Menaion there are indicated stichera and the canon from the Octoechos. In certain cases
the singing of the Octoechos, according to Sin 330, is even continued during Holy
Week, at times when it would later be suppressed — the triadika at Matins of Holy
Monday, Tuesday and Wednesday*®°.

The use of the Octoechos on Sundays finished with the Fifth Sunday of Lent: the
rubrics for the Sixth Sunday, Palm Sunday, say: “Let it be known that on this Sunday,

nothing is sung for the Resurrection”*®,

Throughout Bright Week, as well as on the
Sundays of the period of Pentecost until the Sunday of All Saints, the Sunday hymns are
introduced according to a particular system (or several systems); however, this system

differs from that set out in the Octoechos*®?.

The daily and weekly cycles in Russian Studite Liturgy

Each of the eight tones of the Octoechos ran for an entire week. Each day of
the week, however, had its own dedication or dedications. These dedications were not
definitively fixed almost until the neo-Sabaitic or “Jerusalem” Typikon came into force
in Russia. The same phenomenon may be seen in the books of the Southern Slavs.
Table 3 shows the differences between the dedicatory systems, as shown in the Matins

463

canons from two Russian Parakletike™- and the Serbian Octoechos.

Table 3

0 GIM Sin 330, ff.22v., £.23v., £.25v., [lentkoBekuit, Tunukon, 248, 250.

61 GIM Sin 330, f.21v., [TentkoBekuii, Tunukon, 247.

%2 Em pormenor sobre o sistema de tons durante o periodo de Pentecostas ver cap.4 da tese

“®% On one of them (Sin Typ 80), see Jlozoas U., pesnepycckuii nomuposanuwiii Hapaxum X1\ eexa,
Moscow, 2009; on the other (Sin Typ 81), see Kparuennuuukosa O., “PaHHEBH3aHTHIACKHE HCTOYHUKH
cnaBsiHckoro Oxronxa XII-XIV BB.”, I'umnonocus. Mamepuanvr Mesicoynapoonou nayunou
kougepenyuu «Ilamamu npomouepes Jumumpus Pazymosckozon (k 130-remuto Mockosckoii
KoHcepeamopuu) 3-8 cenmsaops 1996., Moscow 2000, v.1, part 1, p.123.
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RGADA, Sin Tip 80, RGADA, Sin Tip 81 GIM, Uvar.521
2" half of the 12" cent., | 13" cent., Russian, End of the 13" cent.,
Russian, 1° tone all tones Serbian
ff.1r.-71r. 1° tone, fol.50v.-61v.
Sun. Anastasimos Anastasimos (2) Anastasimos (2)
Stavroanastasimos
The Theotokos
Mon. Angels Angels Repentance
Repentance Angels
Tue. Repentance St John the Baptist St John the Baptist
St John the Baptist
Wed. The Cross The Theotokos The Cross
The Theotokos
Thu. The Apostles The Apostles The Apostolos
St Nicholas
Fri. The Cross The Cross The Cross
The Theotokos
Sat. The Prophets and The Prophets and The Theotokos
Martyrs Martyrs The Prophets
The Dead The Dead

The dedications for the weekdays, as well as those of the commemorations of
the Menaion and Triodion cycles, were applied to the cycle of daily liturgical services.
Russian manuscripts contain the following services: Matins, First Hour, Third Hour,
Sixth Hour and Ninth Hour, the Divine Liturgy of St John Chrysostom, the Divine
Liturgy of St. Basil, The Liturgy of the Presanctified Gifts, Typika, Vespers and
Compline. A detailed description of the daily order may be found in Sin 330 for
Monday of the First Week of Lent*®*: “for consolation after the previous day, we arise
later, at the beginning of the seventh hour of the night. And there are sung the three
kathismata [from the Psalter]. [There follows a detailed description of Matins.] The
first hour is sung after Matins when days is dawning, and the people are called to the
other hours thus: for the third, at the beginning of the third; for the sixth, at the
beginning of the fifth; for the ninth, at the beginning of the seventh hour. Vespers are
announced during the reading of the ninth hour®®. When the Beatitudes*® and the
litany are finished, the small simantron is struck and thus begin Vespers*’, and when
they are finished, the brothers go to the refectory at the beginning of the tenth hour,

singing, as usual, “I will extol Thee, my God” (Psalm 144)*®. When they have got up

464 GIM Sin 330, ff. 9r.-9v., [lenTkoBckuit, Tunuxon, 239.

“%% Thus, the entire afternoon sequence, from the ninth hour to the meal, occurred with no break.

%% The sequence of Typika begins with the Beatitudes during the period of Lent.

“87 According to the many indications elsewhere in the Typikon,Vespers ended with the Liturgy of the
Pre-Sanctified Gifts.

“%8 The ceremony of the Panagia, held in monasteries during the meal.
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from the trapeza, and sat for a while, Compline is announced before sunset. This rule

for the hours and other services is to be followed throughout Lent...”

Vespers and Matins, which include the greater part of the variable hymns from

the cycles of the Octoechos, Menaion and Triodion, are preserved on a large number of

surviving sources, some with notation. In Table 4, one may see the composition of

Vespers, a more compact service than Matins, in three festal cases: the Afterfeast of the

Birth of the Theotokos and Sts Joachim and Anna on Tuesday, the same feast on

Sunday, and Sunday of the Publican and the Pharisee.

Table 4. Vespers

9 September, Afterfeast of the
Birth of the Theotokos and Sts
Joachim and Anna
Tuesday, 6th tone,
Sin 330, Uvar 521

9 September, Afterfeast of the
Birth of theTheotokos and Sts
Joachim and Anna

Sunday, 6th tone,

Sin .330, Uvar 521

Sunday of the Publican and the
Pharisee, 6th tone, 12 February,
Our Holy Father Meletios,
Archbishop of Antioch, Sin 330

Opening blessing
Psalm 103
Great Litany

Lord I call upon Thee
(Psalms 140, 141, 129, 116)
Stichera, on 6:

¢ 3 from Menaion, 4th tone
¢ 3 from Menaion, 1st tone
e Glory and now Menaion

Entrance

Evening Hymn

Prokeimenon, 4" tone (of
Tuesday, independent of tone)
Augmented Litany
Vouchsafe, O Lord

Litany of supplication
Exclamation

Aposticha:

e 2 from Octoechos, for St
John Baptist, 6th tone

e  Martyrikon from

Opening blessing
Psalm 103
Great Litany

Lord I call upon Thee

(Psalms 140, 141, 129, 116)
Stichera, on 9

¢ 3 from Octoechos, 6th tone
¢ 3 from Menaion, 4thone

¢ 3 from Menaion, 1st tone
e Glory and now Menaion

Entrance

Evening Hymn

Prokeimenon, 6" tone (Sunday,
independent of tone)
Augmented Litany

Vouchsafe, O Lord

Litany of supplication
Exclamation

Aposticha:

e 3 from Octoechos, Sunday,
6th tone

e Glory and now: Menaion, 2nd

Opening blessing
Psalm 103
Great Litany

1st antiphon of the 12 kathisma
Blessed is the man (Psalms
1,2,3)

Small Litany

2nd antiphon of the 1st kathisma
(Psalms 4,5,6) )

Small Litany

3rd antiphon of the 1st kathisma
Small Litany

Lord I call upon Thee (Psalms
140, 141, 129, 116) Stichera, on
9

3 from Octoechos, 6th tone
3 from Triodion, 8th tone

3 from Menaion, 4th tone
Glory and now Octoechos,
6th tone

Entrance

Evening Hymn

Prokeimenon, 6" tone (Sunday,
independent of tone)
Augmented Litany

Vouchsafe, O Lord

Litany of supplication
Exclamation

Aposticha:

e 2 from Octoechos, Sunday,
6th tone

e 1 from Triodion, 6th tone
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Octoechos, 6th tone tone e  Glory and now: Octoechos,

e  Glory and now: Menaion, 6th tone
2nd tone Song of Simeon
Song of Simeon Song of Simeon Trisagion
Trisagion Trisagion Most Holy Trinity
Most Holy Trinity Most Holy Trinity Our Father
Our Father Our Father
Exclamation:
Exclamation: Exclamation: Apolytikion Baptizer of Christ

Apolytikion from Menaion, for Apolytikion from Menaion, for
the Birth of the Theotokos, 1% Birth of the Theotokos, 1% tone

tone Blessing of the bread

Blessing of the bread Blessing of the bread Blessed be the name of the Lord
Blessed be the name of the Lord  Blessed be the name of the Lord Psalms 33, 144

Psalms 33, 144 Psalms 33, 144 Worthy it is

Worthy it is Worthy it is Dismissal

Dismissal Dismissal

Matins is a more extensive service, made up of several sections. One of the
largest and most important sections is the canon, which includes, apart from readings,
no less than nine kinds of canticles. The attempt to reconstruct the execution of the
canon in detail in Studite practice gives rise to a number of doubts, given the fact that
the Russian Typika of the time do not aim to explain but simply to remind the reader
of what is obvious. For this reason, in Table 5 an attempt at such a reconstruction is
made. The canon chosen is that of the Feast of St Sabas, on 5" of December. The
reconstruction was made using the Sofia Menaia*® and the Sin 330 copy of the
Typikon. It was necessary to suppose that the celebration fell on a Monday in the 12"
century, and that this Monday was in the week of the 1* Tone of the Octoechos. The
use of the Octoechos is prescribed by Sin 330, which indicates for this situation a
combination of two canons: first one from the Octoechos, and then that for St Sabas,
whose stikhi (the Typikon must here be referring to the troparia) are doubled. The way
in which the ode is to be divided is not mentioned for this day, but a division into ten
has been used, as prescribed in many similar festal situations. The counting of the
troparia was done with reference to the above-mentioned Parakletike Sin Typ 80. The
katabasias are rarely indicated in Sin 330, and then only for great feasts, so they have
not been included in the table. The same may be said of the presence of the verse Holy
is the Lord our God after the 9" ode. The litanies, though never mentioned by Sin 330,

would seem to be obligatory after the 3", 6™ and 9™ odes.

Table 5.

469 GIM Sin 162.
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1% ode 3"-9" odes
1% ode 5™ ode
T Kvoiw dowpev (1* Biblical Canticle, verses (The heirmos of the 1% canon and the troparia of
1-12) both canons are intercalated in 10 sections with
On 10 Heirmos (Canon of Octoechos, 1%t the verses of the Sth Biblical Canticle).
tone,

Monday. The Angels)
Bibl.c, verse 13

ltroparion
Bibl.c verse 14
On8 2 troparia
Bibl.c verse 15

3 troparia

Bibl.c verse 16
On 6 1 trop x 2 (Canon of Menaion,
5" December, 8" tone)

Bibl.c verse 17

2trop x 2
Bibl.c verse 18
On4 3trop x 2
Bibl.c verse 19

4tropx 2
Glory...

5 trop
nine

5 trop
3" ode

(The heirmos of the 1* canon and the troparia of
both canons are intercalated in 10 sections with
the verses of the 3" Biblical Canticle).

6" ode

(The heirmos of the 1% canon and the troparia of
both canons are intercalated in 10 sections with
the verses of the 6" Biblical Canticle).

Small litany

Kontakion, 1% tone, podoben “AHKAHFEAKCK”
(Menaion, without notation, or Kontakarion)
Oikos, podoben “kgoropopHu-npH”’(Menaion,
without notation)

7" ode

(the heirmos of the 1% canon and the troparia of
both canons are intercalated in 10 sections with
the verses of the 7" Biblical Canticle).

8™ ode

(the heirmos of the 1% canon and the troparia of
both canons are intercalated in 10 sections with
the verses of the 8" Biblical Canticle).

We praise, we bless...

9™ ode

(the heirmos of the 1% canon and the troparia of
both canons are intercalated in 10 sections with
the verses of the 9" Biblical Canticle, the Canticle
of the Theotokos [Magnificat] and the Canticle of

Small litany
Sedalen, 8" tone, podoben
“npemoyapocTH”’(Menaion)

the Prophet Zacharias).
Small litany
Exaposteilarion

4™ ode “ NROZBkZAA” (Sticherarion)
(The heirmos of the 1* canon and the troparia of
both canons are intercalated in 10 sections with

the verses of the 4" Biblical Canticle).

Manuscript Collections in Russia

Moving on to an examination of the general characteristics of Russian and
Slavic liturgical books of the Studite era, it is useful to recall the principal sources of
information concerning them.

Firstly, there is the CBoaHblii KaTanor ClaBSHO-PYCCKHX PYKOIHMCHBIX KHHT,
xpansiuxcs 8 CCCP. 11-13 Be. (Catalogue of Slavic-Russian Manuscripts Preserved in
the USSR, 11"™-13" centuries, or SK). It was published in Moscow in 1984, and
includes information on 494 manuscripts, of which 78 have notation. The initial project
was to include books from the 14™ century, as one may see from IpexBapuTenbHbIit

cnrcok ciaBsiHO-pycckux pykonucedd XI-XIV Beka (Preliminary List of Slavic-Russian
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Manuscripts from the 11"-14™ Centuries), published in Moscow in 1966, which
continues to serve as the main source of information on books from the 14™ century in
general. The number of books mentioned in the Preliminary List is 1,493, amongst
them 1,017 from the 14™ century. Of these, however, only six of the latter have
notation. Even examining superficially the proportion of notated to non-notated
manuscripts from the 14™ century, one arrives at the conclusion that the data in the
Preliminary List is incomplete, something confirmed several times by scientific
publications discussing different aspects of the manuscript tradition.

The time that elapsed between the mid-1960s and the first decade of the 21st
century brought many corrections of the descriptions, attribution of dates of the
manuscripts catalogued in these two publications, and showed the need for continuing
the project of publishing the catalogue for the 14™ and later centuries. In 2002 there
appeared the first volume of CBonHbIii KaTanoOr CIaBIHO-PYCCKUX PYKOMHCHBIX KHHT,
xpansiuxcesi B Poccun, crpanax CHIT u baxruu. XIV Bex (Summary Catalogue of
Slavic-Russian Manuscripts preserved in Russia, in the countries of the CIS and Baltic
countries from the 14th Century), with information on the books listed in alphabetical
order from A to L. In Appendices | and Il there was added information concerning
books from the 12™-13" centuries that had not been included in the previous Catalogue,
and corrections to the material published therein, relating to bibliography, dating of the
books or sections of them, more exact information concerning their composition, and
identification of the various scribes. With regard to the manuscripts of the 15" century,
the main summary source was published in 1986, IIpenBapuTeabHBIN CIIUCOK CIIABSIHO-
pycckux pykomucHbIx KHUT XVB., xpausmuxcs B CCCP (ns Coanoro Karamora
pykonucHbiX KHUT, XpaHsmuxcsi B CCCP”) (Preliminary List of 15" Century Slavic-
Russian Manuscripts Preserved in the USSR [Towards a Summary Catalogue of
Manuscripts Preserved in the USSR]).

Survey of Russian and Slavic Liturgical Books of the Studite Period

The entire corpus of liturgical books recorded with znamenny, theta and
kondakarian notation may be separated into two large groups.

The first group comprises collections of hymns of the same genre. The most
numerous in this group are the Sticheraria, which in Russian tradition are divided into

two types according to the two annual cycles, fixed and moveable. Thus, the Sticheraria
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of the Menaion and those of the Triodion were written in different codices. As regards
the stichera of the Octoechos, Russian Sticheraria for the Menaion and Triodion of the
early period, unlike some Greek sources’’®, do not contain a complementary section
including the stichera anatolika, alphabetika and anabathmoi.

An example of the joining together of all three kinds of Sticheraria is found in
one of the znamenny manuscripts of the 15™ century (GIM Khlud 59). This kind of
book was very common at the time of the Jerusalem Typikon in Russia, and the idea of
including the stichera of the three annual cycles in Khlud 59 may be considered an early
experiment. However, the structure of the Sticherarion for the Triodion*"" and that for
the Octoechos*’ in this codex has led scholars to attribute them to the Studite Typikon.

Groups of some stichera from the Octoechos are found, in addition to Khlud 59,
in the two Kontakaria (the stichera eothina, together with the Sunday exaposteilaria in
the Blagovestchensky Kontakarion, the stichera of the litia and six automela of the
Octoechos*”® in the Typografsky Kontakarion; all these hymns are recorded in
znamenny notation), in the znamenny Sticherarion of the Menaion (the stichera eothina
in the 12™ century manuscript GIM Sin 279), in the Shestodnev and 1zborny Octoechoi,
in several cases with only partial notation (together with hymns from the Octoechos
representing other kinds of troparia).

The Sticheraria of the Menaion are represented by 8 complete Russian
manuscripts from the 12" - 13" centuries*”* . Another five complete examples and a
fragment from the 14th - 15" centuries have znamenny notation; however, the PS
catalogue does not specify their content, or shed light on whether they are a Studite or
Jerusalem redaction, a problem relevant also to the few un-noted Sticheraria of this
period. This group of manuscripts is completed by a Bulgarian fragment for the feast
of the Dormition from the mid-13" century, in theta notation. Also from the 14" - 15"
centuries are three complete Sticheraria and a fragment; the question of notation is not

discussed in PS, and neither is the attribution of its contents to the annual cycles.

“7% Follieri, Strunk, Triodium Athoum, 7-9.

' Tpysunnesa H.B., Cmuxupui-camoznachsl mpuoOHo2o cmuxupaps 6 OpeeHepyccKoli pYKORUCHON
mpaouyuu X11-XVII sexos. Candidate’s thesis, Leningrad, 1990, pp. 64-65.

2 Mnernesa E.B., “HoTtupoBaHHBIE TecHONIEHUS OpeBHepycckoro Oxromxa CTyOMIICKON pemakiui B
cocraBe Cruxupaperr [loctapix XII-XIII Beka”, /lpesuepycckoe necronenue. Ilymu 6o epemenu.,
St.Peterburg, 2004, p. 207.

*"® Banpmmesckas, Tumorpadekuii, 180.

“’* RNB Sof 384, BAN 34.7.6., GIM Sin 572, GIM Sin 589, RNB Q.1.L.15, RGADA Sin Typ 145 and
152, GIM Sin 279 and two fragments from the same manuscript in RGB and CNB AN USSR, RGB OR
740.
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The Sticheraria of the Triodion assemble the stichera of the Lenten Triodion and
the Pentekostarion in the same book. At least 8 complete Russian znamenny
manuscripts survive, written between the 12" and the 15" century*”. Fragments from
one of them, the Sticherarion of the 12" century for the moveable cycle, which
belonged to the Chilandari monastery on Mount Athos, are preserved in St Petersburg
and Prague®’®.

As far as their content is concerned, the Sticheraria differ substantially,
especially in the case of the Sticheraria from the Menaion, whose variety is due as much
to the change of position of the stichera within the sections of the services as it is to the
introduction of the new hymns dedicated to the Russian saints that appeared during the
11"-15" century*”’. The level of variety tends to increase for the great feasts. Another
factor that contributed to the compositional instability of the stichera is the introduction
in some of them of complementary genres, such as the sedalen (kathisma), the svetilen
(exaposteilarion) and troparia.

The heirmoi of the canons are found collected in the Heirmologia. All the
neumatic Heirmologia surviving in Russian libraries are of Russian origin, and contain
exclusively znamenny notation. From the 12" century there is the “Voskresensky”
Heirmologion (GIM Voskr 28)*'8, the “Novgorodsky” Heirmologion (in two parts, both
of them in Moscow, RGADA Sin Typ 149-150)*"°, and the Chilandari Heirmologion
from the 13" century, represented by 3 fragments: a section of 72 folios is in the

Chilandari monastery on Mount Athos, and was published in MMB*®

, & section of 100
folios is preserved in Moscow, RGB Grig 37; and in St Petersburg there are a further
eight folios of the same manuscript. One more Heirmologion, from the 14" century, has
survived in a fragment of two folios*®.

All the surviving manuscripts from the time at which the Russian Heirmologia

appeared, from the 12" and 13" centuries, are neumatic. From the 14™ century

4" Having Chud 59 of the 15™ century been discovered not long ago, there are chances of future
discoverings of manuscripts of the 15" century, which are described only partially in the existent
catalogues.

*7® These codices are discussed in detail in Chapter 4 of the present thesis.

477 3a60moTHas, 62-63.

*® This is described, with some copies from the manuscript, by Smolensky: Cmonenckuit C.B., Kpamxkoe
onucanue opesnszo (XI-XI eexa) snamennozo upmonoza, npunadnexcawazo Bockpecencrkomy, «Hoebiii
Hepycanum» umenyemomy monacmeipio, Kazan, 1887.

479 pyplished by Koschmieder: Koschmieder, Die altesten

“80 pyblished as Fragmenta Chilandarica Palaeoslavica: B.Hirmologium Codex Monasterii Chilandarici
308 MMB, Série principale. (Facsimilés). V.b. Copenhagen, 1957.

“8! The Russian Heirmologia have been studied in detail by Velimirovic: Velimirovic, M., Byzantine
Elements.
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onwards, with the exception of the fragment mentioned above, all the Heirmologia
(three complete Russian books, one Russian fragment and one Serbian fragment) are
un-noted.

The Kontakaria already mentioned mix variable kontakia of the three cycles
with fixed hymns in their first section; the composition of the second section is much
freer and includes groups of hymns of various genres, whose content varies from codex
to codex.

Russian hymns from the Octoechos cycle are included in two kinds of Russian
collections — the Parakletike and the Izborni Octoechos. Russian Izborni Octoechoi
were normally made up of sections of stichera, sedalny and the Beatitudes, grouped by
tone; other hymns might be contained in appendices. In the Parakletike were recorded
the weekly and Sunday canons of all the tones. The distribution of the hymns in two
generic sections is typical of the oldest Byzantine Octoechoi, and the composition of
Russian Octoechoi is in many cases similar to that of the Tropologia of the Palestinian
tradition, including the ladgari*®.

According to Krasheninnikova*®, amongst the codices of Studite redaction from
the 12" - 15" centuries, complete and fragmentary, kept in Russian libraries, there are
ten 1zborny Octoechoi, of which eight contain partial notation*®*, and 18 Parakletike,
including five noted examples*®®, of which one is znamenny. The oldest exemplar of the
noted Russian Izborny Octoechos is from the 13" century (RNB Sof 122), though this
kind of book may have existed earlier in Russia. The most complete information
concerning its notation is to be found in the Octoechos RGADA Sin Typ 67, in which
54 hymns are noted*®®. The Octoechoi without notation are, similarly, not older than the
13" century. From the 14™ century to the first half of the 15™ century the quantity of
Russian Izborny Octoechoi grew rapidly.

A similar situation occurs with the Russian Parakletike. The only book with
notation, in this case znamenny, is the oldest surviving copy; it comes from the 2™ half

of the 12" century®®’. It is a fragment which contains troparia for the odes of the two

482 Kpawmennnnrukoa, PanHeBU3aHTUHCKHE UCTOYHUKY, 117.

8 Kpamrenmnnnkosa O.A., Jlpesuepyccxuti Oxmoux XI-XIV gexos xax namamuukx cpeonesekosoii
eumnoepaghuu, Candidate’s thesis, Moscow, 1996, pp. 71-72, 74-75.

“® TInernesa E.B., Ilesueckasn knuea «Oxmoux» & Opesnepycckoii mpaduyuu (no pykonucsim XI1-XV
sexos), Candidate’s thesis, St.Petersburg, 2008, p. 175.

485 Ilnernesa, Ilesueckas, 175.

486 Ilneruesa, Ilesueckas, 180.

“87 SK dates it to the late 12" — early 13™ century; the dating was recently corrected by Lozovaia:
Jlozosas, /[pesnepycckuii nomuposanuwii [lapaxaum, p.15.
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canons for all the weekdays and Sundays from Tones 1 to 3 (RGADA Sin Typ 80).
This manuscript has been grouped, as mentioned above, with the ten Sofia Menaia from
Novgorod, the Typikon Sin 330 and, probably, the Triodion Sin 319 and Pentekostarion
Voskr 27. Apart from the Russian Parakletike, there also survive two Serbian fragments,
from the 13" century and the 13" - 14™ centuries, without notation.

Apart from the books dedicated entirely to the order of the Octoechos cycle,
hymns from this cycle with notation may be found in other books. The stichera and
exaposteilaria included in the Kontakaria and Sticheraria have already been mentioned,
as well as the fact of the presence of various genres of Octoechos hymns in the second
sections of the Kontakaria. The most complete representation of these generic groups is
found in the Typografsky Kontakarion. In the surviving part for Tones 1 to 5 there
appears God is the Lord with its troparion and theotokion, alleluia and respective
triadika, verses for the kathismata with alleluia, anabathmoi and Let everything that
hath breath...; there follow the alleluias for various feasts in Tones 1, 5, 2, 6, 4 and 8,
the automela of the Menaion, Triodion, Pentekostarion and Octoechos in the numerical
order of the Tones, the stichera for the Litia and an appendix with some kontakia. This
sequence has even led scholars to believe that the second parts of these books fulfilled

the function of the Octoechos during this period*®®

, or a collection including, as well as
the Kontakarion, the Octoechos and elements of the Obikhod, a frequent layout for such

a book (excluding the Kontakarion) for the post-Studite period*’.
Multi-genre books in liturgical order

The second group is made up of books organized according to the daily
liturgical sequence.

Amongst the Studite redaction books of the Octoechos cycle are 17
Shestodnevy*®°, of which 14 have partial-notation neumes*®*.

The Shestodnev, frequently bound together with other books, includes stichera,
troparia and Sunday canons in the eight tones, arranged in liturgical order, and also

contains the weekday services, having the hymns of a single tone for each one.

%88 Apramonosa 10.B., ITecnonenus-modem & dpesnepycckom negueckom uckycemee XI-XVII sexos,
Candidate’s thesis, Moscow, 1998, p.23.

“89 Branpmesckas, Tumorpadekuit, 201.

#90 K pamennunnkosa, Jpesnepycckuii, 79-80.

491 Ilneruesa, Ilesueckas, 176.
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As for the South-Slavic Octoechoi, they, like the Russian examples, are not
older than the 13" century, when the surviving five Bulgarian fragments and single
complete manuscript were written. To the end of the 13" century or beginning of the
14™ belong one complete Bulgarian manuscript and one fragment, and two Serbian
fragments. From the 14™ century to the first half of the 15" century the quantity of
South-Slavic, as well as Russian, Octoechoi grew rapidly: no fewer than 22 complete
and fragmentary manuscripts are mentioned in the PS Catalogue, though the question of
whether or not they are a Studite redaction has not so far been answered.

The majority of surviving books is made up of Menaia. Amongst these there is a
group of Festal Menaia, belonging to the older liturgical tradition, which had not yet
established the sequences of hymns for each day. In accordance with the most archaic
examples of the Studite rule, on the Sundays during this period the stichera of the
Octoechos were sung, with the exception of great feasts. An example of this kind of
Menaion is the 12" — century znamenny Festal Menaion containing the hymns from
September to February, from the Typografsky Collection 131 of the RGADA. In early
Russian liturgical practice, these ancient types of Menaion coexisted with complete
Menaia, which contain the hymns for all the days of each month of the year, and are
therefore made up of twelve volumes. Each of the multiple surviving separate volumes
was conceived as part of a set.

Of the total number of surviving Menaia, complete or fragmentary, most of
those that contain znamenny or theta notation were written between the end of the 11"
century and the end of the 12" (the sets include 22 Russian manuscripts). There are 18
books without notation from the same period, of which one is Bulgarian (the fragment
of the Festal Menaion from the RNB Collection). From the 13" century to the 15", the
number of notated books diminished suddenly (one Russian manuscript and two
Bulgarian), while the number of books without notation increased (more than 100
complete manuscripts, Russian, Bulgarian and Serbian).

The next-most numerous liturgical book after the Menaia, in terms of the
number of surviving Russian and South-Slavic exemplars, is the Triodion. The
compilation of these books presents a peculiarly complex and multifaceted problem.
The manuscript copies of the Triodion are so different from each other that it is difficult
to find even two that are identical. From the end of the 19" century, there were various

attempts at classification of the Triodia of the Studite tradition. In recent times a
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classification scheme was suggested which distinguished eight such types*®?, which
differ in particularities of tradition, choice of texts and the order of the hymns within the
service. Two of these 8 types characterize Russian Triodia, three the Bulgarian books,
two the Bulgarian and Serbian and one — the Serbian*®*,

The overall picture of the temporal distribution of Triodia and Pentekostaria
manuscripts in Russian libraries, both with and without notation, duplicates the situation
of other liturgical books: from the 11™-12" centuries only notated copies have survived,
the notation being either znamenny or theta — seven books in all; the number of
manuscripts with and without notation from the 13" century is more or less identical
(six of the former and seven of the latter); from the end of the 13™ century to the
beginning of the 15™ century there has not survived a single Triodion with notation,
while the number of books without notation — 33 Russian, 13 Bulgarian and 10 Serbian

— is significantly larger than in the early period.
Centers of book production in Russia. Kiev

The study of a large number of surviving Russian chant books of the Studite
period was undertaken during a considerable time on the basis of the characteristics of a
codex or a group of codices closely related either generically or temporally. In recent
decades, the tendency has been to bring together codices hitherto viewed as separate,
including those covering different hymnographical genres, according to the criterion of
their geographical proximity. Data collected as a consequence of the comparison of
sources from the same scriptorium enable both the formation of a more concrete idea of
the regional development of chant and the deeper understanding of the particularities of
one codex in relation to another from the same scriptorium.

The beginning of book production in Russia is linked to the establishment of see
cathedrals in county centres. In the earliest stage, during the 11" century — beginning
of the 12" century, scriptoria probably existed in the Southern centres — Kiev, Belgorod,
Chernigov, Perejaslavl’, Yuriev; in the South-East — Vladimir Volynsky, Turov and
Galich; in the West — Polotzk and Smolensk; in the North-East — Rostov; and in the

492 Momina, Triodion, p.*131-*133; though in the book the eight types of Triodion are not separated from
the total number of 11, further on, on p. *135, the author notes the division of Triodia according to
Athonite, Nikonian and Kievan types, in accordance with liturgical rules later than the Studite Typikon.
498 A survey of Russian and Slavic Triodia is found in Chapter 5 of the present thesis.
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North-West — in Novgorod**. However, the implantation of book production in
professional centres must have taken a certain time, and passed through a number of
phases. The first books to be copied were brought from established centres, for
example, from Constantinople to Kiev, or from Kiev, the oldest capital, to other county
centres. The art of working on the basic material of books, the writing, decoration,
binding, and other aspects of the finishing of codices must initially have been taught
from masters from outside. During the initial stage of the functioning of the
scriptorium, its output would not have been distinguished by its high quality, and would
not have possessed its own codicological and calligraphic characteristics*®. Thus,
manuscripts kept for centuries in a cathedral far from the centre may not have come
from a local scriptorium, but have been commissioned and prepared in another centre.
These suppositions demonstrate the difficulties that appear in any attempt to establish
the output of the scriptoria, aggravated by the scarcity of earlier material.

It is known that books were produced in Kiev from the mid-11" century. The
oldest scriptorium of the capital was that of the Grand Duke, connected with the
cathedral of St Sophia. Thanks to the support of the Grand Duke Yaroslav, the
cathedral possessed a library and a book workshop. It is possible that the translation of
the first set of liturgical books was carried out there, firstly because the Kievo-Pechersk
monastery may not yet have been sufficiently prepared for such work, and, secondly,
because this translation must be considered an act of state, not merely local, and this
initial set was intended to serve as the primary example, in all senses.

Some older codices that came from the Kiev scriptorium are notable for their
enamel decoration**®, added in the scriptoria of Constantinople, especially those of the
Emperor and the monastery of Stoudion. The luxurious decoration of Byzantine
manuscripts is also reflected in the output of the book workshops of Georgia and
Armenia. This style was brought to Kiev directly from Byzantium, without the

intermediary of the Southern Slavic peoples, and appears in a series of codices from the

49 yxanosa, O CTaHOBJICHHH.

495 yxanosa, O CTaHOBJICHHH.

8 TTomosa O.C., “OcTpoMHpoBO eBanrenue. MHHHATIOPSI U OpHAMeHTH”, Ocmpomuposo Esanzenue
(1056-1057) u pyxonucnas mpaouyus HOB03AEEMHbIX MEKCMO8. Bupmyanbuas 6bicmaska MamyCKpunmos
Ha caume Poccutickoil Hayuonanenot oubnuomexu nocesauena 950-nemuemy 1oounelo Ocmpomuposa
esanzenus, St.Peterburg, 2007; available at: http://www.nlr.ru/exib/Gospel/ostr/popova.html. Frantz A.,
“Byzantine Illuminated Ornament. A Study in Chronology”, The Art Bulletin, 1934. v. XVI/1, pp. 43-76;
Weitzmann K., “Die byzantinische Buchmalerei des IX. und X. Jahrhunderts”, 2. Aufl., Wien, 1996, v. .
pp. 22-32.
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second half of the 11" century*®’. Amongst these is the Ostromir Gospel from the years
1056-1057*%, written by the dyak Gregory for the appointed governor of Novgorod
Ostromir. The text of the Gospel was written in Kiev, and finished, it is supposed, in

4
d*°,

Novgoro However, the head-piece, miniatures and decoration of the initials with

enamel was carried out in Kiev, in the scriptorium of the Grand Duke. The Gospel

bears signs of ekphonetic notation®®. The Mstislav Gospel®™

commissioned by the
Duke of Novgorod, Mstislav, who probably intended it for the Church of the
Annunciation in Gorodishche, built by him in 1103, is of fine quality and has excellent
calligraphy. In spite of the Novgorodian provenance of the commission, the codex was
written in the scriptorium of the Grand Duke in Kiev at the turn of the 11" century* or
approximately in the year 1106°%.

Some other manuscripts, such as, for example, the 1zbornik of Svyatoslav from
the year 1073, whose decoration suggests a relationship with the scriptorium of the
Kievan Grand Duke. However, the style of the enamel, which is often of the greatest
help in the attribution of manuscripts to particular scriptoria, was used no later than the
end of the 12" century; its following history in Russia is not yet clear.

The parameters of the style have been considered by scholars as the most
trustworthy in the process of attribution of date and place of origin of codices. “The
date from any source, when they contradict the rules of stylistic development, whether
in terms of history, artistic life, (...) palaeography, or aspects concerning the study of
materials or techniques, may not be considered completely viable (...) until this

discrepancy is resolved”®®. Stylistic criteria were used to date one of the books

2

7 Tynko B.I', “DMaibepHBI CTHIb B XyIOKECTBEHHOM O(MOPMICHHH KHEBCKHX pykommceii XIB. 7,
Kuuorcnvie yenmpor [pesneii Pycu XI-XVI ss., St.Peterburg, 1991, p. 29.

% RNB F.1.1.5; SK n°3, p. 33-36.

49 Menpaukos E.N., “K mnpobieme mpoucxoxaenus Octpomuposa Epamrenms”, Slavia, 1968, v.37,
pp.537-547; Tlymko, OMaIbepHBbIH CTHIb, 33.

% A more recent study on ekphonetic notation in the Ostromir Gospel is found in: Pamazanosa H.B.,
“OctpomupoBo Eanrenne u apeBHepycckoe riepkoBHOe Tienue”, Ocmpomuposo Esancenue (1056-1057)
U PYKONUCHAA MPAouyus HOB03AB8ENHbIX MeKCmos, Bupmyanbhas eblcmaska MaHycKpunmos Ha caiime
Poccuiickoii Hayuonanvrot bubauomexu nocsswena 950-remuemy roburero Ocmpomuposa esanzenus,
St.Petersburg, 2007, avalible at: http://www.nlr.ru/exib/Gospel/ostr/ramazanova.html

T GIM Sin 1203; SK n° 51, 90-92.

%02 Kykosekast JLII, “Tinoresn i dakti npo maBHBOPYChKY mmcemuicts g0 Xl cr.”, Jimepamypua
cnaowuna Kuiscekol Pyci 1 yxkpainecka aimepamypa XVI-XVII cr., Kiev, 1981, pp. 17-27; cited in
[Tyrxo, OMaabepHBIit CTHIIb, 42.

%% yxanosa E.B., “MCTHCIABOBO eBaHTeNHe B APEBHEPYCKOH KymbType konna Xl-mauama XII B.:
HCTOpHS, KOAUKOIIOTHsI, TekcToorust pykormen”, Palaeslavica, v. XIV, 2006, pp. 14-24.

%94 Nu¢uman JLU., CapaGestsos B.JI., Llapesckas T.FO., Monymenmanvhas scusis Benuxozo Hoszopooa.
Koney Xl-nepsas uemsepo Xllg. St.Peterburg, 2004, p.13; cited in YxanoBa, O craHOBICHHUH.
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containing theta notation, the Putyatina Menaion®®, dated in SK to the 11" century with
no details, and, elsewhere, attributed to Novgorod. Ukhanova dates the codex to the last
third of the 11™ century and places it amongst the output of the Kievan scriptorium, not
only on the basis of the similarity of the hand to that of the Ostromir Gospel, but also as
a consequence of the supposition that in Novgorod a codex of high calligraphic quality
could not have been produced at this time, and because amongst the books produced in
Novgorod none has been found whose details correspond to those of this codex®®. At
the same time, the presence of some linguistic particularities, suggesting the possibility
that the scribe was of Novgorodian origin, may be explained by the fact that a native of
Novgorod may have been working in Kiev. The opposite case apparently obtained in
the process of the writing of another Russian liturgical book, the Triodion Sin Typ 137

“Moisey Kiyanin™®®’

. In the opinion of Sobolevsky, it was written by a native of Kiev
who lived in Novgorod®®,

None of the liturgical books has any scriber's indication that would specify their
Kievan origin. According to R. Jakobson, the Chilandari Heirmologion was written in
the Kievan region®®; Ukhanova suggests that the Pentekostarion Sin Typ 138 came
from Kiev, as it was mentioned above; accepting Metallov's opinion, znamenny

December Menaion Sin Typ 96 could be among the Kievan codices™.
The Rostov codices

Interest in the artistic decoration of books was also a characteristic of the
scriptorium of Rostov™.

The episcopal see of this city was established relatively early. Some sources
date this to the 11" century, but the possibility that the first bishop of Rostov was St

Leonty>*?

, who had been tonsured in the Kiev-Pechersky monastery, is not excluded.
The political and ecclesiastical-administrative situation in the city was complicated as a

result of Rostov not being the centre of a county, and the role of the bishop included

%% RNB Sof 202; SK n°21, p.63.

%% yxanosa, O CTaHOBJICHHH.

%7 RGADA Sin Typ 137.

%% Tanpuenxo M.I'., Tproas Moncess Kusanna — ITaneorpadudeckuii u rpaduko-opdorpadiaeckuii
ananus, Triodion, *285.

%9 MMB, v. 5, A, p. 9.

%10 Meraios, Bozocryacebnoe, 196, 220; cited in SK, 174-175.

1 Tvutpuesa P.IT., “Ot penaxropa”, Kuuoicuvie yenmpet, 10.

*12 I1anos, I ocyoapcmeo.
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compensating for the unsatisfactory exercising of power on the part of the count. The
people of the lands of Rostov were not easily brought under the capital's administration,
and opposed the process of Christianization, which led to a pagan rebellion in the years
1071 — 1073. The appointment of Leonty to the see was considered a means of
strengthening the authority of the Church and the power of the Duke. He was
assassinated by the pagans, probably soon after his appointment.

After Leonty, the see was occupied by Bishop Isaiah and Bishop Ephrem, both
also tonsured at the Kievo-Pechersk monastery®™. During the tenure of Ephrem and
the rule of Vladimir Monomakh in the county of Pereyaslavl” (1094-1113), to which
Rostov was subject at the time, the Cathedral of the Dormition was built, and it was a
copy of the stone cathedral of the Kievo-Pechersk monastery®**. To this cathedral
Pentkovsky links the sixth redaction of the Studite-Alexian Typikon (Sin 333), in which

influences of the Byzantine cathedral rite have been detected™

, probably characteristic
of Rostov until the end of the Studite period, if not even later. This copy includes
mention of the celebration of the discovery of the relics of St Leonty in 1164, and
details of the service written for him after his local canonization in 1190°".

The connection between liturgy in Rostov and that of the cathedral rite is also
evident in two Kontakaria written there — the Uspensky, from the year 1207 (GIM Usp
9) and the Lavrsky Troitsky, from the end of the 12" century — beginning of the 13"
century (RGB Tr-Serg 23), attributed to the Rostov scriptorium by Turilov in 1970°".
The activity of the episcopal or episcopal-county scriptorium of Rostov may be
followed throughout a significant period, some fifty years into the 13" century.
Amongst other codices from this scriptorium are four Gospels®*®. In 2002 Turilov
attributed to the same scriptorium the Festal Menaion RNB F.mi.1.37, changing its date
from the second half of the 14™ century to the year 1220, when the scriptorium
produced the Epistle GIM Sin 7°*.

Some manuscripts from the Rostov scriptorium have characteristics similar to

the hand seen in the Serbian codices, notably the calligraphy of the first half of the 13"

513 TMenrxosekuit, Tunuxon, 202.

514 Abpamosuy, [Tamepuk, 9; cited in [lentkoBckuit, Tunuxon, 202.

515 IlentxoBckuii, Tunuxon, 207.

516 Tonyounckuii, Ucmopus kanonusayuu, 60-61; cited in TlentkoBckuit, Tunuxon, 210.

o Typunos A.A., “K ucropun pocrockoro Biaasraaoro ckpunropus Xl B.: crapsie ¢akTel 1 HOBBIE
naHHble”, CpeoHeeeKkogble KHUJICHbIE UYEHMPbl. MecniHble Mpaouyuu U MeiCcpecUOHAIbHble C6A3U,
Abstract of the conference paper (Moscow, 5-7 September 2005), Moscow, 2005, p. 30.

8 NB MGU 2 AG.80, YaMZ, inv.15690, GIM Arkh 1.e Orshansky Gospel, traditionally considered a
Ukrainian or Belorussian book: CNB AN Ukr DA/P.555: Typuos A.A., K ucropuu pocrosckoro, 30-31.
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century of the scribe Budil, who took part in the writing of the Gospel Vatican slav 4
and the Kareisky Typikon of St Sabas the Serbian (Mt Athos, Chilandari, AS 132/134).
There are also a number of other examples of the work of Russian masters in various

regions of the Balkans in the 13" century®%.
The Scriptoria of Vladimir and Pskov

Many scriptoria appeared in Russian cities that aroused after the weakening of
Kiev by internal military disputes.

In the 12" century, the centre of administrative and ecclesiastical power moved
to the county of Vladimir-Suzdal'. The heritage of governmental power was
strengthened with a heritage of culture. Together with the Cathedral of the Dormition in
Vladimir, built in 1160, a library was founded which contained manuscripts brought
from Kiev and Vyshgorod. This collection disappeared in the fire which destroyed the
cathedral in 1185, after which Bishop Simon, who had previously been tonsured at the
Kievo-Pechersk monastery, and was one of the authors of the Kievo-Pechersk
Paterikon, began the second library. This was destroyed in its turn by the Tartars in
1238. In the same year was destroyed another centre of books in Vladimir — that of the
monastery of the Saviour. The Tartar invasion in Vladimir led to the loss of many
precious cultural artefacts, of which, according to Vzdornov, there survived a single
book from the pre-Mongol period, the 13" century Menaion for the month of May,
RGADA Sin Typ 113°%,

In Pskov, the centre of book production may have been in the Spasso-Miroysky
monastery, founded by Nifont, bishop of Novgorod (1130-1156). This monastery has a
library which was initially filled with Novgorodian books. However, it soon established
its own scriptorium, as evidenced by the 12" century Sticherarion for the Menaion,
written by the paramonarios of the Church of St Nicholas, Jacob, whose lay name was
Tvorimir, for the Church of St Blasius. In the opinion of Pokrovsky, the Church of St
Blasius was situated in Pskov, in the market square®??. Another manuscript, whose

origins have been considered to be in Pskov, is the Octoechos RGADA Sin Typ 67,

o19 Typunos, K ucropuu pocrosckoro, 31.

520 Typunos, K ucropun pocrosckoro, 31.

52 Tivurpuena P11, “Beenenue”, Knuoicnvie yenmpuor Jpesneti Pycu, 8-9.

%22 Tikhomirov considers the two parts, RGADA Sin Typ 145 and RGADA Sin Typ 152 as belonging to a
single Sicherarion codex: SK n° 103 e n® 104, 132-134.
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which contains a rare kind of partial neumatic notation®®, There may have been more
scriptoria, from which some surviving liturgical books may have come. However, the
process of attributing liturgical books to specific scriptoria is still in an early phase and
many difficulties have to be overcome. Novgorod is the least problematic in this regard,
and the most representative centre, in terms of its substantial production.

The Scriptoria of Novgorod

The majority of surviving manuscripts in Russian collections are thought to have
originated in Novgorod.

Novgorod was the ancient historical centre of northern Russia. After the union
of the North with the South into one state, Kievan Rus', in the 9" century, and the
consequent founding of the metropolitanate of Kiev, was founded in Novgorod the
episcopal see, under Bishop Joachim, a Greek brought by Grand Duke Vladimir from
Kherson after the military conquest of that city®®. The construction of the first
cathedral, in wood, took place probably at the end of the 990s. The stone cathedral was
built in the 1050s, on the model of the Cathedral of St Sophia in Kiev.

The Christianization of the northern Russian territories was fraught with
difficulties, much greater than those of the southern territories. As in the case with
Rostov, the activity of the Bishop of Novgorod included the dissemination of
Christianity not only amongst the Russian peoples, but also amongst other tribes. The
episcopal mission throughout the 11™ century and the first half of the 12" century took
place within the context of the constant struggle between the local organ of power, the
veche, and the centralized power of the Duke of Kiev, embodied in the posadnik sent to
the city. In 1102 the city won the right to elect its count, and in 1136 the power of the
Count in the governing of Novgorodian territories was limited even further as a
consequence of the reaffirmation of the veche®®. The Church established itself in
Novgorod with the expansion of central power, which explains the fact that, as in
Rostov, there occurred in 1071 a pagan rebellion, in the course of which the
Novgorodians supported the volkhv, the shaman, and rejected the bishop. The

instability of the Church at the end of the 11" century in Novgorod hardly suggests the

523
Ilneruesa, [lesueckas, 177.
524
[anos, [ ocyoapcmeo.
525
VxanoBa, O CTaHOBJICHHUH.
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existence of a developed sacred culture, including, obviously, the production of books.
In discussing the late development (approximately half a century's delay) of
ecclesiastical institutions in Novgorod in comparison with those of Kiev, Ukhanova
singles out the following factors: the consecration of the first stone church in Kiev took
place in 996, while in Novgorod this happened in 1052; the first monasteries of the
counts in Kiev were founded in 1037, while in Novgorod the monastery of St George
was founded in ¢.1119; the urban coenobitic monastery of Kievo-Pechersk dates from
1062, while the monastery of the Nativity of the Theotokos was founded by St Anthony
(Anthony Rimlianin, born in Rome) in 1117°%.

In accordance with these data, the activity of the first scriptoria in Novgorod
must have begun not before the end of the 11™ century®?’. The oldest is considered to
be the Lazorevsky, within the monastery of St Lazarus. The first ten codices from this
scriptorium were classified by Yanin®®: they are two Menaia with theta notation from
the years 1095-1096, for the months of September and October®®, un-noted Menaia for
the months of January, February, April, July and August from the 11™-12™ centuries
from the Typografsky Collection®®: a Pentekostarion with theta notation®**, a znamenny
Sticherarion®*? and the Milyatin Gospel. These codices were considered by Stolyarova

as a set®>®

, originally comprising 16 books, written by no fewer than 12 scribes. She
added to the set the Menaion for November from the year 1097 with theta notation, but
excluded the Gospel, which in her opinion is a copy from the end of the 12" century of
the 11" century original; it is this dating which is used in SK.

Some conclusions regarding the Lazorevsky scriptorium have been questioned,
such as, for example, the possibility of it being part of a monastery or a church®*, or

535
2

whether the number of scribes really was as high as 12°°°. Even more contentious, and

rightly so, I believe, is the inclusion in the set of the Sticherarion of the Triodion Sin

526 VxanoBa, O CTaHOBJIEHHH.

*2" The opinion of Rozhdestvenskaia concerning the possibility of the opening of the Duke's scriptorium
in the mid-11" century, associated with the Cathedral of St Sophia, has been criticized by Ukhanova:
PoxxnecrBenckas, Passutne rpamorHocTH, 17; YxanoBa, O cTaHOBJICHUH.
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Typ 147; consequently, Ukhanova dates this book afresh to the second half of the 12"
century”*®. She also excluded from the set the Pentekostarion Sin Typ 138, which came
into the collection of the Synodal Typography in the 17" century from the Lazorev
monastery, and which was considered by Pokrovsky to have belonged to it>*’. In the
opinion of Ukhanova, the Pentekostarion, though no younger than the Lazoresvky
Menaia, in accordance with its palaeographical and codicological characteristics, could
not have come from the Lazoresvky scriptorium. She considers it to be a product of one
of the scriptoria of the South of Russia. At the same time, she attributes to the Lazorev
masters the Typografsky Typikon and a further three Menaia without notation dating

h538 |539

from the beginning of the 12" century, for the months of March®*® and April®*®, and a

fragment for October>*°

, as well as fragments of the Parakletike which in SK is dated to
the end of the 13" century®*. As to the question of the dating and place of origin of the
Milyatin Gospel, Ukhanova agrees with Yanin, adding it to the set and reconsidering the
date given to it in SK**. In general, in her opinion, given the present state of research,
14 codices may be attributed to this Novgorod scriptorium.

The work of the next great scriptorium of Novgorod, that of the Archbishop,
distinguished by its own particular calligraphy, is evident in manuscripts from the last
quarter of the 12" century-beginning of the 13" century. The books of this scriptorium
were mentioned in the communication delivered by Ukhanova at the congress
CpeHHeBeKOBBIe KHHMKHBIC HECHTPLI: MECTHBIC TPAAUIUH 1 MEKPETHOHAJIBHBIC CBA3HU n
Moscow in September 2005, an abstract of which has been published®*. The
manuscripts mentioned in this abstract are directly connected with the two books upon
which the present thesis concentrates: the copy of the Typikon, Sin 330, the set of 10
znamenny Menaia of the Cathedral of St Sophia in Novgorod, Sin 159-168, and the
znamenny Parakletike, Sin Typ 80, amongst others, not specified in the abstract. These
latter books, in the opinion of Ukhanova, communicated personally to the present

author, include the znamenny Triodion Sin 319 and the Pentekostarion VVoskr 27.

*% These matters are discussed in detail in Ukhanova's article: Yxaroa, O craHoBICHHN.

%% yxanosa, O CTaHOBJICHHH.

%7 5K, 87.

%% RGB M. 1337, SK n° 20, 63.

*% RNB Sof 199, SK n° 88, 125

0 BAN 16.13.54, SK n° 38, 79.

**1 Ukraine, National Museum in Lvov, Ms.Q.404/31333, SK n° 369, 308.

542 VYxanoBa, O CTaHOBJICHUH.

%3 yxanosa E.B., “K Bompocy o HoBropozckux ckpunropusx XI-XI1 8e.”, Cpeoneserosoie, 31-32.
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In the present thesis a number of studies were carried out, supporting the
conclusion that the Triodion and Pentekostarion belong to the same set of books, written
at the archiepiscopal scriptorium.
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Part 11
Chapter 3

Sin 319 and Voskr 27 as a set: questions of dating, locality and

palaeography
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In 2004 was published the excellent research of Momina, on one of the oldest
Russian liturgical books of its type, containing the liturgical material for the Triodion
cycle — the complete copy, including Triodion and Pentekostarion, known as the
Triodion of Moisey Kiyanin>**. This book is unique in many of its characteristics. It
cannot, therefore, always serve as an indicator of common practice in the Russia of the
Studite period. In this regard, a number of complications become apparent in
comparison with other Russian sources, for example, the Sticheraria.

Two other manuscripts, the Triodion Sin 319 and Pentekostarion Voskr 27,
which are considered in this thesis to be a set, reflect a more common praxis for Russia.
This fact is referred to more than once by Momina, who compares the Triodion of
Moisey Kiyanin with a large number of other Slavic and Russian copies, including the
Triodia and Pentekostaria of the so-called GIM-type, whose name arose from the place
in which the set central to this thesis is kept.

To understand the place, function and specific traces of Sin 319 and Voskr 27 in
Russian liturgical practice, Momina’s methods of working with Russian Triodion
sources, such as the classification of Slavic and Russian Triodia and Pentekostaria, their
relation to Greek Triodion sources, pecularities of the composition of sources and the
way in which their material is ordered, the relation of Russian Triodia and Pentekostaria
to Russian Sticheraria and Heirmologia, will be used in this chapter.

As shall be seen, the conclusions made by Momina as a result of the
investigation of the Triodion of Moisey Kiyanin in the context of Russian sources,
partly correspond to the results of the contextualization of Sin 319 and Voskr 27.
However, on many occasions, the two sources relate to the reality of Russian liturgy in a
way that distinguishes them significantly from the Triodion of Moisey Kiyanin. In
particular, this chapter deals with understanding the history of the writing of the GIM
codices.

Sin 319 and Voskr 27: time and place of creation.

Before commencing the examination of the different parameters of composition
and function of these two manuscripts, there follows a survey of more general
information about their dating and geographical attribution, as found in published

research and catalogues.

** Momina, Triodion; the complete publication as it stands is limited to the weeks preparatory to Lent.
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The proximity of the two sources of Triodion hymns, which are complementary,
has frequently attracted scholarly attention®*. However, until now, to the present
writer’s knowledge, the fact of their having been written for use as a set within the
context of early Russian liturgical practice has not been confirmed by anyone.
Likewise, SK does not link Sin 319 and Voskr 27 as a set, even though, in the cases of
other manuscripts, whenever possible, such a link is made>*®. Moreover, in order for
them to be considered as a set, the information indicated in the SK for both sources is
insufficient. It is therefore necessary to apply the information relating to one source to
another, and also to examine which possibilities there are of completing lacunae in
information using other sources.

SK dates Sin 319 to the 12th century, just as Gorsky and Novostruev,

547

Sreznevsky, Momina and Tutolmina do>*'. Metallov, in Bogosluzhebnoe Penie, dates it

more specifically to the end of the 12" century, and Schidlovsky®*®

agrees with this.
Shchepkina and Protas’eva®® propose a date in the 13"™century. Thus, the dating is
balanced between the 12" and the 13" centuries, closer to the second half — end of the
12" century.

The available literature does not discuss where the manuscript might have been
written. However, the fact that the manuscript, according to the Inventory of the 1773"
year, belonged to the Patriarchal library>®°, in which were preserved a great many
Novgorodian codices, including the znamenny Menaia, which belonged to the Cathedral
of St Sophia in Novgorod™*, does not invalidate the possibility that the manuscript also
entered the Synodal Collection from Novgorod. It is known that most of the books came
to the Patriarchal library from the collection of Patriarch Nikon, having come chiefly
from monasteries of the diocese of Novgorod, where Nikon was metropolitan until his

appointment to the patriarchal throne>*%.

545 Schidlovsky, A new folio, 108-109; Momina, Triodion, *142; TyronmuHa, Pycckue nesueckue
Tpuoou, 42.

> For example, every volume of the Sofia Menaia is marked as “from the set of the Sofia Menaia of
Novgorod” (see n°...): SK n°78, 80, 81, 83-85, 87, 89, 91, 94.

7 GIM Sin 319, 12" cent, SK n° 106, 135; Topckuii, HeBoctpyes, Onucanue, W, v.1, 494;
Cpesuesckuit U.N., Crassno-pyccras naneocpagus. XI-XIV gs., St.Petersburg, 1885, p.160; cited in SK
135; Momina, Triodion, *132; ; Tyronmuna, Pycckue negueckue Tpuoou, 41.

%48 Meranos, Bozocayacenoe, 209-210; Schidlovsky, A new folio, 116.

> Ilenxknna M.B., IlporacseBa T.H., Coxposuwa Opesneii nucemennocmu u cmapoii nevamu. O630p
PpyKonuceill pyCcCKux, CAABAHCKUX, 2pedecKux, a maxdce KHue cmapou newamu I ocydapcmeennozo
Hemopuueckozo myses, Moscow, 1958, p.15; available at http://www.shm.ru/manuscript 22 _01.html.

%0 5K, 135.

531 enxuna, [IporackeBa, Coxposuuya.

552 [enxuna, [IporacseBa, Coxposuuya.
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Voskr 27 is dated in SK to the late 12" century, and Metallov and Tutolmina

554

accord it the same date®™3. On the last page of the manuscript, Sreznevsky®™* wrote:

“12" or beginning of the 13™ century”, Momina dates it to the 12" century®*®, Volkov>*®

557 also indicated the 13" century, but the

to the 13" century. Shchepkina and Protas’eva
most recent dating by Shchepkina and her colleagues is to the end of the 12" century®®.
As can be seen, the time of the writing of this manuscript, as well as Sin 319, is fairly
well balanced between the 12" and 13" centuries, but most probably closer to the end of
the 12" century, which does not exclude the possibility of their having been written
simultaneously.

As for the place of writing of VVoskr 27, there is far more certainty. In its binding
there is a note of the 1502™ year, saying that “on 18" March of the 7010™ year, the
Archbishop of Novgorod took the book from the church of St John Chrysostom and
gave it to the deacon of the church of The Theophany...”*. On the 1% folio there is a
note saying that in the 1857™ year the manuscript belonged to Resurrection-New
Jerusalem monastery, whose collection was begun by Patriarch Nikon and included

O considered that the

books from monasteries in Novgorod and Pskov. Metallov®®
manuscript was from Novgorod, having noted the proximity of both copies, and
confirmed it with the dating of the Triodion Sin 319 also to the end of the 12" century,
when the Pentekostarion was written.

Thus, there is, a priori, no reason to reject the possibility that the manuscripts
were written at the same time and in the same place. Confirmation of the suggestion,
firstly, of their origin and existence as a set, and secondly, of their belonging to the

Scriptorium of the Archbishop of Novgorod, will be attempted further on.

Sin 319 e Voskr 27 in the Russian Triodia cycle

%% GIM Voskr 27, fim do séc.12, SK n° 136; Meraminos, Bocociyacenoe, 213; cites in Schidlovsky, A
new folio, 116; Tyronmuna, Pycckue nesueckue Tpuoou, 41.

* SK, 159.

* Momina, Triodion, *132

*%® Bonkos H.B., Cmamucmuueckue ceedenusi o coxpanuguuxcs opesnepycckux knueax XI-XIV es.u ux
ykaszamenw, St.Petersburg, 1897, p. 73

> lenkuna, ITporacsesa, Coxposuwya, 24.

558 [lenxura M.B., IIpotackeBa T.H., Kocttoxuna JI.M., l'omeimenko B.C., "Onuncanne nepraMeHHBIX
pykormucelr I'ocynmapcTBeHHOro nctopmueckoro myses, 4.l. Pykommcm pycckme”, Apxeocpaghuueckuii
exce200HuK 3a 1964 200, Moscow, 1966, p. 152.

*9 SK, 159.

560 Meramnos, boeocayacedbroe, 213.
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The place occupied by the two GIM sources in the liturgical execution of the
Triodion cycle in Russia is quite apparent in their relationship with other sources of the
same kinds of book.

A list of all Russian Triodia and Pentekostaria is found in Table 6. Information
concerning manuscripts from the 11" — 14™ centuries was taken from SK, and for those
of the 14™ — 15" centuries, from PS. Some of the 14™- and 15™- century books have not
been attributed to a particular type of Typikon.

Sin 319 is one of the oldest Russian Triodia, together with the Triodion of
Mosey Kiyanin®®. Both sources come from the 12" century and are noted. In the case
of the Typografsky Triodion, the notation is theta, complemented by znamenny, placed
later above certain stichera®. Sin 319 is a Triodion with znamenny notation
consistently placed above all stichera and complete and incomplete canons. As has
already been mentioned in Chapter 2, the placing of neumes above the troparia of the
canons did not occur in Greek sources®®®, which makes Russian copies with completely
noted canons entirely exceptional.

The information in SK and PS includes no mention of any further noted Russian
Triodion; however, theta notation has been found in a further two 14™-century Triodia:
Pog 41°* e Sof 84°%°.

Table 6.

%! The “Moisey Kiyanin” Triodion and Pentekostarion, with theta notation and partly znamenny notation,
end of 12" century, RGADA Sin Typ 137; SK, 123.

*2 |n SK information concerning the notation of this Triodion is limited to observing the presence of
znamenny notation on three folios. This information needs to be completed: the Triodion contains 6
complete stichera and a fragment of a sticheron with znamenny notation (ff. 201r., 161r., 225v., 226r. and
233v. and 11 “thetas” on ff.174v.,175r., 233r.-235r., 244r.).

%3 |t should be remembered that, in Greek sources, the melodic-textual structure of the troparia
corresponded completely to that of the heirmoi noted in separate codices, which obviated the need for the
canons to be completely noted in books organized according to the liturgical sequence.

%64 RNB Pog 41. This Triodion is dated in SK and in Tutolmina’s thesis to the 13"-14™ centuries: SK 488;
Momina dates it to the 14" century: Momina, Triodion, *132. The date given in SK was changed to the
second half of the 14" century: CBoIHBIi KaTAlOr CIABSHO-PYCCKUX PYKOMMCHBIX KHHUT, XPAHSIIHXCS B
CCCP. XI-XIlI BB. Appendix |, Ceoonviii kamaioz ciagaHO-pyCCKUX PYKORUCHBIX KHUZ, XPAHSWUXCSL 6
Poccuu, cmpanax CHI™ u Banmuu. XIV eex, p.591. On the presence of “thetas” in this codex, see
Tutolmina: Tyronmuna, Pycckue negueckue Tpuoou, 52-53.

565 14" century Triodion, RNB Sof 84. the present writer knows of no published reference to the presence
of theta notation in this source.
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Without notation With notation
E%EE Triodia and Pentecostaria:
11 " 12" cent. 11" -12™ cent.
Pentecostarion, theta-not., 11"™-12" and 13" cent., RGADA
Sin. Typ.138: SK 49.
12% cent. 12" cent.

e Pentecostarion, beg.12™ , end 12"-beg.13™ and 14" cent., in
znam.Collection RGADA Sin. Typ.139; SK 64.

2" half of the 12" cent.

13" cent.

2™ half of the 12 cent.

Triodion, znam., 70™ of the 12™ cent.. GIM Sinod.319: SK 106.
Pentecostarion, znam., 70™ of the 12" cent., GIM Voskr.27; SK
136.

Triodion and Pentecostarion «Moisei Kijaniny, theta-not., partly
znam., end 12" cent., RGADA Sin.Typ.137; SK 123,
Pentecostarion, fragm.4ff., znam., | theta, 12"™-13™ cent., RNB
Pogod.46; SK 171.

13™ cent.

Pentecostarion (only canons and kath.), znam., theta-not., 1™ half
13" cent., in Collection RNB Sof 385: SK 218.

Pentecostarion fragm.30ff., theta-not., 2™ half-(last 1/3?) 13" cent.,
in Menaion RGADA Sin Typ133.; SK 14, Append.Il, d36.

Canons of the Holy Week, theta-not., 13™ cent., in Collection RNB
Sof.397; SK 303.
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e o 0 0 0 0o

Triodion, fragm.4 f¥., 1™ half 14" cent., BAN 4.9.15 (finl.15); SK
403.

Triodion, fragm.1f., end 13™-beg.14™, BAN 4.5.9 (Syrku 1); SK
485.

14" cent.

Triodion, 1352, fragm.19ff.in Menaion GIM Sinod.895; SK 176.
Pentecostarion, fragm., 1* half 14™ cent., BAN.... PS 620.
Triodion mid.14™ cent., RNB F.i.1.124; PS 662.

Triodion, 2 fragm.8fF., 2™ half 14™ cent., RGB Nikif.693;: RGB
Undol.1196; PS 757 and 758.

Triodion, 2™ half 14" cent., RNB F.1.680; PS 760.

Triodion, end 14™ cent.. NB LGU, MsE 111 78; PS 882.
Pentecostarion, fragm.12fF., end 14" cent., GIM Bars.1241; PS
883.

Canons from the Triodion and Pentecostarion, 14™ cent., GIM.,
Uvar.451: PS 1040.

Triodion 14™ cent., fragm 2 ., BAN...; PS 1251.

Triodion 14" cent., RGB, Volog.241; Momina *132.

Triodion 14™ cent., fragm.4 ff., BAN...; PS 1252.

Triodion 14" cent.. GIM Voskr.21; PS1258.

Triodion and Pentecostarion 14™ cent., GIM Voskr.26: PS 1259.
Triodion 14™ cent., fragm.1f., GIM Mus.3069; PS1260.
Triodion 14" cent., RNB F.n.1.30; PS 1261.

13™.14"™ cent.

14™ cent.
e Triodion 14™ cent., RNB Sof.84; PS.1262.

e Triodion, 2" half cent., RNB Pogod.41; SK 488.
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Triodion 14" cent., Kremenetz; PS 1263,

Triodion 14™ cent., fragm.2 ff., BAN: PS 1264,

Triodion 14” cent., fragm.1f., RNB; PS 1265,

Pentecostarion 14" cent., fragm.8Y., RNB Pogod.44; PS 1266.
Pentecostarion 14" cent., RNB Sof. 116: PS 1267,

14" 15" cent.

Triodion and Pentecostarion fragm., end 14™-beg.15" cent., in
Collection 1-2 vol. RGB Rum.285 and 286; PS 1343.

Triodion incompl., end 14"™-beg.15 ™ cent., RGB MDA 116 and
£.304 n°26: PS 1404 and 1408.

Triodion end 14™-beg. 15" cent.. fragm.6ff., RGB Popov 102/
M.2573; PS 1405.

Triodion end 14™-beg. 15" cent., RGB £.304 n° 25; PS 1407.
Triodion end 14™-beg, 15™ cent.. GIM Voskr.23; PS 1409.
Triodion 14" cent., fragm.2 ff., RGADA: PS 1410.

Triodion 14" cent., fragm.6 fT.,, RNB Pogod.52; PS 1487,

15" cent.
Triodion 15" cent., IRLI, svdv.232; Momina *132.

14" 15" cent,
Pentecostarion, end 14™-beg.15™ cent., RNB Sof.110.

15" cent.
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Un-noted Russian codices date from no earlier than the 14™ century. To this
century are dated nine copies®® (complete)®®’, to the 14™ — 15™ centuries four complete
or almost complete copies®®®, and to the 15" century, one copy®®®, preserved in
collections in Moscow and St Petersburg. In addition to these, there survives a Shornik
without notation, with the canons of the Triodion and the Pentekostarion, from the 14"
century®”®, as well as an un-noted fragment of a Triodion, together with a Festal
Menaion, with theta notation®"*.

From these sources were chosen for comparative study the following: RGADA
Sin Typ 137; RNB Pog 41, RNB F.1.680 e RNB Sof 84.

As far as noted Pentekostaria are concerned, a few more have survived than
notated Triodia. The oldest book of the Triodion cycle, the Pentekostarion Sin Typ 138,
contains many “thetas”; to this book joins part of the Pentekostarion of the above-
mentioned Triodion of Moisey Kiyanin. Some of the sources include the canons of
Pentecost with notation — a znamenny codex from the first half of the 13" century, Sof
385°"? and a collection of canons for Holy Week with theta notation®”®. Another book,
a fragment of the Pentekostarion containing the Great Feasts, found in the same codex
as the Festal Menaion, is dated in PS to the 15™ century, with no mention of notation.
This codex was dated by Tikhomirov to the second half (last third?) of the 13" century;
in addition to this adjustment, the presence of theta notation was announced, including
in the Pentekostarion section®’*. A further Pentekostarion dated to the 14" century and

listed in PS as being un-noted, contains many “thetas’>. However, there exists only

%% SK 488. Triodion mid.14" cent., RNB F.ii.1.124; PS 662. Triodion, 2" half 14™ cent., RNB F.1.680; PS
760. Triodion, end 14" cent., NB LGU, MsE III 78; PS 882. Triodion 14" cent., GIM Voskr 21; PS 1258,
Triodion and Pentekostarion 14" cent., GIM Voskr 26; PS 1259. Triodion 14" cent., RNB F.r.1.30; PS
1261, PS.1262; Triodion 14" cent., Kremenetz; PS 1263. Triodion 14" cent., RGB Volog 241; Momina
*132.

*7 Information concerning the incomplete copies may be found in Table 6.

%8 Triodion and Pentekostarion fragments, end 14"-beginning of 15" cent., in Collection 1-2 vol. RGB
Rum 285 and 286; PS 1343; Triodion incomplete, end 14™-beginning 15 ™ cent., RGB MDA 116 and Tr-
Serg 26; PS 1404 and 1408; Triodion end 14™-beginning 15" cent., RGB Tr-Serg 25; PS 1407; Triodion
end 14"-beg.15™ cent., GIM Voskr 23; PS, 1409.

% Triodion 15" cent., IRLI, Svdv 232; Momina *132.

570 Canons from the Triodion and Pentekostarion, 14" cent., GIM., Uvar 451; PS 1040.

" Triodion, 1352, fragment 19ff.in Menaion GIM Sin 895; SK, 176.

572 Russian Pentekostarion (only canons and kathiskmata), znamenny, theta notation, 1% half of 13" cent.,
in Collection RNB Sof 385; SK, 218.

578 Canons of Holy Week, Russian, theta notation, 13" cent., in Collection RNB Sof 397; SK, 303.

" RGADA Sin Typ133, TIC Ne 817, 158., Pykormmmcu XII-XII1 BB., HEe Bomeqmme B «CBOAHBINA KaTauor

CIIaBSHO-PYCCKHMX pyKomuCHbIX KHur, xpamsmamxcs B CCCP. XI-XIII BB.», Appendix I, Ceoonsii
Kamanoz Ciagano-pyccKux pyKORUCHuIX KHue, xpanawuxca 6 Poccuu, cmpanax CHI' u banmuu. X1V eex,
pp.623-624.

378 pentekostarion end 14™-beginning 15" cent., RNB Sof 110.
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one Pentekostarion with the canons and stichera completely set to znamenny notation, as
with the Triodia, and that is VVoskr 27.

Amongst the un-noted Pentekostaria are three codices. The oldest of these, Sin
Typ 139, includes the liturgical sequence for the most important feasts of the Menaion
and Triodion cycles®’. This codex was put together and bound between the 12™ and
14™ centuries. According to the description in SK, services were put together in the
following manner: “from the Sticherarion of the Menaion, in (znamenny) notation, from
the 12" century, were chosen the stichera for one of the great feasts or for one of the
saints, and then, above the rest of the text of the same 12™ century Sticherarion, were
written the canons, kathismata, kontakia and oikos, subsequently erases; in other words,

they completed the liturgical sequence™’’

. The Triodion part is arranged in the
following way: on the five folios after the liturgy for the Feast of St Nicholas are written
in a 14™-century hand the hymns and readings for the Epistle and Gospel for Pascha;
afterwards, there follows (though the beginning is lost) the service for Lazarus
Saturday, the Pentekostarion taken from an unknown codex of the 12™ century. It
finished with the Sunday of All Saints, which is followed by znamenny stichera from
the 12" century Sticherarion for the Nativity, completed by the remaining hymns in the
14™ century hand, over the erased stichera of the 12" century; thus, the services from
the Festal Menaion were also recorded in this codex.

Two other un-noted Pentekostaria are: a complete codex from the 14™ century,
and the above-mentioned Collection of canons of the Triodion and Pentekostarion®’®,
From the noted and un-noted Pentekostaria were chosen for the purposes of
comparative study Sin Typ 138, Sin Typ 137, Sof 110.

It should be mentioned that the information concerning 14" and 14"-15" century
sources in PS may in the future undergo some modification, including as regards
notation, and particularly partial notation, as was the case with Sof 84 e Sof 110. In
addition, it is possible that the data in PS are incomplete as regards the number of 14"-

15™-century manuscripts in Russian collections.

576 pentekostarion rus., beginning 12" , end 12"-beginning 13" and 14" century, in znamenny. Collection
RGADA Sin Typ 139; SK, 64.

577 5K p.107; in other words, in the place of the erased 12"-century znamenny stichera were written the
hymns of the Pentekostarion which, according to SK, were not noted. However, Zabolotnaya notes the
presence of notation in the Triodion section: 3a6omorras, O cooTHOmEeHNH TIeBueckuX, 518-159; cited in
Tyronmuna, Pycckue nesueckue Tpuoou, 57-58.

578 pentekostarion 14" century, RNB Sof 116; PS 1267. Canons from the Triodion and Pentekostarion,
14" century, GIM Uvar 451; PS, 1040.
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A brief survey of Russian Triodia and Pentekostaria reveals that, in the midst of
multi-genre books for the Triodion cycle, Sin 319 and Voskr 27 are unique as far as
their use of znamenny notation for the stichera and complete canons is concerned.

The fact that each codex is unique of its kind places them both on the same
level, and suggests that they may have occupied a special position, beyond the normal
practice for written codices for the Triodion cycle.

Sin 319 and Voskr 27 in relation to Russian znamenny books (excepting Sticheraria and
Heirmologia)

The same situation as regards the method of notation in the Triodia and
Pentekostaria may be found in other kinds of liturgical books. As was mentioned in
Chapter 2, amongst quite a large number of Octoechos books from the early period with
various kinds of notation, only one codex, of which a fragment of sufficient size has
survived that one may arrive at a number of conclusions concerning its original
appearance (Tones 1-3), Sin Typ 80. In this book, as in Sin 319 and Voskr 27, the
troparia of the canons are systematically notated with znamenny notation. As Lozovaia
points out, this fact distinguishes the Parakletike Sin Typ 80 from all Byzantine, Slavic
and Russian surviving Parakletike °’°.

This Parakletike is dated in SK to the end of the 12" century — beginning of the
13" century®®®. Lozovaia, on the basis of the palacographical and orthographical
particularities of the Parakletike dates it to the 2" half of the 12" century®®!, which
would make it contemporary with Sin 319 e Voskr 27. The place of writing is not
mention in SK, but Ukhanova ascribes it to a group of Novgorodian books, written,
according to her, in the last quarter of the 12™ century — beginning of the 13" century in
the archiepiscopal scriptorium>2. She places the znamenny Sofisky Menaia in the same
group of manuscripts®®. Lozovaia agrees with the local attribution®®* and with the fact

of the proximity of the Parakletike and Sofisky Menaia>®°.

> JTozosasi, Jpesnepyccruii nomuposannwlil [lapaxaum, p. 83.

*% RGADA Sin Typ 80, SK n°160, 175.

%8 TTozoBas, Hpeesnepyccxuii nomuposannuuii Hapaxaum, P.15.

%82 yxanosa E.B., “K Bompocy o Horopozckux ckpunropusx XI-XI1 8s.”, Medieval book Centres: Local
Traditions and Inter-Regional Connections (Cpednesexoguie knudicHble yenmpol: MecnHble mpaouyuu u
mexcpezuonanvhvie cessu), abstracts of conference paper, Moscow, 2005, pp. 31-32.

%83 yxanosa, K Bompocy, 31-32.
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These ten surviving codices, since the moment at which they began to attract
scholarly interest, have always been considered as a group. This is reflected in SK°%;
there they are dated to the 12" century. Metallov placed them, together with Sin 319, at

587

the end of the 12™ century®®’. As part of a group of books from the Cathedral of St

Sophia in Novgorod, they came into the Synodal collection®®®

, though Pentkovsky
considers the hypothesis that they were written for the monastery of the Annunciation at
Novgorod®®. This difference of opinion concerning the original destination of these
Menaia reinforces the idea that they were written as a group in Novgorod at the end of
the 12" century or between the 12" and 13" centuries.

As far as notation is concerned, this group shows the same coherent way of
placing the znamenny neumes above stichera and canons as the set of GIM sources for
the Triodion cycle, and this makes the group stand out from other books. SK notes that,
in addition to the Sofia set, there are a further 11 daily and festal Menaia, complete and
fragmentary, written between the 12" and 13" centuries, with znamenny notation.
However, the majority are noted only partially. If fragments with very few surviving
folios, making the reconstruction of their original appearance extremely difficult, are
excluded, in the remaining Menaia the presence of znamenny notation is as follows: in
the Daily Menaion form the beginning of the 12" century RNB Sof 188, in 251 folios
notation is found on only one, and some folios have notation from the 14™ — 15"
centuries®; of the 145 folios of the Festal Menaion from the end of the 11" century —

d*°2: in the

beginning of the 12" century, RGADA Sin Typ 131°%}; six folios are note
12"-century Daily Menaion RNB Sof 206, the notation found on some folios is

partial®®; in the Daily Menaion from the second half of the 12" century RNB Q.n.L12,

Vxanosa E.B., “K Bonpocy o nosropozackux ckpunropusx XI-XII e.”, Medieval book Centres: Local
Traditions and Inter-Regional Connections (CpenHeBekoBble KHUKHBIE IIEHTPBI: MECTHBIE TPAJHIIAN W
MEXperroHaabHEIE CBs3H), abstracts of conference paper, Moscow, 2005, pp. 31-32.

%8 Jlozosasi, /Jpesuepycckuii Homuposannsiti Ilapaxium, p.16.

*8 Jlososasi, Jlpesuepyceruii nomuposannoii Ilapaxium, p.15, 16, 84, 112.

%8 SK n° 78, 80, 81, 83, 84, 85, 87, 89, 91, 94.

587 Merainos, Bozcocayacebnoe, 211-212.

%88 |1 lenkuna, [IporackeBa, Coxposuua

589 IlentxoBckuii, Tunuxon, 200.

%9 SK n° 63.

%1 5K n° 76; the manuscript is dated there to the 12 century; the date was corrected in Csodmsii
Kamanoe ciaesaHo-pycckux pykonuchwix xuue, xpanswuxcs ¢ CCCP. XI-XIII 6. Appendix |, Ceoonoiii
KAManoe ClaesiHo-pycCKUx PyKORUCHbIX KHu2, xpansauwuxcs 6 Poccuu, cmpanax CHI” u Banmuu. XIV eex,
pp. 565-566.

> SK n° 76.

%% SK n° 92,
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of 169 folios, 14 have notation®**; in the Festal Menaion form the end of the 12" century
— beginning of the 13" century GRADA Sin Typ 130 four folios have notation®®; in the
Festal Menaion from the end of the 12™ century — end of the 13" century, GRADA Sin
Typ 98 — 10 folios are noted™, in the Festal Menaion for the year 1260 from the
Collection GIM Sin 895 — 2 folios.

Of all the Menaia, only one is noted in as regular a fashion as the Sofisky
Menaia. This is a fragment of 55 folios of the Daily Menaion for December, RGADA
Sin Typ 96°%, whose composition, arrangement of hymns and textual and graphic-
neumatic redaction are, with rare exceptions, very similar to those of the December
volume of the Sofisky set. This date of this fragment, like that of the Typografsky
Parakletike is close to that given to Sin 319 by Metallov and Voskr 27: the 12" — 13"
centuries. A general analysis of the quality of the parchment, size and neumatic script
gives the impression that Sin Typ 96 was written in the same place, and, if it was not
copied from the Sofisky volume, then it was made from the same source, and the
notation written by the same group of scribes®*®. These deductions cannot, however, be
considered conclusive before a more detailed study is carried out, especially since
Metallov dates the manuscript to the first half of the 12" century and places it in
Kiev>*.

Sof 385 is also of the Festal Menaion type. In it are contained the canons of the
Menaion and Pentekostarion, completely noted in znamenny neumes; the stichera do not
appear in this codex. Thus, among the Daily Menaia, which include liturgical sequences
for every day, the set of znamenny Sofisky Menaia have no parallels.

However, the specific trail of znamenny books following liturgical order,
intended for daily use, such as the Sofisky Menaia, the Typografsky Parakletike and the
GIM Triodion books, which include regularly noted stichera and canons (or only
canons) links these codices into a set and makes them stand out as an innovative

liturgical-musical project of their time®®. This project was probably not limited by

> SK n° 126.

%% 8K ne 155.

%% SK n° 207.

" RGADA Sin Typ 96, SK n°159.

*% The consistent substitution of oy for & above the erased letters leads one to suppose that Sin Typ 96
was written later than the Sofisky volume.

599 Mertamnos, boeocayacedbroe, 196, 220; SK, 174-175.

890 Referring to Sin 319 and Voskr 27, Schidlovsky wrote: “Like the ten Menaia of the Moscow Synodal
Collection in GIM, these two manuscripts are remarkable for their notation of the complete canons with
the troparia of each ode and the numerous prosomoia not usually found in the Sticherarion. Although
none of the authors mention this, for many other reasons both Sin 319 and Voskr 27 are apparently
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practical liturgical considerations, but also had a didactic element, and, being the first
fruits of the project, as has become obvious after the preceding survey of liturgical

books, was intended to be multiplied by means of copies.

Sin 319, Voskr 27, Sofisky Menaia, Sin Typ 80: a unique type of Russian znamenny book

Noted Greek books, as Schidlovksy has pointed out, functioned as “a reference
anthology and not as a constant vehicle for performance”®®. These books — in the
Studite tradition the Sticheraria and Heirmologia®? — contained models which were to
be memorized and serve as examples for stichera prosomoia and the troparia of the
canons. The technique of contrafact, however, was not a mechanical transfer of one
poetic-musical structure to another; singers constantly came up against the need to adapt
the model to the new text, since such discrepancies between the structures always
appeared®®.

Stichera prosomoia and the troparia of the canons were preserved in multi-genre
books, generally without notation. Amongst these books were some intended for festal
use, such as the Festal Menaia, and some for daily use. The GIM Triodion books and
the Sofisky Menaia, were they not noted, would belong to this latter category of books.

As has been seen, a reasonable number of Russian books of this Byzantine type
has survived, without notation or only partly notated, written in the period preceding the
znamenny set mentioned above. Conditions for the use of these books, without any
detailed notation, had existed in practice since the first Russian books. During the
development of the art of chanting un-noted texts in accordance with their models, in
the context of oral tradition, chanters could make use of noted models. The znamenny
automela of the Typografsky Kontakarion may serve as an example of such models.

Schidlovsky considers that these automela, which appeared in the early period of

sacred chanting, served two purposes. Firstly, they were a manual that illustrated the

closely related to the 12" —century early Slavic Menaion cycle from GIM, and together with these
manuscripts they comprise a summa of Slavic liturgical singing from the period of the earliest notation.”:
Schidlovsky, A new folio, 109. The unique presence of notation in the canons, which unifies Sin 319 and
Voskr 27, was noted by Zabolotnaya: 3a6onorrast, leprosHo-nesueckue pykonucu, p. 58.

891 schidlovsky, The notated, 4.

892 The kontakia are not noted in the Triodion codices in GIM or in the Sofisky Menaia, and therefore the
question of their relationship to the Kontakaria does not currently arise.

893 Raasted, Some reflections, 57-66; cited in Schidlovsky, The notated, 7.
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basic elements of the new technique. Secondly, they set out a graphic model for the
notation of texts as yet un-noted®.

Artamonova, in her analysis of this group of automela, concluded that they
differed significantly from the corresponding graphic versions found in Russian
Sticheraria. This led her to doubt that this section of the Typografsky Kontakarion ever
really functioned as a point of reference®®.

The contradiction between these two opinions may be resolved either by the
possibility of graphical differences from the Greek models used during the writing of
the Typografsky automela and the Sticheraria, or by the fact that, even had there been a
common Greek source, between these automela and the majority of the Russian
Sticheraria there were fifty to a hundred years.

It would seem possible that this group of automela did indeed serve the needs of
Russian masters in the art of contrafact. But, if in the relatively stable conditions of the
relationship between model and contrafacta in Greek there appeared situations in which
the chanter was obliged to improvise, the problem for a Russian chanter would have
been much greater. The complexity of the technique presupposes a professional
training, the acquisition of which must have taken a considerable time. To this one may
add geographical vastness, which conditioned the appearance of a great variety of
contrafacta locally. In this context there may have been a significant difference between
the structure of the Typografsky automela and prosomoia from geographically distant
traditions. Further, in accordance with Schidlovsky’s conclusion, in the process of the
adaptation of Byzantine practice in Russia, there took place a significant transformation
in musical norms which is reflected in the notation®®.

As was mention in the previous chapter, the cleruses in Russia appeared in
cathedrals which were built soon after the official baptism of the country, or even a little
before. These cleruses, however, were composed of Greek singers. Opened after the
reception of Christianity, schools or workshops of sacred art, including singing,
contributed to an advance in the adaptation of Greek chanting to the reality of Russian
speech and aesthetic-musical concepts. In Kiev the production of codices began,
including chant books. The Kievan books were sent throughout Russia, forming the

basis of the libraries that opened in liturgical centres in various localities. A priori, this

894 Schidlovsky, The notated, 145-146.
605 AptamoHoBa, [lecronenus,13.
8% gchidlovsky, The notated, 209.
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fact must have contributed, at least in part, to the preservation of Kievan chant books
during the Mongol invasion. Nevertheless, very few chant books from the first Russian
capital have survived. Even Rostov is better-represented, but the books are all of later
date. The majority come from Novgorod.

As Ukhanova affirms, the development of centres of book production in
Novgorod was later than that in Kiev, some fifty years later; and the first Novgorodian
scriptoria distinguished for their high level and calligraphic quality appeared only in the
mid-12" century. The majority of Russian znamenny chant books are dated to no earlier
than the second half of the 12" century. The reason for the smaller number of surviving
books from before this date (amongst which those with partial notation are
predominant) may not only be connected with external factors, such as the Tartar
invasion. The abundance of books from the second half of the 12™ century onwards
leads one to believe that precisely at that moment, when Kiev began to lose
ecclesiastical and administrative ground, Russia acquired the conditions for mass
production of books with znamenny notation. In other words, from the mid-12" century,
znamenny chant became a national phenomenon, taught and disseminated everywhere.
The development of the technique of contrafacta occurred in parallel with the evolution
of the chant books: the stage of oral adaptation, implying a multiplicity of variants, is
evident in the preference for partial notation; subsequently, after the gradual
establishment of the technique of contrafacta, znamenny notation became dominant.
This process of the evolution of musical rules found its natural continuation in the
increasing dependence on the recording of the chant in neumatic notation, as
Schidlovsky affirms®®’. The period of greatest activity of the highly professional
archiepiscopal scriptorium coincided with the need to record in written form examples
of the technique of contrafacta. It became necessary to have an example, which could be
then followed and could guarantee the preservation of the chosen method of applying
the model to the texts of prosomoia and the troparia of the canons, whether during
actual liturgical performance, or in neumatic notation. The idea of fixing and unifying
the technique of contrafact led to the creation of a new kind of book, applied to all three
annual liturgical cycles. The new books were not to be only study manuals, but were
intended to be used in the liturgy®®, setting out the “official” version, unifying all the

contrafacta, whose number is frequently higher than that of the models. This group of

897 schidlovsky, The notated, 209.
898 Schidlovsky, The notated, 62-63.
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exemplary books, which set out the troparia of the canons as well as the stichera
prosomoia®®, included, in the opinion of the present writer, the Sofisky Menaia, the

Typografsky Parakletike and the Triodion and Pentekostarion of the GIM.

Sin 319 and Voskr 27in the context of znamenny Heirmologia and Sticheraria of the
Russian Triodion cycle

From the suggestion that the GIM Triodion and the Sofisky Menaia and
Parakletike could form a group two possibilities arise.

Firstly, it is possible that the person who commissioned the set limited it to these
three groups of books and, on account of the fact that its principal objective was the
notation of stichera prosomia and troparia, that were recorded only in Daily Menaia, the
Triodion and Pentekostarion and in the books of the Octoechos cycle. These latter, in
Russian practice, as has already been observed, appear in the Parakletike and the
Izborny Octoechos, and though only the Parakletike survives as a noted book, it is
logical to suppose that the noted Octoechos with stichera prosomia, which has not
survived, must have been written at the same time®®.

In practice, this set would have been used together with the Collections of
hymns — the Sticheraria and Heirmologia. The books containing the models, and the
group of books with noted contrafacta, may have had two different kinds of relationship
when they were written: either they were written according to a common noted source,
or the sources were different. These sources would have been either Byzantine, brought
to Russia with the first books imported by the Kiev-Pechersky monastery, if not before,
or Russian and Byzantine, the latter serving as confirmation of the former.

The second possibility is that the multi-genre znamenny books and noted
collections were written at the same time as a set; the origins of the sources for these are

the same as for the first possibility.

899 The structural proximity and exclusivity of the content of the notated canticles in both codices of the
Historical Museum were noted by Schidlovsky, The notated, 57-58; Stefanovic D., The Tradition of the
Sticherarion Manuscripts, PhD dissertation, Oxford, 1967, pp. 74-75: cited in Schidlovsky, The notated,
63; Schidlovsky, The notated, 62-63.

810 As was mentioned above, this supposition was made by E.V. Pletneva.
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In order to determine which of these possibilities is more viable, it makes sense
to compare in different contexts the group from the archiepiscopal scriptorium with the

Sticheraria for the Triodion and Herimologia®**.
Sticheraria for the Triodion cycle: questions of dating and place of origin

As has been mentioned, the oldest exemplar with a set of znamenny stichera
which includes, as well as the stichera automela of the Menaion and Octoechos, the
stichera of the Triodion, dates from the turn of the 11" century, and is found in the
Typografsky Kontakarion, as an independent section. In SK, to the 12" century are
dated a groups of Sticheraria, all for the Menaion, and none is dated to the first half of

the century®'?

. The Sticheraria of the Triodion, all znamenny, are also dated in SK to no
earlier than the second half of the 12" century.

From this period come also the Sticherarion GIM Sin 278; Metallov and
Schidlovsky propose for this the same date, the second half of the 12" century, as does
Tutolmina®™®. Sreznevsky considers that it was written before 1200°**, Gorsky and

Nevostruev date it to the 13" century®™®

. As for the place where the manuscript was
written, there is no concrete evidence; however, it appears in a group of books from the
Patriarchal Library®®, which suggests the possibility that it may be of Novgorodian
origin. Metallov, indeed, considered it a Novgorodian book.

The Chilandari Sticherarion n°307 is also dated to the 12" century in SK;
Bogdanovi¢ is in agreement®'’. In MMB, in which the main part of it was published, it
is dated to the 12™ century, as also by PS and Tutolmina®*®. Thus, the manuscript would

seem to be more or less contemporary with Sin 278, and is also considered to be from

%1 The main subject of this thesis concerns the celebrations of the Triodion cycle and, consequently, an
examination of the Sticheraria of the Menaion cycle is beyond its scope.

612 One fragment (4 folios, SK n° 48) of the Sticherarion from the Menaion from the end of 11"-beggininh
of the 12" century is partly notated.

013 QK, 135, p.158; Merammos, Bozocaysceonoe, 210; Schidlovsky, A new folio, 109; TyrommuHa,
Pyccrue nesueckue Tpuoou, 38-39.

614 CpesueBckuit, [Tamsmuuxu, 38.

815 T'opemit, HeBoctpyes, Onucanue, ota.lll, 4.2, 375-384.

016 5K, 158.

%17 The main part, preserved in the Chilandari monastery (Chil 307), was published in MMB: Fragmenta
Chilandarica Palaeoslavica, A.Sticherarium, v.V, Copenhagen, 1957; two fragments of one folio each,
are preserved in St.Petersburg (BAN, Dmitr 44, SK n°133; RNB Q.m.1.39, SK n° 134, published in
Schidlovsky, A new folio, 110-113, Schidlovsky proposed to adopt it as StichChil-Petrop folio 41 A ),
three folios are conserved at the National Museum in Prague (207, see about them: Mares, Fragments,
Gardner, Einige, pp.171-174, cited in Schidlovsky, A new folio, p.117). Bormanosuh, Kamanoe, p.131.

18 MMB, v.V, 7; PS n°® 129; Tyronmuna, Pycckue nesueckue Tpuoou, 27.
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the Novgorod area in the opinion of Roman Jacobson, whose conclusions are based on
an analysis of the writing and pronunciation®*®.

The Sticherarion of the Typografsky Collection No. 147°% dates from the 12"
century, or the beginning of the 13", according to SK. Pokrovsky, as has already been
mentioned in Chapter 2, considered that this Sricherarion belonged to the set of books
from the monastery of St Lazarus in Novgorod; however, a large number of scholars
subsequently disagreed with this, including Ukhanova, who dated it to the 12
century®®!, which would seem much more likely. Schidlovsky points out that the
calligraphy of this manuscript is reminiscent of that in Chil 307, thus bringing the two
manuscripts closer chronologically®?
1250%%%, Volkov to the 13™ century®?.

No single opinion exists concerning the origin of the codex. Pokrovsky

. Sreznevsky dates the Sticherarion to around

considered that the request for prayers made in this Sticherarion by the hand of Father
Auxentios of “St Lazarus” (the calligraphy seems to be of the 1314 century)625 came
from the same person who made a note in one of the Menaia of the 11™ — 12" centuries
form the monastery of St Lazarus in Novgorod. However, the change in dating also
affects the manuscript’s supposed provenance. However, Schidlovsky’s opinion
concerning the similarity of the script to that of the Chilandari Sticherarion suggests that
one cannot exclude the possibility of Novgorodian origin.

The fourth Sticherarion of the Triodion, Sin Typ 148, also suggests the end of
the 12" century. SK dates it to the 12"-13" centuries, and Tutolmina agrees®®. Volkov
and Sreznevsky, who placed it amongst the manuscripts of the year 1200°%', also date it
to the end of the century. Metallov dates it to a little before, to the mid-12" century®®.
Schidlovsky notes the strong similarity of the script to Chilandari 307; thus, the time-
frame would move further towards the end of the century.

This sticherarion is apparently of Novgorodian origin, an opinion supported by

Metallov. Pokrovsky established, by means of the register of the holdings of the

19 MMB, V.V, 7.

620 RGADA Sin Typ 147; SK, 168.

621 yxanoBa, O CTaHOBJICHHH.

822 gchidlovsky, A new folio, 114.

623 CpesneBckuit, Ilamsmuuxu, 2-¢ u3f., crio.121.

624 Bonakos, Cmamucmuueckue, 13.

625 QK. 188.

626 GRADA Sin Typ 148; SK 169; Tyronmuna, Pycckue nesueckue Tpuoou,.37.
82" Bonkos, Cmamucmuueckue, 73; CpesneBckuit, [lamamuuku, 2-e u3., cTii0.77.
628 Meramnos, boeocayacedbnoe, 209.
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Typography, that the manuscript came into the library from Pskov, in the year 1679%%;
this, however, does not exclude the possibility of it having been written in Novgorod for
Pskov, or that it appeared later in Pskov. Schidlovsky’s comments on the manuscripts
similarity to that of Chilandari speak in favour of the Novgorodian origins of Sin Typ
148.

The dating of the Sticherarion of the Triodion Sof 96°*° differs greatly according
to the author. In SK it is considered as belonging to the first half of the 13™ century;
Lisitsin thought it more recent, from the 14™ century®**. Many scholars consider it to be
older. Kupriyanov, Karabinov, Granstrem and PS®¥? date it to the 12" century;
Sreznevsky to before 1100°%. Metallov places it between the second half of the 2th
century and the beginning of the 13" century, and Tutolmina also ascribes it to the 12™
— beginning of the 13" centuries. Schidlovsky adheres to the dating of Metallov®®*.

The fact that it belonged to the library of the Cathedral of St Sophia in Novgorod
at least until the 19" century®® may give a clue as to the origin of the manuscript.
However, neither SK, nor Metallov, nor Schidlovsky confirm this; only Tutolmina®®
says so unreservedly.

There is far more certainty regarding the dating and provenance of the
Sticherarion of the Triodion Sof 85%". SK dates it to the 13" century, but some
researchers consider, basing themselves on writings left by the scribe Savva, that the
book was written for the church of Sts Constantine and Helen®®® in Novgorod between
1224 and 1226°°. These data also form the basis for the opinions of Durnovo,
Karabinov, Schidlovksy and Tutolmina®®. The manuscript belonged to the cathedral of

St Sophia in Novgorod.

629 IMokposckwuit, Ilckoscko-noszopoockoe, 242, 258-259; cited in SK, 190.

%39 RNB Sof 96; SK, 220.

83 Jucumun, Tunuxon, X, 88, 125-137, 221, cited in SK, 239.

832 Kynpusinos, O6ospenue, 61-62; PS, n° 128; Kapabumos, ITocmuasn, VI; Tparctpem, Onucanue
pyronucei I'TIb, 21.

633 CpesueBckuit, [Tamsmuuxu, 21.

83 Merasmos, Bocociyicebroe, 177-178; Tyronmmuna Pycckue nesueckue Tpuoou, 29-30; Schidlovsky, A
new folio, 115.

%% 8K, 239.

8% Tyronmuna, Pycckue nesueckue Tpuoou, 29.

%" RNB Sof 85; SK, 316

638 gK, 283.

839 Kynpusnos, O6ospenue, 41, cited in Tyronmuna, Pycckue nesueckue Tpuoou, 34.

640 HypuoBo, Beéeoenue, 42; Kapabunos, [locmuas, VI; Schidlovsky, A new folio, 115; Tyrommuna,
Pycckue nesueckue Tpuoou, 33-34.
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SK dates the Sticherarion for the Triodion Usp 8% to the 13™ century. Metallov
is more precise, placing it at the beginning of the century®*. Its provenance is unknown.
Metallov notes its distance from sources of Novgorodian tradition.®®. It is interesting
that in the margins in a 15" century hand, the stichera of the Menaion for St Leonty of
Rostov have been added®*.

In the manuscript collection of the Cathedral of the Dormition of the Kremlin in
Moscow, there are books which came from Rostov, for example, a Kontakation from
the year 1207, Usp 9, and also Usp 4, the so-called Uspensky Sbornik —a Menaion with
readings for the month of May, from the end of the 12" century, which possibly dates
back to the library of Archbishop Cyril of Rostov, at the end of the 12™ century —
beginning of the 13",

Ancient copies are limited to these seven Sticheraria of the Triodion. It is
possible, with time, that this set will be completed not only by the Sticherarion, which
includes a part of the Triodion, Chud 59, but also by other znamenny Sticheraria of the
Studite tradition, written in the 14™ and 15" centuries. However, Chud 59 and other
possible Sticheraria do not fall within the range of the present study as do Sin 319 and
Voskr 27, which were written later and reflect a period of transition in sacred chant.
Thus, concerning the seven oldest Sticheraria of the Triodion, and their date and
provenance, it is known that for of them — Sin 278, Chil 307, Sin Typ 147 and Typ 148
— may have been written in the second half, possibly towards the end, of the 12"
century, being therefore close in date to the GIM Triodion and Pentekostarion. None of
them has a guaranteed place of origin, but in all four cases there are reasons to suppose
that they came from Novgorod. In other words, theoretically, they may have come from
the scriptorium of the Archbishop of Novgorod together with Sin 319 and VVoskr 27.

Taking into account certain disagreements of opinion, Sof 96 is more probably
from the end of the 12" century — beginning of the 13", and everything points to its
being a Novgorodian manuscript, but it seems younger than the GIM Triodion sources.
Only the Sticherarion Sof 85 may be considered definitely Novgorodian, and the only
one with certain dates, the 1220s, which distances it from the possible date of Sin 319

and Voskr 27. Usp 8, of unknown origin (Rostov?), is also datable to the 13" century.

1 GIM Usp 8; SK, n° 315, 282.

842 Meranos, Bozocnyacebnoe, 217; cited in Schidlovsky, A new folio, 114.
843 Meranos, Bozocryacebnoe, 209; cited in Schidlovsky, A new folio, 114.
844 5K, 282.
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Heirmologia

The Russian Heirmologion has survived in three relatively complete copies from

% and some

the 12" — 13™ centuries, two noted folios from a 14™-century codex®
complete and incomplete copies without notation from the 14™ and 15™ centuries®*®.

From the 12" century, when the GIM Triodion sources were written, there are two

7 59648

Heirmologia, the “Novgorodsky” Heirmologion®’ and the “Voskresensky
Heirmologion.

The “Novgorodsky” Heirmologion is preserved in two parts, in the same library.
The two parts, written by two different hands, were considered to be one codex by
Koschmieder and Tikhomirov®®. It is dated by SK, Koschmieder and Metallov to the
end of the 12™ century®®, Sreznevsky places it among sources written before 1200,
and some scholars date it simply to the 12™ century®®?. For the second part of the
manuscript, dating carried out before the two parts were considered to be one codex,
vary between the 11" — 12" centuries and the 14™ century®®®. In the present study, the
date proposed by SK, Koshmieder e Metallov is assumed to be correct.

The Novgorodian provenance of the manuscript was affirmed by Koschmieder
and Metallov. SK quotes the 17"-century note made in the codex, which states that the
book entered the Typographical Services of the monastery of the Annunciation, which,
in Pokrovsky’s opinion, was situated in Novgorod or Pskov, where there are
monasteries so dedicated. If it is admitted that it was the Novgorod monastery, then it
becomes possible that it is the same for which, in the 1170s, according to Pentkovsky,
there was written, amongst other liturgical books, the Studite-Alexian Typikon Sin
330%.

645 RNB Q.11.1.65; PS n° 1036.

846 Two complete Russian copies were regarded in the PS catalogue as being from the 14™ century, one
from the 14™-15" century, and two fragments from the 14™ century. This list, however, over the course of
time could be completed by unknown manuscripts or by the correction of dating and the introduction of
information concerning the presence of notation in some others.

7 RGADA, Sin Typ 149-150; SK, 121-122.

*%8 GIM, Voskr 28, SK, 120.

*49 SK, 149.

850 SK: the end of the 12" (or the end of the 12" — beg.of the 13" ?), 148-149; Koschmieder, Fragmente,
.37-38; Meramnos, bozocayscebnoe,.210-211.

651 CpesneBckuit, [lamsmuuxu, 2-¢ u3n.cto.78.

82 Bonkos, Cmamucmuueckue, 72; Opnos, bubruomeka, 4.1, o1, p.ll; Ilymunos, O63op, 59 (12th
cent.: SK, 121); cites in SK,149; HIxonsuuk, /Ipobremot pexoncmpyxyuu, 300.

853 [Iymunos, O630p, 59 (14" cent : SK 122); PS n° 1037(14" cent.); Xopsar, K usyuenuio naneozpaduu,
247 (11"-12" cent. ).

654 IlenrkoBckuii, Tunuxon, 199-200.
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The “Voskresensky” Heirmologion is also dated by SK to the end of the 12t
century; other dates proposed are the 12" — 13™ centuries®®® and the 13" century®®.
Nowhere is the book directly attributed to Novgorod, but, in accordance with the data in
SK, the manuscript came to the monastery of the Resurrection of New Jerusalem after
that of Patriarch Nikon in 1661%’, which provides a basis for associating it with
Novgorod.

The third Heirmologion, the most complete, the Chilandari Heirmologion, is the
most recent, and everything indicates that it does not coincide in date or place of origin
with Sin 319 and Voskr 27. As was mentioned, the manuscript survived in two large
sections which are now preserved in the monastery of Chilandari on Mount Athos®*®
and in RGB, in the Grigorovich Collection, to which must also be added a fragment of
eight folios in St Petersburg®™®. The Chilandari part has been published in the MMB
series. In the preface to the edition of another codex from the same collection, the
Sticherarion Chilandari 307, Jacobson opines that the Heirmologion was written at the
beginning of the 13™ century in the district of Kiev®®. The same date is given to the
Moscow and St Petersburg fragments in SK and in the thesis of Marina Shkol’nik®®".

All other datings are between the 12" and 14" centuries®®.
Sin 319 and Voskr 27: palaeographic description. Parchment, inks, hand®®

Following this panoramic survey of the dating and localization of the seven

Sticheraria, three Heirmologia, the Parakletike Sin Typ 80 and the Sophisky Menaia in

6%5 Jleonun, Onucanue, 57; CmoneHckuii, Kpamkoe onucanue.

88 Bonko, Cmamucmuyeckue, 72; Ikonsuux, lpoGremst pexoncmpykyuu, 301.

7 SK, 148.

%% Chilandari n° 307.

%9 RGB, Grig.37, SK, 202; RGB Q.11.1.75, SK, 203.

%0 Eragmenta Chilandarica Palaeoslavica B. Sticherarium. MMB V, Copenhagen, 1957, p.9.

881 5K, 225, 226; IlIkonsuuk, Ipo6remsl pekoncmpykyuu, 301.

862 pg n° 97 (12" cent.); I'panctpem, Onucanue, 19 (12" cent.); Xopsat, K M3ydeHnio IpeBHEpYCCKIX,
207-234 (12" cent.); Xopsar, K msydennro maneorpaduu, 247-253 (13" cent.); Buxropos, Cobpanue
pyronuceii Ipueoposuua, 32-33 (12" —13" cent.); CoGonepckuii, Ouepxu, lputGasnenne 11, 16-18 (12" —
13" cent.); Tuxomupos, Kamanoz, 104 (13" cent.); Paxojuanth, Cr.['puroposuuesa, 265-268 (13" cent.);
cited in SK, 226-227; Koschmieder, Fragmente, 71 (13" —14" cent.).

%83 A detailed palaeographical description of the text lies outside my professional competence, and is not
presented here.
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the extant scientific literature, these sources will now be compared with the GIM
sources for the Triodion cycle palaeographically®®”.

A complete palaeographical analysis of Sin 310 and Voskr 27, or of other
manuscripts which would seem to come from the same group, being beyond the scope
of the present thesis, certain characteristics will nevertheless be considered, insofar as
they may shed light on the conditions, time and place of writing of the codices or the
fact of them having been conserved as a group.

The GIM Triodia are parchment codices. They are beautiful manuscripts,
carefully prepared, quite regular in their rulings, feature “ustav’” (uncial) script, are folio
size, and have one column per folio. Both have survived in a good state, and the text
may be easily read, with the exception of the first folios, in both codices, even when the
outside margins are dirty or there are traces of candle wax.

The quality of the parchment in both manuscripts is similar, and may be
considered as average. The parchment has been worked on gradually (the same in all
parts of the folio), well enough so that the inks have not become damaged, but not so
well that there is not a visible difference between the colour of the ink on recto and
verso. The parchment in general is quite stiff, and only occasionally are folios or parts
of folios slightly thinner than others (Voskr 27 ff.142r., 158r.). The colour of the folios
varies between dark, almost beige (Voskr 27 ff.86r.-87v.); Sin 319 ff. 7, 16), and almost
white (Voskr 27 ff. 87v. e 88r.; Sin 319 ff. 6v., 15v.).

Amongst the defects which may be seen today, only the holes, sometimes very
small, as though they were insect bites, sometimes larger, appeared before the course of

writing®®®, can be original; other damage, such as tears caused by the rulings®®®

, torn
margins, other tears and cuts repaired with thread®’, fragments of damaged folios
repaired with white paper®® etc., are later. The margins of both manuscripts were
initially cut straight; in the vertical margin may be seen the remains of the holes made

for the ruling.

%% Unfortunately, the administrative service of RGADA did not provide access to the original
Typografsky Parakletike and Novgorodian Heirmologion. Consequently, the basis for the comparative
analyses in the present thesis was the microfilm of Sin Typ 80 and the publication of two folios of the
first part and two folios from the second part of the Heirmologion by Koschmieder: Koschmieder,
Fragmente, v.1, Table 1-3, pp.99-101.

%% Sin 319, ff. 101, 109, Voskr 27, f. 21.

%% Sin 319, f.15r.-15v., 18, 27, 30, 34, 78; Voskr 27, ff.162, 167.

%7 Sin 319, ff..7, 25, 75, 120; Voskr 27, f.120.

%%8 Sin 319, f.1v.; Voskr 27, f.164r., 167r., 184v.
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The inks in both codices are brown, of three different shades — pale, darker
(these are the most frequent) and almost black. The lettering is straight and proportional.
SK indicates various hands for Sin 319, but the question does not arise in the case of
Voskr 27. Not being the field of the present author, no attempt will be made to assess
the number of hands that worked on the texts of these codices; however, it seems that
the lettering is very regular. Some differences between letters, in size or positioning,
and other, larger differences which may be seen, may be explained either by the
presence of two scribes or by slight changes in the work of a single scribe
recommencing his work after a pause®. In general, the calligraphy is quite proportional
and regular, and errors caused by distraction are rare.

In comparing the palaeographical characteristics of the two GIM manuscripts of
the Triodion cycle with the other chant books, one may see that Sin 319 and Voskr 27
represent a common, rather than an exceptional, pattern, and belong to a rather large
group of codices similar to them.

670- more or

Common to many manuscripts is the parchment of the GIM Triodia
less identical material, with thick folios, which nevertheless have not broken and have
retained their shape, with original holes around which words have been written, may be
found in the Sofisky Menaia for June, August and September, in the Triodion of Moisey
Kiyanin, in the Sticheraria Sin Typ 147, Usp 8, Sof 85 and the Voskresensky
Heirmologion, which were written at different times and places. Thinner parchment,
worked so that it attained a velvety quality, with easily bent folios, is found in the
Menaion for January (ff.1-54). However, this quality of parchment changes from f.55,
and in the entire second half of the codex it is more like that of Sin 319 and Voskr 27; in
the Menaion for April, the parchment quality is also variable. In the Sticherarion Sin
Typ 148 is found slightly thinner parchment than in the GIM Triodia, and of the same
thickness as the leaf. In the colour of their inks, the Triodion and Pentekostarion under
discussion also do not stand out. Amongst the codices which differ from them are the
Pentekostarion from the end of the 11™ century — beginning of the 12" century Sin Typ
138, in which the greater part of the text is written with light inks, with a golden sheen.
A similar kind of ink is found in the Typografsky Typikon and the Kontakarion and
Sticherarion Sof 96. In some codices, such as, for example, Sin Typ 147, on the other

hand, the ink is more black than brown.

%89 The question of the hands of the neumatic line will be discussed in Part 3 of this thesis.
879 1 liturgical books, parchment of rather better quality was normally used for Gospels.
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All the Russian manuscripts under discussion were written in uncial script
(“ustav”), with the exception of Sof 96, written in half-uncial (“poluustav”). The
presence of various hands is noted in SK in the codices Sin 167, 168, 319 and Sin Typ
148.

In the opinion of the present author, the hand which would appear to be the same
— of Sin 319 e Voskr 27, is also to be found in Sin Typ 80, though the examination of
this manuscript was made by means of a microfilm of less than excellent quality. To
this group may be added the Sofisky Menaion for April. The script of the Menaia for
August and September is very similar, but in this case the hand does not appear to be
the same. The hand of Chilandari 307 is also similar to that of the GIM codices, but the
size of the letters is smaller, and this may affect the style of writing, if one admits that
the scribe was the same as that of the Triodion and Pentekostarion: the letters in the
Sticherarion are not so straight, the inclination is nor always regular, and the extent to
which certain letters (X, 3, P etc.) go below the line is less than that in Sin 319 and
Voskr 27.

The scribal hand of the Sticherarion Sin 278 and the Menaion for June is slightly
further removed from that of the above-mentioned sources®™ . It is to be hoped that the

scribal hand of these codices will shortly be analysed by professional palaeographers.

The visual organization of the text on the folio

As far as the visual aspect of the text and the neumatic notation is concerned,
Sin 319 and Voskr 27, on the one hand, are very similar to each other, and on the other,
seem close to one group of manuscripts, yet also differ significantly from certain
codices.

Folios, in both Sin 319 and Voskr 27, have dual vertical lines which separate the
lower from the outer margin. The number of horizontal lines equates to the number of
lines of text, which is always the same throughout the manuscript (while, for example,
in Sin Typ 137, the number varies from 24 to 36)°”%. The horizontal lines do not spill
over into the margins, with the exception of one pair of lines at the bottom and another

at the top.

871 Unfortunately, during the study of the palaeographic caracteristics of the manuscripts, neither later, the
two Sticheraria from the Synodal Typography were not permited by the GRADA administrative services
to be consulted.

872 Manpuenko, Tpuons, Triodion, *285-286.
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The same kind of ruling is found, in addition to Sin 319 and Voskr 27, in all the
volumes of the Sofisky Menaia, Chil 307, Chil 308°", Sof 96, Sof 84, Sticherarion Sin
278" Sin Typ 80 and Sof 385. It is significant that, with the exception of Sof 385 and
Sof 84, whose provenance is as yet unknown, all the manuscripts must be from
Novgorod, the majority written at more or less the same time as Sin 319 and Voskr
27675.

There existed in Russia other types of rulings®’®, no fewer than five; examples

are given in Table 7 (A-F)°"".

Table 7 A:

Sin 319, (Voskr 27, Sofisky Menaia, Chil 307, Sof 96, Sof 84, Sin 278, Sin Typ 80,
Sof 385).

1 — |
|

Table 7 B:

Sof.85 (Sin Typ 148, Usp 8, RGB Tr-Serg 23)

%73 The example correspond to the folio n° 5v.of the MMB publication. .

874 While SK do not reffer the locality of the writing of the manuscript, Metallov considered it as being
from Novgorod: Meramnos, Fozocayaceonoe, 210. The distance between horizontal lines and the height
of the space for neumes in this manuscript complitely corresponds to the Triodion and Pentekostarion
from GIM and to the Sofisky Menaia.

87% The quastion of the datin% of the Sofisky Menaia will be considered below; Sof 84, as it was already
mentioned, belongs to the 14™ century.

876 1t is difficult to consider the partucularities of ruling in the Novgorodsky Heirmologion on the basis of
Koshmieder’s publication. The respective four folios do not represent regularity; the number of lines
ballances between 14 and 15, what is not normal for the GIM znamnenny set. In the last folio two
vertical lines and the pair of the horizontal lines outstanding at the margins could be clearely noticed.
However, it is possible, that the sistem of rulings corresponds to the first example of the Table.

877 In the Table, the number of the lines of the ruling corresponds to the manuscripts, indicated without
parentesis.
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Table 7 C:
Sin Typ 138

Table 7 D:

Sof 110
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Table 7 E:

GTG K-5346

Table 7 F:

Voskr.28

It is interesting that the same ruling, type “B”, not often found, is used in the

Kontakarion of the Trinity-Sergius Lavra from the beginning of the 13" century (or end
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of the 12™ century)®’®, which was attributed by Turilov to the Rostov scriptorium, and
the Sticherarion Usp 8, from the same century.

The relationship between the measurements of various parameters of the
organization of the text differs slightly from folio to folio, and, in some cases, even
within the same folio. Therefore, the comparative measurements in codices Sin 319 and
Voskr 27 and one of the volumes of the Sofisky Menaion (Sin 163), shown in Table 8,
are relative. Thus (for example), on f.132 in Sin 319 the text is written in a more
compact way than in the majority of the codex: the distance between the horizontal lines
is approximately 1 cm, the height of the space between neumes is 0,65cm, and the
height of the letters is 0,35cm, while the standard measurements for these heights are
0,75cm and 0,35cm. Spatial distribution in the text of a number of folios in Sin 319 and
Voskr 27 is not completely homogeneous: the width of the margins oscillates between
2,5 cm and 3,5 cm, and that of the outer margin between 6 cm and 6,5 cm.

Table 8

Sin 319, f. 5 Voskr 27, f. 2 Sin 163, .9
Dimensions of the folio 27,5x 21 30x23,5 28,5x22,5
The written part of the page®” 215x 14,5 23,8x 16 18,7x14,7
Number of lines on the folio 21 23 19
Distance between horizontal lines 1,1 1,1 1,1
Height of the space for neumes 0,75 0,75 0,75
Height of letters 0,35 0,35 0,35

In comparing dimensions, three things are worthy of note. Firstly, the first two
parameters do not coincide entirely, but this seems natural, since they are not fixed
within a single manuscript; these differences are also not large. Secondly, the number of
lines in the three codices differs only by two; this difference, next to the dimensions and
general proportions of the codices is almost invisible. In other words, the manuscripts
display a visual similarity. Thirdly, the three last parameters, which have to do directly
with the scribal hand of the text and the author of the neumatic notation, coincide
completely®®.

The same relationship between the space of the text and the space for the

neumes characterizes all the other nine volumes of the Sofisky Menaia. In Table 9 may

678 SK, n° 204, p. 227.
879 The distance between the vertical lines.
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be seen an approximate count, shown as percentages, of the relationship between the
height of the letters and the distance between lines®®!, as well as other parameters listed
in SK. The manuscripts are listed in order of folio size, from largest to smallest.

Table 9.

Manuscript Height of | Type | For- Size N°of | Local Date
letters / of mat lines
distance | ruling
between
lines
Voskr 27 32-34 % A 1° 30x24 23 Novg. end 127
Sin 159 sept A 10 27,5x21,5 19 Novg. 12™ (end 12™)
Sin 319 32-34% | A 1° 27,5x21 21 ? 12" (end 12")
Sin 278 36 % A 1° 26,6 x 20 17 Novg. 2" half 12"
Sin 168 aug 33 % A 1° 25,8 x 21 20 Novg. 12" (end 12")
Sin 165 apr 33 % A 10 25 x 21 18 Novg. 12" (end 12")
Sin 167 june 36 % A 10 25 x 20,4 18 Novg. 12" (end 12")
Sin Typ 80 32 %, A 4° 24,5 x 19 18 | Novg? | end 12" beg.13"
Sof 85 26 % B 40 24 x19 15 Novg. 1224-1226
Usp 8 30 % B 40 24 x13,2 14 Rost? beg 13"
Chil 307°% 31 % A 40 22,5x 18 15 Novg. end 127
Sin Typ 148 29 % B 40 22,5x16-17 14 Novg. 127/137
Sof 96 16,5 % A 40 18,5 x 14,5 15 Novg? 1% halh 13™
Sin Typ 150 33 % A? 40 17,8x 14 | 14/15 | Novg. end 12"
Sin Typ 149 26 % A? 40 17,5x14 | 14/15 | Novg. end 12"
Voskr 28 25 %, F 4° 17 x 13,5 11 ? end 12"
Chil.308°% 26 % A 40 15,5 x 11,1 10 Kiev. beg 13th

As may be seen in the table, Sin 319, Voskr 27, the Sofisky Menaia and the
Typografsky Parakletike show similarities, and in the same group can be included the
Sticherarion Sin 278; in the table, these codices appear at the beginning and are
separated by a double line. They were all written at the end of the 12" century (first half
of the 12" century/beginning of the 13", in one case), and all, with the exception of Sin

319, according to the data given in SK, can be determined as originating in

%80 The method of ruling is similar in a significant number of manuscripts. However, exactly the same
relationship between the distance between horizontal lines and the height of the space for neumes, as
indicated in the Table, could be found only in Sin 278.

%! The counting of these two parametres permite the comparison of the manuscripts not only in the
originals, but in the digital or microfilm copies. The results represented here correspond to the
comparison of media of 5-6 folio of each manuscript. However, the numbers in the Table are not absolut
values, because they varies, sometimes significantly, from line to line in the codeces.

%82 The size of the folio correspondes to the discription of Strunk (MMB, v.5 A, 8) and SK (n°133, p.
157).

%8 The size of the folio correspondes to the discription of Strunk: (MMB, v.5 A, 9) and SK (n°202, p.
225).
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Novgorod®*. The type of ruling used is the same, and the number of lines has the same
proportion in relation to the size of the folio: this latter varies very little, taking into
account the fact that the edges of the folios were cut over the course of time. All the
manuscripts, except Sin Typ 80, are of folio size, even the Sticherarion, which is quite
unusual for this kind of book; Sin Typ 80, though a quarto volume, is close in its
proportions to the folio-sized codices. The relationships between the distances between
lines and the height of the letters are also similar.

A second group is made up of smaller, quarto codices. The differences between
their dimensions are greater, the types of ruling used are different, and there are
manuscripts which were not written in Novgorod. As far as the relationship between the
height of the letters and the space for neumes is concerned, the latter is much greater in
comparison with the codices of the first group. In manuscripts such as the Sticherarion
Sof 96 or the Chilandari Heirmologion, this is substantially reflected in the scribal hand,
which is quite different between these two, as well as between these two and the others.

However, in this group there are five codices which were probably written in
Novgorod near the end of the 12" century. Therefore, one cannot exclude the possibility
that one or more of them were part of the same set together with the GIM Triodion
sources. All the codices which probably made up the set are marked in blue in the table.
The following comparison of certain decorative elements of this “blue” group allows
one to make further divisions which bring manuscripts closer to, or distance them
further from, Sin 319 and Voskr 27.

Decorative elements.

Both manuscripts are characterized by a rather discreet kind of decoration, in
common with the majority of service books®®>. However, the actual interpretation of this
modest design varies from one manuscript to another. Nevertheless, in the case of Sin
319 and Voskr 27, the decorative style is identical, to the extent that there can be no
possible doubt that they were created as two parts of the same volume. For this reason,

in describing the books, the same information is obviously valid for both.

%8 The dates in the parentesis correspond to the dating of Metallov.
%85 Gospel books were decorated with far greater elaboration, as is well known.
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The decorative elements include initials, illustrated separators, drawings placed
before the titles, illustrated frames for letters or words that did not fit into the line and
overflowed into the lower margin, rare drawings in the margins and, in two cases,
uniquely in Voskr 27, an ornamented ending with a drawing in the margin.

The initials fulfil two functions: 1) they may be the first letter of the hymn
(Example 1.1, 1.4, 1.5, 1.6, 1.9, 1.10); 2) they may form a group that covers an entire
line and which begins the name of a large section, generally that of a new day (Example
1.2, 1.7); and 3) they may begin a line indicating a smaller section, found within the
sequence of the liturgical day — for example, the stichera for Lord, | have cried, a canon,
etc (it may be just the first letter or word) (Example 1.3, 1.8). In all three cases the
initials are drawn, in general, in the same way, as one contour, simple or slightly
decorated, similar in size (approximately the distance between the rules lines, or slightly
larger), always with the inside of the contour left empty, the ink being of the same
colour as that of the text. Example 2 compares initials in Sin 319 (the lower line) and
Voskr 27 (the upper line).

The illustrated separators are placed at the beginnings of smaller titles that
indicate a section within a daily sequence and use the same ink as the text. In general,
these separators come before a line with a title, of the size and kind of lettering of the
majority of the text of the book. Sin 319 and Voskr 27 contain two types of designs:

An inclined cross, with four points between angles, sometimes with small
modifications (the introduction of semicircles, for example): Example 1.3, 1.4,
1.7,1.8, 1.9;

A figure that recalls a bell lying on its side, whose tongue is represented by a stroke
or a tilde; to the bell may be added a handle with a cross or petals seen from the
side: Examples 1.5, 1.10.

The drawings before the titles that indicate the beginning of the liturgical day may

be divided into two categories.

The first category includes the simpler figures, which occur in the ornamentation
of the illustrated separators — the cross and the bell. It is interesting to note that, in spite
of the rather large number of these drawings within the manuscript, they exist in many
variant forms. In Examples 3 and 4 are shown versions of the inclined crosses, in
Example 5, the variants composed of a series of bells on their sides, as may be seen in

Sin 319, Voskr 27 and some other manuscripts.
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The second category of drawings before titles includes more complex figures,
for the most part achieved through the ornamentation of the cross; they are shown in
Example 6.

Another kind of ornamentation found in both Sin 319 and Voskr 27 is
represented by the illustrated frames for letters or words that end the hymns, and, unable
to fit in the last line of the folio, are written outside the text's normal space, in the lower
margin; these are shown in Example 7.

In both manuscripts there exist drawings made with a quill: in Voskr 27 on the
last folio there has survived a fragment of the image of a warrior, and in Sin 319 on
folio 86r. there is a drawing of a dragon, and on folio 305v. a drawing made with quill,
black and red ink, barely visible on account of its bad condition, of an archer fighting
with a dragon, with a superscription in red ink below the drawing.

In two cases, on folio 183r. and the final folio of Voskr 27 there is an
ornamental ending, made with a quill and ink similar to that of the text (the end of folio
183r.is included in Example 5.6, below).

A comparison of the particularities of decoration of Sin 319 and Voskr 27 with a
number of other manuscripts proves that these two volumes make up a group, on the
basis of similarities with the Sofisky Menaia and Parakletike and the Chilandari
Sticherarion (Example 8 shows some details of the decoration of the books).

The volumes of the Sofisky Menaia differ from each other in some details. For
example, the June volume is particularly close to the GIM Triodion cycle books: red ink
was also not used in it; the initials, both simple and more elaborate, consist of an outline
in ink with no filling-in; the figures that precede the title appear, in the GIM codices in
both simple and elaborate forms; the Menaion also has illustrative frames in the lower
margins. Though, to judge by the style of writing, this Menaia volume is one of the
most distant from Sin 319 and VVoskr 27, in terms of decoration it is practically identical
to them, which may indicate the simultaneous decoration of the three codices by the
same team.

The April volume uses, as a rule, initials of a different type: they are not
ornamented, but outlined in black and filled in with red. These same initials may be
found in the Typografsky Parakletike. In the Chilandari Sticherarion, of the two titles
that have survived, one employs red ink, like the April Menaion volume, and the other
has no red ink, like the Triodion volumes. Another characteristic is shared between the

Parakletike, the Chilandari Sticherarion and the GIM codices, including some of the
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Menaia volumes: they have identical decorative separators and figures preceding the
titles (Example 8; a separator of the second type, “a bell”, in Sin Typ 80, may be seen in
Example 4.14).

If the Parakletike and the Chilandari Sticherarion were really created and
decorated by the same hand or hands as the April volume from the Menaia, they
therefore belong to the same group as Sin 319 and Voskr 27.

As for the use of initials, some volumes of the Sofisky Menaia are inconsistent,
in general using one kind, but at times introducing another. For example, in the
Menaion for August, red ink is used only on the first folio and for the sequence for the
Beheading of St John the Baptist (ff.166v.-167r.). Throughout the rest of the manuscript
the initials are drawn with a dark outline and no filling-in. Parameters such as drawings
before the titles, the decorative frames for words in the margins, the ornamentation of
the second type, more elaborate in the figures before the title lines, vary from volume to
volume. However, these variations do not alter the impression of uniformity in the
artistic element of the Sofisky Menaia.

If even in these books the variety of decorative means does not prevent them
being understood as a set, then the identical form of decoration of Sin 319 and Voskr 27
practically eliminates any doubt concerning the same date and place of origin of the two
books.

While the Menaia, Parakletike, Triodion, Pentekostarion and the Chilandari
Sticherarion make up one group as far as decoration is concerned, two other
manuscripts close to these in terms of time and place of origin, the Voskresensky
Heirmologion and the Sticherarion Sin 278 differ from this group quite markedly. Both
codices, each in its own way, are very richly ornamented.

The basic decorative element in the Voskresensky Heirmologion is found in
particularities of the design of the initials. They are rarely simple. The decoration of
the initials is much more complex than in the group of manuscripts discussed above: the
letters are transformed into human faces, plants, animals and so forth. In the majority of
cases, the initials are drawn with red ink with no filling-in. Some of them have traces of
dark ink within a red outline. Others — fewer — have a black outline including some
traces of red within the letter; in some cases, instead of these internal traces the letter is
entirely or partially filled with red. Such a variety can be found in no other manuscript

covered by the present thesis.
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In addition to these initials, great decorative importance resides in the figures
placed before the title lines. As far as their style of drawing is concerned, they resemble
the June volume of the Menaia set, and the two GIM Triodion cycle codices, though
here filled in with red ink. Black and white copies of these figures, all that were
accessible for the present discussion, and, for purposes of comparison, similar figures
from other manuscripts, may be seen in Example 6°%.

The decoration of the Sticherarion Sin 278 is much more uniform in comparison
with the Heirmologion. Most of the initials and decorative figures which begin the title
lines of both kinds consist of a red outline with ornamented filling-in. Slightly rarer are
the medial title lines, which designate the names of sections within a particular day;
these are done with normal lettering, but in red. The style of the separators (of both the
first and second kinds), also in red, as well as the figures preceding the title lines, is
close to that of the GIM codices (they may be seen in Example 4). However, the great
variety evident in the GIM codices, ostensibly more modest, is not to be found here, or
in Sin 278. In general, the details of the Synodal Sticherarion give an impression of a
colourful, neat and stylistically balanced manuscript.

In spite of the particularities of the Voskresensky Heirmologion and the Synodal
Sticherarion, their special characteristics should be explained together with the reason
for their commissioning. Their characteristics, similar to other Novgorodian
manuscripts from the end of the 12" century, are also evident in these two books, but
graphically they follow an ideal which sets them apart. Consequently, their different
context implies a personal element in their creation. The possibility that, after a
professional analysis by art historians or palaeographers, VVoskr 28 and Sin 278 may be
considered to belong to the same group of manuscripts prepared in the archiepiscopal

scriptorium of Novogorod, whether at the same time or not, cannot be excluded.

88 Unfortunately, the manuscript is badly preserved, and the figures lose much of their quality when
reproduced in black and white.
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Chapter 4

Sin 319 and Voskr 27 as a set: the content of commemorations
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The GIM-type Triodion set: their connections with old Russian Typikon copies

The fact that the GIM-type manuscripts of the Triodion cycle were created as a
set can be confirmed not only on the basis of separate palaeographical features but also
on the basis of their composition. The compositional aspects are revealed in three main
ways: in the cycle of the commemorations, in the contents of the hymns and in the
placing of the material. This chapter deals with the aspects of the system of
commemorations.

The content of the feasts and their distribution, starting from the weeks
preparing the Lent and ending at the Sunday of All Saints, as already related in the
context of the Byzantine tradition in the first two chapters, may reveal variation.
However, in the production of the Triodion and the Pentekostarion, the people who
ordered and created them were oriented in a certain chosen tradition, one variant, which
applies to the Lenten as well as the Easter part of the set. In the context of philology, it
is often not easy to associate with certainty the Lenten part with the Easter part not only
as one set but also as one redaction.®®” The bringing of the books into a liturgical
context creates one more criterion for defining the common or separate traditions
represented by the two codices.

The liturgical tradition is most notably reflected in the Typikon, although its
elements may be defined also on the basis of other liturgical books. However, when
turning to the Typikon, it is necessary to take two aspects into account.

Firstly, as a book, the Typikon is designed for the preservation and the
continuance of tradition, thus being less liable to innovations than other liturgical books.
Therefore, there may occur variation between the Typikon rubrics and their concrete
embodiments in the singing codices, even within one liturgical system. It is important to
distinguish carefully the difference, on one hand, between the variants which in practice
do not seem to be in contradiction but rather as fruits of one and the same tradition, and
on the other hand, between the variants which reflect distinct traditions and thus the use
of distinct Typika.

Secondly, it may prove challenging to find the one Typikon which has guided
the particular liturgical books. In the case of Sin 319 and VVoskr 27, they are oriented to
a Typikon which mainly complies with a monastic tradition. This becomes apparent on

the basis of the character of these books itself, and also of some other features. Among
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these is the design to unify the chant and to fix the singing in graphic form on the
prosomoia genres of the stichera and the canons, which may be regarded as typically
monastic, at least on the basis of Byzantium and its provinces in the 9™ — 12" centuries,
i.e., during the time to which the copied Greek and South Slavic books may have
belonged.

According to Pentkovsky, all Typika preserved to our days are of the Studite-
Alexian style. Other scholars regard some copies either as belonging to the Cathedral
tradition, or, while being monastic, as greatly resembling the Cathedral tradition. The
Typografsky Typikon is one of these objects of disagreement. It is obviously of
Novgorod origin, preceding Sin 319 and Voskr 27, and thus in principle might have
served as a guide to these chanting codices. However, its great similarity to the
liturgical tradition of the Hagia Sophia in Constantinople, revealed, for instance, in the
notable inconsistency in the composition of commemorations with a majority of singing
books, including Sin 319 and Voskr 27, gives a reason to doubt that the Typikon might
have served as a guiding source for the Novgorod set which is the object of this
research.

Two other complete copies, Sof 1136 and Sin 330, and a fragment KOKM
20351°%%° (the Kursky fragments) were created no later than the GIM-type Triodion

sources. Both of these copies are of Novgorod origin®®

. We leave the Kursky fragment
aside, since it does not contain enough information for a comparative analysis. We
shall concentrate on the two complete copies.

Pentkovsky associates Sof 1136 with the first redaction of the Studite- Alexian
Typikon text’s old Russian translation, and Sin 330 with the second redaction of the
same translation. By comparing them, he points out that the main difference between
these two copies is that while Sof 1136 closely follows the Russian translation of the
Byzantine Typikon, Sin 330 seems to have been created for a wider use in any Russian
monastery. The comparison with the original Byzantine source shows that Sin 330
presents a different selection of main feasts — Annunciation and Epiphany — since it was

created for the use of the Annunciation monastery of Novgorod, thus differing from the

%87 Momina, Triodion, *137.

688 RNB, Sof 1136, SK, 107: 12s.; Kynpusttos O6ospenue, 63-66 (13th cent.); CpesneBckuii [lamsamuuxu,
38 (before 1200.); Bonkos Cmamucmuueckue, 80 (12th /13" cent.), cited in SK, 136.

689 QK 139, the end of 12th (or the beginning of 13th?) century; the fragment is regarded by Pentkovsky
as an independent redaction, by Knyazevskaya (SK) and Ukhanova as part of Sof 1136.

8% 5of 1136 contains inscriptions from 1855 that attribute the manuscript to the Novgorod Cathedral of St
Sophia: SK, 136.
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feasts celebrated in the monastery of Patriarch Alexios Studite and in the Kievan Caves
monastery (the Falling asleep of the Mother of God and the Birth of St John the
Baptist). These changes concern the Menaia commemorations and not the Triodion part,
and so they play no significant role in the comparative analysis of Sin 319 and Voskr 27
with other old Russian sources. All the same, the Sin 330 copy enables a more thorough
study than Sof 1136, since it is preserved in a more complete form. Besides, the fact that
the copy belonged to the Annunciation monastery creates a possibility of associating it
with the Novgorod Heirmologion®*.

Thus, Sin 330 was chosen as the primary copy of the Studite Typikon.
Scholarly literature proposes the following information about this copy. In SK, it is
dated to the end of the 12" century,?*? while a number of other scholars see its origin in
between the whole of the 12 century and the beginning of the 13™.5%% Ischenko gives a
more precise date: the 1170s%*.

The evidence of the place in which and for whose needs the copy was produced
can be found in the registration of the offering of this manuscript by Patriarch Nikon to
the Voskresensky New Jerusalem monastery in 1661, in the entry from the late 12"
century concerning the building of the Annunciation monastery in Novgorod by
Archbishop Ilias and his brother Gavriil in 6678 (1170), and also in some notes that
concern Archbishop Ilias and Gavriil, dating back to the 13" century. On the basis of
these writings, SK attributes the codex to the Annunciation monastery®®.

Looking at the development of this monastery, Pentkovsky relates that the first
monastery buildings were made of wood, and that after 9 years, in 1179, a stone church
was built; in 1180 was laid the foundation and in 1182 concluded the building of the
stone church of Epiphany, the second main annual feast of the monastery. On the basis
of the writing “Concerning the building of the Annunciation church”, which deals with
the guaranteeing of the necessary income for the monastery in the form of landowning,
for instance, Pentkovsky comes to a conclusion that a set of liturgical books must also

have been created for the monastery. He considers Sin 330 to have certainly been

%91 As already noted in Chapter 4, Sin Typ 150 contains an inscription pointing to its belonging to the
Annunciation monastery in the 17" century. According to Pokrovsky, this may refer to Pskov or
Novgorod. However, the quality of the calligraphy and the ruling in the Heirmologion and the Menaia
gives rise to doubts upon their origin as a set.

%92 GIM SIN 330, SK, n° 138, p.159.

%98 Bonkos, Cmamucmuueckue, 80 (12th cent.); CpesneBckuii, [lamamuuxu,36 (after 1193); Topckuit,
Hesoctpyes, Onucanue, ot I, 4.1, 239-270; cited in SK, 160.

%% Ymenxo, Crapetimmii, 140-161.

8% K, 159-160.
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among these books, and suggests the inclusion of the Sofisky Menaia in them, too,
arguing that there is not enough proof of the creation of these Menaia precisely for the
Sophia Cathedral and not the Annunciation monastery®®.

The answer whether the Sofisky Menaia were ordered for the Sophia Cathedral
or for the Annunciation monastery is, to our view, revealed in Sin 319 and Voskr 27.
The fact that these Menaia and Sin 330 were originated in the same scriptorium, as
Ukhanova points out, does not necessarily attribute them anywhere as a set. In other
words, the common features in handwriting in Sin 330, Sin 310 and Voskr 27 may refer
to their creation as a set and to the work of one scribe; however, there may have been
separate orders for the needs of different ecclesiastical centres.

We shall now turn to the comparison of Sin 330, Sin 319 and Voskr 27 in the

liturgical context, using also other sources when needed.

The Content of Commemorations

In Table 10, we have listed the commemorations in three sources — Sin 330, Sin
319 and Voskr 27. The information from the Typikon is divided into two columns; in
the first, the commemoration based on the Triodion and the Pentekostarion is named,
while in the second, the type of the service is given, as written in the Typikon. This is
necessitated by the fact that the composition of services varies on different days, not to
mention that not every day is noted. The rubrics in Sin 330, which are of a general
character and which point to longer period of the Lent, are not indicated in the scheme;

they will be analysed in detail in the context of the composition of the daily order.

Table 10.
folio Sin 319, Voskr 27 folio Sin 330, Sin 330,
the title liturgical
indications
1r Sunday of the Publican and the - Sunday of the Publican | Vespers. Matins.
Pharisee and the Pharisee Liturgy.
- (Sunday of the Prodigal Son) Sunday of the Prodigal | Vespers. Matins.
Son Liturgy.
15r Saturday of Meatfare, memory of | 1v Friday Vespers. Matins.
dead of Meatfare evening, Liturgy.
(Saturday of Meatfare)
14r Sunday of Meatfare, Last 3v Sunday of Meatfare Vespers. Matins.
Judgement Liturgy.

696 IlenrkoBckuii, Tunuxon, 199-200.
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27r Monday of Cheesefare 4v Sunday of Meatfare, Vespers; about
Vespers* singing of the
5v Monday of Cheesefare, | stichera of Vespers
Matins* and Matins of
Cheesefare week.
About the readings.
29r Tuesday 5v Monday, Tuesday and
Thursday of
Cheesefare*
31r Wednesday of Cheesefare 5v Wednesday of Matins, Hours,
Cheesefare * Vespers and the
Lenten Liturgy®’
34r Thursday (description above, in
the other services)
36r Friday 6r Friday * Celebration like on
Wednesday.
38v Saturday of Cheesefare 6v Friday of Cheesefare, Vespers.
Vespers*
Saturday of Matins. Liturgy.
Cheesefare, Matins *
48 Sunday of Cheesefare v Sunday of Cheesefare | Vespers. Matins.
Liturgy.
55r- Triodion beginning from the 8v Sunday of Cheesefare, | Vespers.
55v Monday of the 1% week by two Vespers*
creators Joseph and Theodor Monday of the 1% week | Matins. Hours.
of Lent Typika. Vespers.
The Lenten Liturgy.
Service of the
Panagia.
Compline.
60v Tuesday of the 1% week of Lent 9v Tuesday About the time of
Wednesday the beginning and
and Thursday finishing of Matins;
about the readings
at Hours of Monday
and Tuesday
65v Wednesday -
of the 1% week of Lent
70v Thursday of the 1% week of Lent -
75v Friday 10r Friday Matins. Hours.
of the 1% week of Lent of the 1% week of Lent | Typika. In the
church of St
Theodore: Vespers.
Lenten Liturgy.
Little Compline
84v (Saturday) Canon for St Theodore | 11r Saturday of the 1% Matins. Liturgy.
(1*"), 2" Canon for St Theodore week of Lent, in the
89r Church of St Theodore
94v 1% Sunday of Lent, Prophets 11v 1% Sunday of Lent, Vespers. Matins.
Moses and Aaron. 2" Canon for Prophets Moses, Liturgy.
100v the Prophets (and hymns for Aaron, David, Samoel
Triumph of Orthodoxy) and others, and for the
orthodox icons
105v Monday of the 2" week 13r The same day, at Vespers. Indication
Vespers* for Great Compline.
108v | Tuesday of the 2" week -
114r Wednesday of the 2" week -
118v | Thursday of the 2™ week -

897 «Lenten Liturgy” is the term for the Liturgy of Presanctified Gifts in Sin 330
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123v | Friday of the 2" week -
128v | Saturday of the 2" week 13r Vespers and Matins
of all Saturdays of
Lent. Liturgy:
13v 2" Sunday of Lent * indication of the
prokeimenon,
Epistle and Gospel
131r 2" Sunday of Lent, Canon 13v 2" Sunday of Lent *. Liturgy: indication
(of the Prodigal Son) of the prokeimenon,
Epistle and Gospel
135r Monday of the 3 week -
139v | Tuesday of the 3™ week -
144v | Wednesday of the 3 week -
149v | Thursday of the 3™ week -
155r Friday of the 3 week -
160r Saturday of the 3™ week 14r Saturday of the 3™ Liturgy: indication
week * of the prokeimenon,
Epistle and Gospel
16206 | 3" Sunday, Adoration of the 14r 3" Sunday of Lent* Vespers. Matins.
Cross (the service of the Adoration of the
Adoration of the Cross) | Cross. Liturgy.
168v | Monday of the 4™ week -
174r Tuesday of the 4™ week 15v Tuesday of the same Vespers. Lenten
week* Liturgy.
179v Wednesday of the 4™ week, 15v Wednesday * (the Matins. Hours.
Adoration of the Cross. At the hymns for the Cross Vespers. Lenten
187r same day there is a Canon for the and for the Mid-Lent) Liturgy.
Mid-Lent
192v | Thursday of the 4™ week -
196r Friday of the 4™ week -
200r Saturday of the 4™ week 16r Saturday of the 4™ Liturgy: indication
week of Lent* of the prokeimenon,
Epistle and Gospel
202v | 4™ Sunday, The one who fell 16r 4™ Sunday of Lent* Liturgy: indication
amongst Thieves of the prokeimenon,
Epistle and Gospel
206r Monday of the 5™ week -
210v | Tuesday of the 5" week -
215r Wednesday of the 5™ week Wednesday of the 5" Vespers. Lenten
week of Lent, evening* | Liturgy.
(stichera of the Great
Canon)
220r Thursday of the 5™ week 16r Thursday, morning* Matins. Hours.
223v The Repentance Canon on (The Great Canon)
Thursday, of Andrew
253v | Friday of the 5™ week 16v Friday of the 5™ week* | Vespers. Lenten
Liturgy.
258v | Saturday of the 5" week 17r Saturday morning* Matins. Liturgy.
260v (tetraodion) Canon with the
The Service to the Mother of God Akathistos to the
(Matins with the Akathistos) Mother of God)
275r 5™ Sunday of Lent, Rich man and | 17v 5™ Sunday of Lent *. Vespers. Matins.
Lazarus (the Service for St Liturgy.
Mary of Egypt)
279r Monday of the 6™ week, -
Flower
283v | Tuesday of the 6™ week -
288r Wednesday of the 6" week 18r Tuesday of the 6™ Vespers. Matins.

week, evening*;
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Wednesday morning*

293r Thursday of the 6™ week of Lent | 18r Wednesday evening Vespers; about
singing of idiomela
between the
Vespers on
Wednesday and
Matins on Friday
298r Friday of the 6™ week of Lent 1806 Friday morning * Matins

305r Canon of St Lazarus, Saturday 1806 Friday evening * Vespers. Matins.

before Palm 19r Saturday of St Lazarus | Liturgy.

311v 2" Canon for the same morning

315r 3" Canon for the same

1r Palm Saturday, at Vespers 20r Palm Sunday, Saturday | Vespers. Matins.

(5r) (Sunday morning)*®® evening, Liturgy.

21r Sunday morning*

Tr Holy Monday 22v Sunday evening*; Vespers. Matins.
Holy Monday Compline Hours.
morning*, Vespers. Lenten

23r Monday evening* Liturgy.

12v Holy Tuesday 23v Holy Tuesday *. Matins. Third Hour
The Service of the 12 with the Service of
troparia. the 12 troparia of

Passion of Christ
Sixth Hour and
Ninth Hour.
Vespers. Lenten
Liturgy.

17v Holy Wednesday 25v Holy Wednesday * Matins. Hours.
Vespers. Lenten
Liturgy.

23r Holy Thursday 26v Holy Thursday *. Matins. Hours.

Order for the washing Typika. Order for
27r of the feet. the washing of the
feet. Vespers.
Liturgy of St. Basil.
30v The Night Service of Holy Friday, | 31r Holy Friday *, the Matins. Service of
47v The service of 12 troparia which antiphons of Holy Passion of Christ.
are sung on Holy Friday * Passion Hours. Vespers.
Lenten Liturgy.
51r Holy Friday evening* 33r Holy Saturday Matins. Vespers.
Holy Saturday Liturgy of St Basil.
51v There isno
Compline.
60r Holy Sunday of Pascha 36r About Holy Sunday Matins. Greeting of
the brothers.
Hours. Liturgy.
Vespers. Compline.
- 40v Bright Monday*, Matins of Pascha,
procession before the (Hours), Liturgy,
Liturgy (Vespers) and
Comlpine as they
are sung all this
week.
41v Bright Tuesday* Matins. Liturgy.
42r Bright Wednesday* Vespers. Matins.

Liturgy.

%% The lines with * are detached in the manuscript by the illustrated separators, but not by the initials.
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42v Bright Thursday* Vespers. Matins.
Liturgy.
42v Bright Friday* Vespers. Matins.
Liturgy.
43r Bright Saturday* Vespers. Matins.
Liturgy.
65r Anti-Pascha, Canon on Sunday of | 44r Bright Saturday Vespers. Matins.
67r St Thomas evening. Liturgy.
The New Sunday of
Anti-Pascha.
71v Monday after Anti-Pascha 45v Monday of Anti- Vespers. Matins.
(canon) Pascha* Liturgy.
76r Monday after Anti-Pascha
(triodion)
Tir Tuesday of the 2™ week 47r Tuesday of the 2™ Vespers. Matins.
week *
78v Wednesday of the 2™ week
80r Thursday of the 2™ week
81v Friday of the 2" week
82v Saturday of the 2" week 48v Friday of the 2" week | Vespers.
evening*
Saturday morning* Matins.
84r 2" Sunday after Anti-Pascha, St | 49r Saturday evening * Vespers. Matins.
Joseph and the Myrrhbearers, 3" Sunday, Liturgy.
87r Canon on Sunday of the Myrrhbearers.
Myrrhbearers
96r Monday of the 3™ week 50r Monday of the 3™ Matins. About
week * idiomela of Vespers
and Matins of this
week.
97v Tuesday of the 3™ week
99 Wednesday of the 3™ week
100 Thursday of the 3" week
101v | Friday of the 3" week
103r Saturday of the 3" week 50r Friday of the 3 week | Vespers. Matins..
evening*
Saturday morning *
104v 3" Sunday, Paralytic 50v Saturday evening * Vespers. Matins.
4™ week, Paralytic. Liturgy.
111v Monday of the 4™ week 51r Monday * (and Matins.
Tuesday) of Mid-
Pentecost
113r Tuesday of the 4™ week (51r) (Tuesday of Mid- (Matins)
Pentecost)
114r Tuesday of the 4™ week evening* | 51v Tuesday evening * Vespers. Matins.
116r Canon for the Mid-Pentecost Wednesday of the Mid- | Liturgy.
(Wednesday) Pentecost*
120r 2" canon for the same
125b | Thursday of the 4™ week 52v Thursday * Vespers. Matins..
126v | Friday of the 4™ week 52v Friday * Vespers. Matins.
128r Triodion on Saturday of the 4" 53r Saturday of the Mid- Vespers. Matins.
week Pentecost week*
129v | 4" Sunday, Samaritan Woman 53r 5™ Sunday, Samaritan | Vespers. Matins.
Woman Liturgy.
136v | Monday of the 5" week
138r Tuesday of the 5" week
139v | Wednesday of the 5™ week
141r Thursday of the 5" week
142r Friday of the 5™ week
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143v | Saturday of 5™ week, tetraodion | 54r Friday (5" ) evening* | Vespers. Matins.
145r 5™ Sunday, Blind Man, Saturday | 54r Saturday evening*. Vespers. Matins.
evening 6" Sunday, Blind Man. | Liturgy.
151v | Monday of the 6™ week
152v | Tuesday of the 6 week
154v Canon on Wednesday of the 5" 55r Tuesday evening*. Vespers.
week, before the Ascension Wednesday morning* | Matins.
158v Thursday of the 6™ week, 55v Wednesday evening* Vespers
163v Ascension, Canon to it Thursday morning Matins. Liturgy.
167v | Friday of the 6™ week 57v Thursday Beuep* Vespers.
Friday morning* Matins.
169r Saturday of the 6™ week 58r Friday evening™ Vespers. Matins.
Saturday morning* About Matins and
Vespers of this
week up to the
Leavetaking.
171r 6™ Sunday, 318 Holy Fathers 58v Sunday of the Holy Vespers. Matins.
Fathers of Nikea Liturgy.
176v | Monday of the 7™ week
177v | Tuesday of the 7™ week
179r Wednesday of the 7" week
180v | Thursday of the 7™ week
181v | Friday of the 7™ week (58v) (Friday of the 7™ week:
Leavetaking of
60r Pentecost). Vespers.
Thursday of the 7™
week evening* Matins.
Friday morning*.
183r Saturday of the 8" week, canon 60r Cyb6ora [Tsatukoctus* | The service is the
for the dead , written above on the same of the
Saturday of Meatfare* Saturday of
Meatfare
183r Sunday of Pentecost 60r Sunday of Pentecost Vespers. Matins.
Liturgy.
191r The 8™ Monday The morning of 62r Sunday evening* Vespers. Matins.
the Holy Spirit. The morning of the Liturgy. About
Holy Spirit Vespers and Matins
up to the
Leavetaking of
Pentecost.
194r Tuesday of the 8™ week
195r Wednesday of the 8™ week
196r Thursday of the 8™ week
197r Friday of the 8™ week
198r Saturday after the 8" week 64r Saturday* Vespers. Matins.
199r 8™ Sunday, All the Saints 64r Sunday of All the Vespers. Matins.
Saints Liturgy.
65r Monday*. The Vespers. Matins.

beginning of the Fast of
the Holy Apostles.

Hours. Liturgy.
Indications for the
services of the Fast.

The folios in Sin 319 are not listed successively. This is due to the fact that the

pages are in a mixed order in the manuscript itself; they are nowadays combined in the

following manner:
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e The Sunday of the Publican and the Pharisee ff. 1r-6v (the 1% gathering, in which
the first six folios out of eight have been preserved. The pagination — in Cyrillic
letters, as typical of the Russian liturgical books — is here as well as in the Sofisky
Menaia and Sin Typ 80 placed in the inner corner, at the bottom; in Sin 319 and
Voskr 27 the pagination is placed at the beginning of the gathering.

e The Meat-fare Saturday (beginning with a torn ) ff. 7r-14r (the beginning of the 3"
gathering, no pagination, but complete)

e The Meat-fare Sunday (ending with a torn) ff. 14r-14v (the beginning of the 4™
gathering, pagination at the lower inner corner)

e the end (after the torn) of the Sunday of the Prodigal Son and the beginning of the
Meat-fare Saturday from the Friday evening, ff. 15r-15v (the only page from the 2"
gathering)

e f. 16r — the continuation of the Meat-fare Sunday. There are no other re-
arrangements in the manuscript.

The folios should thus be in the following order: 1-6, 15, 7-14, 16, etc. One folio is

missing between ff. 107 and 108 (Monday and Tuesday of the 2" week of the Lent). At

the end of the manuscript, the 4™ Ode of the canon on the Lazarus Saturday is torn.®*

In Voskr 27, there are no missing folios or mixed order among them.

According to SK and Pentkovsky, two first folios are missing in Sin 330. These
folios are supposed to have contained the service on the Sunday of the Publican and the
Pharisee and the beginning of the Sunday of the Prodigal Son; the information
concerning these folios was reconstructed by Pentkovsky on the basis of Sin Typ 144
and Sin 905,

The name of the service and the pagination corresponding with it in Sin 319 and
Voskr 27 is marked with the title row which, as a rule, is placed before of the Matins
part of the given day. From Monday to Friday of the Cheese-fare week the name of the
day is either not marked at all (from Monday to Tuesday), or is written in initials on the
first row (from Wednesday to Friday). If some day’s service contains more than one
part (such as a second Canon for the day) and is named in the title, they are noted in the
Table.

It is necessary to point out one special feature in the structure of the liturgical

day during the Lent according to the Studite Typikon, which is reflected in the scheme.

89 SK incorrectly identifies this as the Canon preceding the Lazarus Saturday, p. 135.
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On one hand, the days on which the Liturgy of St John Chrysostom or that of St Basil
the Great is to be celebrated, begin in the Typikon with the Vespers, then the Matins,
the Hours and the Liturgy. However, during the Lent (except on Saturdays and
Sundays) Sin 330 orders the Liturgy of Presanctified Gifts to be celebrated. The
Liturgy itself is dedicated to the given day; however, as is forms the continuation of the
Vespers (and as the Vespers start the cycle of the day following each Liturgy), it
happens that within one daily cycle, for instance, Friday, both Friday’s and Saturday’s
hymnography is indicated in the manuscripts. In other words, the Friday Vespers are
dedicated to the commemoration of Saturday, they are followed by a Lenten Liturgy,
dedicated to Friday. The Saturday Matins return to the commemoration of the Friday
Vespers. Also, in most cases the name of the day is placed in the beginning of the
Matins of the same day. This emphasizes that in the Studite Common Typikon, the
liturgical day began from the Matins, as opposed to the Palestinian eremitical tradition.
Concerning the scheme, the services of Saturdays and Sundays, as well as many
weekdays, begin there from the Vespers and point to the particular day, whereas in Sin
330, the Vespers on the Thursday of the 5" week of Lent, including the Stichera from
the Great Canon of St Andrew of Crete, are placed on the preceding day, on
Wednesday, because they are followed by a Lenten Liturgy.

On the basis of the Table, we can draw the following conclusions concerning the
Typikon copy and the GIM-type Triodion sources.

The orientation of Sin 319 and Voskr 27 towards the Studite- Alexian Typikon
is obvious on the whole. However, there are differences with the Typikon copy with
respect to the Triodion as well as to the Pentekostarion.

The comparison of Sin 319 and Sin 330 shows that the Typikon copy is more
consecutive in its reflection of the Constantinopolitan practice and disregards the traces
of the Jerusalem practice.

Thus, all Constantinopolitan commemorations are present in Sin 330, including
the latest of them: the Sunday of the Publican and the Pharisee’® and the following
Sundays preceding the Lent; the 1% Sunday of the Lent with the emphasis both in the
title and in the outward formation (the title row is written with initials) on the

commemoration of the Prophets and the Victory of Orthodoxy; the service of the Cross

700 SK, 159; IlenrkoBckuii Tunuxon, 233-234.
0% Although it was not preserved in Sin 330, it is most likely to have been the content of the first torn-out
folios, which is indicated by the pagination of the gatherings: ITentkoBckuit, Tunukon, 179.
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on the 3" Sunday of the Lent; the commemoration of the Thursday in the 5" week of
the Lent, present in the Canon of St Andrew of Crete; the service on the Saturday of the
5" Lenten week with the Akathistos in the honour of the Theotokos; and the
commemoration of St Mary of Egypt on the 5™ Sunday of the Lent.

Sin 319 does not contain all these commemorations; the service for St Mary of
Egypt is replaced with the commemoration of the Rich man and Lazarus, which
complies with the pre-reformed reading system of Jerusalem. The same style can be
noted in case of the 2" and the 4™ Sunday, on which Sin 319 also points to Jerusalem
commemorations, whereas in Sin 330, there is no indication of singing and, apart from
the number of the Sunday, there are only references to the readings in the
Constantinopolitan system of Gospel reading which do not correspond to the Jerusalem
commemorations in the Triodion. %

In Sin 330 and Voskr 27, the commemorations correspond, which is natural
since the Studite synthesis which was widespread in the post-reformed Jerusalem
system, took on the Constantinopolitan system of reading for the Pentekostarion cycle.
However, the differences in the counting of the weeks between the two sources are
interesting.

Do these inconsistencies in the GIM-type sources and the Typikon copy witness
to two different liturgical traditions — one for Sin 319 and Voskr 27 and the other for Sin
330? Or are the GIM-type Triodion sources a continuation and development of the
tradition represented by Sin 330? And, what is particularly important is it possible to
argue that Sin 319 was meant to be used in the same liturgical context as Voskr 27? In
order to answer these questions, it seems productive to widen the field of comparison of
the liturgical books.

Firstly, it is necessary to take into account Russian sources such as the Triodia,
as well as the Sticheraria, because they were all written in consideration of some
concrete liturgical circumstances and, however fragmentarily, they all represent the
liturgical tradition. Secondly, it is important to take the Bulgarian and Serbian sources
into account, since, as has already been said in Chapter 2, the copying of the Russian
sources was done one the basis of the South Slavic sources which, in turn, also represent

the Studite liturgical tradition, though different from the Studite- Alexian tradition’®.

92 For reminder, see Table 1 in Chapter 1 which shows the system of commemorations and the Gospel
readings in the Jerusalem church, Hagia Sophia of Constantinople and the Studite Typikon.
793 See Chapter 1.
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Moreover, both the Russian and the South Slavic manuscripts are redactions of the
Greek codices, Typika as well as singing books, which, in their turn, reflect various

combinations of elements from the synthesis that was developed in the Studite tradition.
South Slavic Triodia. The time and authors of the translation

Momina has studied the questions concerning the translation and classification
of the South Slavic Triodia and their relationship to the Greek Triodia, on one hand, and

9% the Greek Triodion was

to the Russian ones, on the other. As she points out,
translated into Church Slavonic in the late 9" — early 10™ century, up to the time when
the Triodion by Theodor was joined with the Triodion of St Joseph, and the
hymnography by St Joseph had already supplanted part of St Theodore’s hymns.

According to the hagiography of St Cuyril, he translated in the first place the
Matins, the Hours, the Vespers, the Compline and the Liturgy. Together with St
Methodios, they then translated the Psalter, the Gospel, the Epistle and some selected
services, including, possibly, the feasts such as the Palm Sunday, Great Friday, Easter,
Ascension, Pentecost, and some others. However, these services could have contained
only separate hymns, such as the canons; it is possible that at that time the complete
Triodion of St Joseph the Hymnographer was not yet written.

The complete Triodion was translated into the Slavonic language already during
the time when the two Triodia, by St Theodore and by St Joseph, were join, and the
hymns by St Joseph had supplanted part of those by St Theodore. The majority of
scholars tend to consider the Lenten part of the Triodion to have been translated by St
Clement of Ochrid (d. 916), a pupil of Sts Cyril and Methodios. Popov suggests’® that
the translation took place when St Clement was with St Methodios’s other pupils in
Pliska. It was also Pliska that Constantin Preslavsky worked in, a little earlier than in
886. The acrostichos cycle of his triodia for the Lenten Triodion was first found by
Georgy Popov’®. It seems that a little later St Clement of Ochrid translated the triodia

of St Joseph from the Sunday of Thomas to the Pentecost.’®’

% Momina, Triodion, *112.

% Tlomos T., “U3 TekcTONOrHYECKATa mpobJeMaTka Ha CIIABSHCKUM TpHoa. HoBOOTKpuTH TBOpOH Ha
Koucranrun Ipecnascku”, Crassucka naneoepagus u ounrtomamuxa, Sofia, 1980, pp. 72-85; cited in
Momina, Triodion, *114.

"% Tonos T., “Tpuoasu npoussenenus Ha Koucrantun [pecnascku”, Kupuno-Memoouescku Cmyouu,
v. 2, Sofia, 1985, p. 56.

7 Momina, Triodion, *114.
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The earliest Church Slavonic Triodion copies date back to the second half of the
11" century. It was exactly then that the GIM-type Triodion developed, as a result of the
checking of the Bulgarian Triodion from Greek originals, due to the spreading of the
Studite Typikon."®

The early preserved copies include, firstly, the Prague Glagolitic folios’®,
written in the Czech lands. One part of them which contains a fragment from the order
for the Night of Great Friday can be dated to the early first half of the 11™ century.
Momina suggests that this part was torn out from the chosen services translated by St
Methodios. Her analysis shows great structural differences between this service in the
Greek and the Slavonic Triodia; thus she argues that this fragment could have been
borrowed from a Tropologion.”™® If we take as a fact that St Methodios did translate
selected services from the Tropologion, it means that during the time of the translation,
the Greek Triodion which appeared around that time was not yet translated into
Slavonic.”**

Other early examples of the Triodion hymnography in the Slavonic language
include the troparia for the Saturday of Lazarus, the Palm Sunday, and the first Sunday
of the Lent, which can be found in the leninsky Epistle from the mid-11" century™?,
and also a folio from the late 11" century Triodion, published by Kodov."?

From the 12" century onwards, the number of the South Slavic copies notably

rises.
The principle of translating the Slavonic Triodion

The Triodion was translated into the Slavonic language following the same
principle as with the other liturgical books — word by word. This type of translation
technique was widespread both in the West and in the East. This meant translating the
Greek words with strictly defined Slavonic ones. The existence of a set of defined

equivalents made it possible to translate a large number of books in a short period. As a

"% Momina, Triodion, *115.

"% Momina, Triodion, *116.

™9 Hannick Chr., “Der liturgische Standort der Prager glagolitischen Fragmente”, Litterae Slavicae Medii
Aevi, Munchen, 1985, pp. 107-117; Momina, Triodion, *116.

! Momina, Triodion, *204.

"2 Ewunucku Anocmon, cmapootwnzapcku namemnux om Xl eex, ed. by Mupues K., Komos Xp., Sofia
1965; Momina, Triodion, *120.

% Komo Xp., “@parMeHT OT CTapOOBIrapCcKM PHKOMHC C IJIArOmHuecka mpumucka”, COOpHuK
«Knumenm Oxpuockuy, 1916-1966, Sofia, 1966, pp. 121-131; Momina, Triodion, *115.
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result, the vocabulary of the living vernacular seldom found their way into the liturgical
books, thus making it difficult for the scholars to define whether a given text is a new
translation or a new redaction. It seems unrealistic to try to define how many times the
Triodion was translated into Slavonic.”** Momina suggests the possibility of three
translations, because the three types of the Slavonic Triodion, Sin Typ 137, Bitolsky
and Shafarikov, seem to be equally independent. The Greek prototypes for the Triodion
of Moisey Kiyanin and the Bitolsky Triodion may be dated to the late 9" — early 10™
century, while the model for the Shafarikov cannot have existed before the 11™
century.”™® All three were initially, it seems, Glagolitic’*®.

The early translations from the time of Cyril and Methodios are considered to be
more free in the sense of the word-to-word translation than those which followed them.
The Slavs tried to transmit the Greek text — the vocabulary, the morphology, syntax and
word formation as precisely as possibly. For this reason, the text was corrected to be
more Greek. The strong Greek influence can be noted from the earliest stages — already
from the late 9™ to the beginning of the 10™ century. It was particularly enforced during
the checking of the books on Athos in the 14™ century. The texts were continuously
under redaction in various territories of the Slavs — in Bulgaria, Serbia, in the Rus’, on
Mont Athos. As a result of an analysis of 187 copies of the Akathistos for Virgin Mary,
Momina states that it was redacted 31 times during the period from the 11" to the 20"
century.”’

The constant editing did not only concern the language itself, but also the
contents. When working on the copy to correspond with the Greek original, the
Slavonic translator also copied the structure and place of the material as it was in the
Greek book. This is the reason why the Slavonic Triodion quite totally reflects the
peculiarities of the Greek one. Consequently, the Slavonic Triodion also preserves many
features that were later lost in the Greek books. However, not all types of the Greek
Triodia were translated into Slavonic.

At the early stage, the Slavonic Triodion came to include not only translated
hymnography but also hymns by Slavic authors. Thus, the Bitolsky Triodion contains
triodia, kathismata and stichera prosomoia by Constantin Preslavsky. His hymnography

can be found also in other copies. They were joined with the Triodion by Clement the

4 Momina, Triodion, *123.
5 Momina, Triodion, *203.
6 Momina, Triodion, *204.
"7 Momina, Triodion, *126.
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Studite, of which the Bitolsky Triodion gives proof, and also with the triodia by St
Joseph. The triodia by Constantin Preslavsky disappeared early from the Slavonic
Triodion due to the endeavour to turn them as Greek as possible. However, his
kathismata and stichera prosomoia were retained up to the Evergetis Triodion. They
were combined with those by St Theodore; however, later they began to lose ground to

hymnography by St Joseph, and disappeared during the Athonite redaction.

The classification of the Slavonic Triodion: the parallels with the classification of the
Greek Triodion

Classifying the Slavonic Triodia, Momina divides them into 11 types, eight of
which reflect the versions of the Studite Typikon. The 9" resulted from the correcting
of the liturgical books on Mount Athos. As related in Chapter 2, the books from this
transition period contain a number of different combinations of the Studite and
gradually also the New Sabaite characteristics. In this research, a special attention is
given to one Athonite type Triodion, reflecting the transition period. From the 14"
century onwards, the contents of the books gradually become unified as a consequence
of the stabilization process of the neo-Sabaitic norms. The two last Triodion types, the
Kiev Triodion (10™) and the Nikon Triodion (11"™), which reflect the Jerusalem Typikon
in the Rus’ lands, are not within the scope of this research.

Since the Slavic Triodion copies reflect to a great extent the diversity of the
Greek Triodion, Momina, when beginning to classify the Slavic Triodia, turned to the
criteria according to which researchers have identified the different variations of the
Greek Triodion.

Cappuyns divided them into three types according to their correspondence with
the Typikon types — the Jerusalem, Constantinopolitan and Studite Typikon.”*®

Karabinov based his three types of the Greek Triodion on the compositional
characteristics of the codices.

He argues that the development of the Triodion as a book began with the
creation of the separate Triodion codices by Theodor the Studite, after that by Clement

the Studite and St Joseph. These separate codices did not survive in any Greek original,

™8 Cappuyns N., Le Triodion. Etude historique sur sa constitution et sa formation, thesis, Rome, 1935;
cited in Momina, Triodion, *110.
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nor in copies. We know only of the combined Triodia by these authors.”*® These
combined Triodia Karabinov divided on the basis of their prosomoia and automela
content into the Eastern type, produced in Constantinople and Palestine, and the
Western type, preserved in the copies of Italy.’® As a result, he defined five types of
Triodion, which vary on the basis of the authors of the hymns, the quantity of the
canticles, their displace in the codex, according to the service, the division into the
Lenten and Easter parts and the presence or absence of reading.’**

Relying on the classification by Karabinov, Momina defines 9 types of Greek
Triodion from the beginning to the 12" century. She bases this division on the structure
of the weekly services.’?

Drawing parallels between the Greek and the Slavic Triodion types, Momina
notes that the weekly services in the Slavic Triodia do not contain as much variation as
the Greek books. She brings forward another principle for the classification of the
Slavic copies of the Triodion and Pentekostarion — the principle of the contents of the
Sunday canons during the Lent and the Easter week. She also took into consideration
the criteria presented by Cappuyns and Karabinov. In accordance with the fact that the
Old Russian Triodia appeared as the result of the correction the South Slavic Triodia on
the basis of the Greek copies, Momina includes the Russian copies in the classification
system along with the Bulgarian and Serbian copies.

Thus, according to the classification by Momina, every Triodion differs from the
other, firstly, with respect to the selection of hymns for the day; secondly, to their
disposition in the daily cycle; thirdly, to their form as a complete Triodion or as divided
into two, the Triodion and the Pentekostarion; and fourthly, with respect to the
translation variation which reflects the differences between the Greek sources.’

Some Triodion type copies can be divided into redactions. With the exception of
some details, the following parameters will be in accordance with the manuscripts of the
same redaction: the selection of hymns for those liturgical services which are essential
in the given Triodion type, the disposition of these hymns in the cycle, and the

completeness or the division of the Triodion into two parts. Moreover, the copies within

9 Kapa6unos, ITocmuas Tpuoos, 208.

20 Kapa6unos, ITocmnas Tpuoos, 208-209; Momina, Triodion, *107.

21 Kapa6unos, ITocmnas Tpuoos, 212-216; Momina, Triodion, *107-*108.
22 Momina, Triodion, *103-*105.

23 Momina Triodion, *139, MomuHa, Bormpocsr kinaccudukarmu, 34-35.
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one type may differ in their translations that reflect the different variants of Greek texts,
which, as a whole, makes it possible to attribute the copies to different redactions.

The Slavonic Triodia. The classification

1. The “Kiyanin” type is represented by a unique copy of Russian Triodia Sin Typ
137. This type is complete; the same book contains the Lenten Triodion and the
Pentekostarion. The disposition of the hymns does no correspond to the liturgical
order.

2. The “Shafarikov” type is represented by the Triodion from the 2" third of the 13"
century F.n.1.74"%*, which used to belong to P.1. Shafarik. This Triodion is Bulgarian
and is written in theta notation. It is complete and its hymns are organized according
to the liturgical order, without paremias. This manuscript is the first representative
of its redaction type. Another copy, F.n.I.68"%, the Serbian theta Triodion of the 1%
half of the 13™ century, portrays features that differ from the first redaction of the
type.’? Both manuscripts are included in the comparative source analysis conducted
in this dissertation. Momina regards also two Bulgarian manuscripts as
representatives of this type.’?’

3. The “Zagrebsky” type is named after the repository where the 13" century728
Bulgarian Triodion is kept. It is complete, in liturgical order and without paremias.
Three folios from this manuscript were bound into a Greek codex and are now
reposed in St Petersburg, dated to the end of 13" — beginning of 14™ century.’® Up
to the present, no other representatives of this Triodion type are known."*°

4. The “Bitolsky” type was named after the location in which the 12" century™!
Triodion was found. It is Bulgarian, un-notated, and the only representative of its
type. This manuscript is also analysed in this dissertation. The hymns of this
Triodion are not arranged in the liturgical order. Due to the badly preserved state of

the manuscript, it is difficult to define whether it was divided into the Lenten

24 RNB F.1.1.74, SK 222.

25 RNB F.1.1.68, SK 221.

28 Momina, Triodion, *142.

2T Sofia, BAN 37from the 11" century; Sofia, BAN NBKM 1157: Momuna, Bompocst
kiaccudukanmu,37; Momina, Triodion, *131-*132.

28 JAZU 1Vd, 107; SK, XIVth cent., ITpunoxenne |1, 662-663; Momina, Triodion, *132.

2 BAH Tekyme moctymienns, N° 1244, ; SK, XIVth cent., Ipunoxenne |, 662-663; Momina,
Triodion, *132.

30 Momina, Triodion, *142.
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Triodion and the Pentekostarion or not. Momina supposes it to have been a
complete set.”*?
. According to the classification by Momina, the “GIM-type” is represented by the
Russian Triodia, divided into the Lenten Triodion and the Pentekostarion. The type
was named after the current repository of the oldest surviving Triodion copy — Sin
319 — in an article published in 1982"**, dedicated to the problems of classifying the
Slavonic Triodia. In her later research, in the course of the publication of the
Triodion by Moisey Kiyanin, Momina added the Pentekostaria into the scheme,
classifying the Lenten Triodion part”®*. The division of the GIM-type corresponds to
the orders in the Studite Typikon: the services up to the Saturday of Lazarus are
included in the Triodion, while the services beginning with the Palm Sunday (which
gave the Slavonic book its name — Tzvety, Tzvatnaia) were included in the
Pentekostarion. Apart from Sin 319, this type is represented by 8 other Russian
manuscripts: Triodia (Sof 84, RNB P.1.680, Pog 41, RGB Volog 241, IRLI Svdv
232) and Pentekostaria (Sin Typ 138, Voskr 27 and Sof 110). As with the Moisey
Kiyanin Triodion type, the order of the hymns in these manuscripts does not
correspond to the liturgical order. Momina separates these 9 codices into four
different redactions:

e SinTyp 138

e Pog4l

e Sin 319, Voskr 27, Sof 84, RNB P.1.680, Sof 110

e [RLI Svdv 232
. The “Jeravensky” Triodion was named after the location “Jeravna”, where one of
the fragments of this only representative of its type was found. The manuscript
survived in fourteen Bulgarian fragments from the 13™ century, all from the same
codex, in libraries of St Petersburg (some of the fragments are in Sofia). This type
is also complete and its hymns are organized in the liturgical order. It differs from
the “Shafarikov” type in its composition and in various textological aspects.
. The “Orbelsky” type was also named after the location where one of the manuscript

fragments was found. It is a 13" century Bulgarian Triodion, RNB F.n.1.1027%°. It is

3! Sofia, BAN 37; Momina, Triodion, *132.

32 Momina, Triodion, *135.

33 MowmuHna, Tumesl cnassackoit, 102-121; Momuna, Borpockr knaccudukarmm, 25-38.
3 Momina, Triodion, *134.

% RNB F.m.1.102, SK, 412-414.
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complete, and the hymns and paremias follow the liturgical sequence. It has
survived in 16 Serbian and Bulgarian fragments from the 13" — 14" centuries.
Some of them contain theta notation. The fragments are preserved in Moscow, St

%% Momina divides this type into four redactions”":

Petersburg and Sofia
e F.n.1.102, Plovdiv NBIV 57
e GIM Khlud 133
e BAN 13.1.4.
e RNB Pog 40
Apart from these manuscripts, Momina considers it possible that other redactions of
this type can be found in the future, since it was one of the most widely spread. In
this dissertation, both copies are used — F.n.1.102 and RNB Pog 40.
8. The “Evergetis” type, represented by a complete Triodion translated by the Serbs,
was written in correspondence with the Typikon norms of the Evergetis monastery
in the 13™ century. From the two manuscripts that Momina considers as possible

redactions of this type’®

, the copy F.n.1.92 was used in this dissertation.

9. Momina divides the large number of Bulgarian, Serbian and Russian copies of the
“Athos” type in to 23 redactions’. In this dissertation, this type is represented by
one 14™ century manuscript, RNB Tit 1983. The division of the Triodion into the
Lenten and Easter parts in this type does not follow the Studite norms but ends the

Triodion on the Friday preceding the Saturday of Lazarus, and this Saturday begins the

Pentekostarion part.’*

The 10" and 11™ Triodion types, as already said, belong to a later period and are

thus outside the scope of this dissertation.
Sin 319 and Voskr 27 in the cycle of Russian and Slavic sources: the Commemorations

After the introduction of the South Slavic sources in this dissertation, we will
return to the system of the commemorations in Sin 319 and Voskr 27, comparing the
information in these manuscripts with that revealed by the other Slavic copies (Table

11). The scheme portrays only those commemorations that reflected elements of

3 Momina, Triodion, *133.

8" Momina, Triodion, *142.

™8 £ 11.1.92, SK 415: Sofia, NBKM, 202, 13" cent., Serbian; Momina, Triodion, *133.
39 Momina, Triodion, *142.

0 Crabamnanosuy, Toaxoswii, 278; Momina, Triodion, *135.
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inconsistency in Table 10. The sources included here are the Typikon, the Russian and

Slavic Triodia and the Russian Sticheraria of Triodion.

Table 11
1°* Sunday 1°* Sunday Repentance | Without n°
Prophets Prophets, Orthodoxy and fasting Prophets, Orthodoxy
Sin Typ 137 Sin 330, Sin 319, Sin Typ 147, | Sin Typ 137, Sin 278, Usp 8, Pog 40,

Sin Typ 148, Sof 96, Sof 84, Jeravensky F.n.1.102, Bitolsky

Pog 41, Sof 85, F.n.1.74., Tit

1983.
2" Sunday 2" Sunday 3"Sunday | 3" Sunday 2" Sunday | Without n°
commemoratio | Prodigal Son, | Prodigal Repentance Repentance | Publican and
n not Repentance Son, and fasting and fasting | the Pharisee
mentioned and fasting Repentance

and fasting

Sin 330 Sin 319, Sin Pog 41, Sof Sof 96, Usp 8 | Sin Typ F.n.1.74,

Typ 137, 84 148, Sof 85, | Zagrebsky

F.n.1.92, Tit Sin 278,

1983 Pog 40

F.n. 1.102

3" Sunday 3" Sunday Without n° | Without n° 4" sunday | 4™ Sunday
Publican and Cross, Cross, Publican and | Publican Cross, Publican
the Pharisee Publican and | Publican the Pharisee and the and the

the Pharisee and the Pharisee Pharisee

Pharisee

Sin Typ 148, Sin 330, Sin Usp 8, Sof 96, Sof 85 Sof 84,
Sin 278 319, Sin Typ F.n. 1.102

147, Sin Typ

137, Pog 41,

Pog 40,

F.n.l.74
4™ Sunday 4™ Sunday 5™ Sunday Without n°
commemoratio | The one who fell amongst The one who fell amongst
n not Thieves Thieves
mentioned
Sin 330 Sin 319, F.n.1.74., F.n.1.92, Sin | Sin Typ 137, Usp 8, Sof 84, Pog 40, Sof 96

Typ 147, Pog 41 Sof 85, Sin 278, Sin Typ 148,

F.n. 1.102,

57 Sunday St | 5™ Sunday 6™ Sunday 6™ Sunday St
Mary of Egypt, | Rich man and Lazarus Rich man and Lazarus Mary of Egypt,
Rich man and Rich man and
Lazarus Lazarus
Sin 330 Sin 319, Sin Typ 147, Pog 41, | Sin Typ 137, Sof 84 Sof 85, F.n. 1.102
F.n.1.74, Pog 40 | Sof 96, Sin 278, Sin Typ 148, Usp 8,

2" Sunday Myrrhbearers

3" Sunday Myrrhbearers

Without n°, Myrrhbearers

Moskr 27, Usp 8, Sin Typ 138,
Sin Typ 147, Sof 96, Sof 110,
Chil 307

sin 330, Sin Typ 148, Sin Typ
85, F.n. 1.102,Pog 40, Sin Typ
137

F.n.74, F.n.68

3" Sunday, Paralytic

4™ Sunday, Paralytic

Without n°, Paralytic

Moskr 27, Usp 8, Sin Typ 138, Sin 330, F.n. 102, Pog 40, Sin F.n.68

Sof 96, Sof 110, Chil 307; Typ 137

Sin Typ 148, Sof 85,

4™ Sunday, Samaritan 5™ Sunday, Samaritan Without n°

Woman

Woman

Samaritan Woman
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Voskr 27, Sin Typ 138, Sin Typ
147, Sin Typ 148, Sof 85, Sof
96, Chil 307

Sin 330, F.n.1.74, F.n.1.68, F.n.

1.102, Pog 40

Sof 110, Usp 8, Sin Typ 137,

5™ Sunday, Blind Man

6™ Sunday, Blind Man.

Without n°, Blind Man

Voskr 27, Usp 8, Sin Typ 138,
Sin Typ 147, Sin Typ 148,
Sof 85, Sof 96, Chil 307, Sin
Typ 137.

Sin 330, F.n.1.74, Sof 110, F.n.
1.102, Pog 40

6™ Sunday, Holy Fathers

7™ Sunday, Holy Fathers

Without n°
Holy Fathers

Voskr 27, Sof 85,

Usp 8, Sin Typ 138, Sof 110,
F.n. 1.102, Pog 40

Sin 330, Sin Typ 147, Sin Typ
148, Sof 96, Sin Typ 137

7" Sunday, Pentecost

8™ Sunday, Pentecost

Without n°, Pentecost

(Voskr 277?), Usp 8, F.n.1.74,

sin 3307, (Voskr 277), Sin Typ

147, Sin Typ 148, Sof 85, Sof
96, Sof 110, Pog 40, Sin Typ
137

8™ Sunday, All the Saints 9™ Sunday (?)All the Saints Without n°, All the Saints

Sin 330, Sin Typ 148, Sof 85,

Voskr 27, Sin Typ 138
Sof 96, Pog 40, Sin Typ 137.

The information presented in the table may be divided into two groups. The first
has to do with the numeration of the Sundays of the Lent and the Easter time; the other
concerns the collection of the commemorations. Since these elements make up a large
number of variants, it is necessary to look at them separately.

The system of the commemorations is exemplified by the following Table 12,
which excludes the details of the number of the Sundays. As a result, manuscripts which
differ with respect to the system of numbering may be grouped together. Nevertheless,
by abstracting the commemorations we may come into certain conclusions. Since the
system of the commemorations for the Pentekostarion period is identical in all cases, the
Table 11 reveals only those titles and themes of hymns that belong to the Lenten period.
When the column includes more than one manuscript, they are placed in the following

order: Typikon, the Slavic Triodia, the Russian Triodia, the Russian Sticheraria.

Table 12
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Prophets, Repentance | Prophets, Orthodoxy Repentance
and fasting
Sin Typ 137 -Sin 330; Jeravensky
-F.n.1.74., Tit.1983, Pog 40, F.n.1.102, Bitolsky;
-Sin 319, Sof 84, Pog 41,
-Sin Typ 147, Sin Typ 148, Sof 96, Sof.85, Sin 278, Usp 8.
Prodigal Son; Repentance and fasting Repentance and fasting Publican and
the Pharisee
-F.n.1.92, Tit.1983; (-Sin 330); F.n.1.74,
-Sin 319, Sin Typ 137, Pog 41, Sof 84. -F.n. 1.102, Pog 40; Zagrebsky
-Sof 96, Usp 8,
Sin Typ 148, Sof 85, Sin 278.
Publican and the Pharisee Cross. Publican and the Pharisee
-Sin Typ 148, Sin 278, Sof 96, Sof 85 -Sin 330;

-F.n.1.74, Pog 40, F.n. 1.102;
- Sin 319, Sin Typ 137, Pog 41, Sof 84;
-Usp 8, Sin Typ 147.

Repentance and fasting Repentance and fasting, The one who fell amongst Thieves
-Sin 330 -F.n.1.102, Pog 40, F.n.1.74, F.n.92;
-Sin Typ 147 -Sin 319, Sin Typ 137, Pog 41, Sof 84;
- Usp 8, Sof 96, Sin 278, Sin Typ 148, Sof 85.
St Mary of Egypt, Rich man and Lazarus Rich man and Lazarus
-Sin 330 -F.n.1.74;
-Pog 40, F.n. 1.102 -Sin 319, Pog 41, Sin Typ 137, Sof 84;
-Sin Typ 147, Sof 96, Sof 85, Sin 278,Sin Typ 148,
Usp 8.

The Typikon, the Shafarikov, Orbelsky, Bitolsky and Athos type of Triodia, the Russian
GIM-type Triodia and all Russian Sticheraria name two commemorations for the first
week of the Lent: both of them are of Constantinopolitan origin — the Prophets and the
Victory of Orthodoxy. The Russian Triodion of Moisey Kiyanin includes the
commemoration of the Prophets but not the Victory of Orthodoxy, which distinguishes
it from the rest of the sources. Another feature, distinguishing the Kiyanin Triodion,
together with the Jeravensky type, is the presence of a commemoration theme reflected
in the canon: of repentance and fasting, which corresponds to the Jerusalem tradition of
the Sunday Gospel readings for the Matins of the 1% week of the Lent.”** This theme is
present also in all preserved Russian and South Slavic sources, however, in a less
prominent way — in the idiomelon in the 8" Tone IIpudeme ouucmumes (Come and
cleanse ourselves), which was sung on the same Sunday, however, in the evening, thus
starting the cycle of Monday.

The diversity of variants may be noted also in the second week. In Sin 330,
there is no order to sing the Triodion hymns, although the instructions for the preceding

day indicate the singing of the idiomelon together with the Octoechos for the

1 Momina, Triodion, *236-*237.
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weekdays.”* The liturgical instructions in the Typikon for the second Sunday, not
expressed in the title, are restricted only to the Epistle and the Gospel at the Liturgy
which, as already said in the context of Table 9, correspond to the Constantinopolitan
system of reading.

The idiomelon for this day refers to repentance and fasting. Since this sticheron
is included in most of the sources, its theme, though not expressed in any title, is present
in all of these sources. In the Typikon and the Sticheraria, it is the only theme, since
they contain no canon for the day, no title for the week, but simply its number. The
Orbelsky Triodia contains the canon dedicated to Repentance, in the 2" Tone, which in
Sin Typ 137 appears in the first week of the Lent.”*® In the three GIM-type Russian
Triodia, the Triodion by Moisey Kiyanin, the Evergetis and the Athos types, this day’s
commemoration, depicted in the idiomelon, appears together with the commemorations
of the canon of the Prodigal Son, which corresponds to the pre-reformed Jerusalem
practice. The Shafarikov and Zagrebsky type of Triodia contain the canon for the
Publican and the Pharisee, which in the Orbelsky type is placed for the following
Sunday.

In the case of the third week, all sources more or less touch upon the theme of
the Publican and the Pharisee, which was transmitted from the Jerusalem Gospel
readings into the Studite synthesis. The theme is depicted in the idiomelon for the day,
the only hymn in the Sticheraria Sof 96, Sin 278 (without the title of the Sunday), Sof
85 and Sin Typ 148 (with the title “week 4 of the Publican and the Pharisee™).

The rest of the sources combine this idiomelon with the commemoration of the
Adoration of the Cross, which is depicted, firstly, in the canon in the 1st Tone by
Theodor the Studite (in all types of the Slavic Triodia) and also in the canon in the 4th
Tone in the Evergetis Triodion’*. Secondly, it is reflected in the stichera for the Cross
in Sin 330, Kiyanin, Shafarikov, and Orbelsky types, and also in two Sticheraria — Usp
8 and Sin Typ 147. The Sticheraria which dedicate the day to the Publican and the
Pharisee move the stichera for the Cross onto the following Wednesday, as this is done

also in the GIM-type Triodia. The combination of these two commemorations of this

™2 Sin 330, f. 5: “Up to the flowery week, after the entrance in the stichera aposticha the sticheron
prosomion of Holy Father (St Theodore) from the Triodion is sung once, then the idiomelon twice, “glory
be”,- for the martyrs, and “now and ever”, - for the Theotokos. (The same goes with) the aposticha of the
Matins. This continues until the Friday of the 6" week.” (“Tlo BXOZ€E IO LBETHON HEIECIU HAa CTHXOBHE
moercsi B Tpuomu cTuxmpa cBATaro OTHA TMOAOOBHBIS €IMHOI0 M IOCeM CcaMorjlacHa IBOWIM, ClaBa
MY4YeHHYEH, 1 HbIHe OoropoaudeH. M cTuXoBHBI Ha 3ayTpeHu. Takoxk ObIBaeT 10 IATKa 6-i HeAeIn»).

3 Momina, Triodion, *172.
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day and their extension on the Wednesday of the 4™ week, as well as the composition
and the distribution of stichera for the Cross in the services are reflected in great a
number of variants.

The following week has two commemorations. The first of these is depicted in
the idiomelon which concerns repentance and fasting. In two sources which do not point
at a specific Sunday, this remains the only commemoration — in the Sticherarion Sin
Typ 147 and the Typikon copy, which only point at the reading of the Epistle and the
Gospel at the Liturgy.

In the rest of the sources, this commemoration (expressed in the idiomelon) is
accompanied by that of the One who fell amongst thieves. All Triodia, except for the
Athos type, contain the Canon of Patriarch Ilias in the 5" Tone, dedicated to this
commemoration.”” The Sticheraria reveal an interesting case of treating this
commemoration: all of them, except for Sin Typ 147, contain only one hymn for this
day — the idiomelon with the penitential content — while all of them note the
commemoration of the One who fell amongst thieves in the title.

The Sunday preceding the Palm Sunday also has two themes. In one case, this is
only the Jerusalem commemoration of the Rich man and Lazarus, while in the other, it
is combined with the later Constantinopolitan theme of St Mary of Egypt.

St Mary of Egypt is commemorated in the stichera and the canon in the Typikon
Sin 330. In the Orbelsky type F.n.1.102, the Typikon rubric points to the singing of three
canons in the Matins, «two Sunday canons in the Tone and one for St Mary; we leave
Lazarus aside. And we sing the canon of St Lazarus Tone 8 at the apodeipnon after the

meal»’®

. A resembling inscription can be found in another redaction of the Orbelsky
type, Pog 40. In both Orbelsky Triodia, the stichera include those for St Mary.

The GIM-type Triodia, the Triodion by Moisey Kiyanin and the Shafarikov
Triodion contain only the canon for the Rich man and Lazarus; there are no stichera for
St Mary. All Russian sources have only one sticheron for this day: the idiomelon which
refers to the commemoration of the Rich man and Lazarus, which is also noted in the
titles of some Sticheraria (Usp 8, Sin Typ 147 and Sin Typ 148).

Two commemorations were excluded from the Table, because they are not

dedicated to the Sundays: the Akathistos (5" Saturday) and the Great Canon of St

44 Momina, Triodion, *174.
45 Momina, Triodion, *176.
5 Fn.1.102, f.129v.-130r.
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Andrew of Crete (the Thursday of the same week). The Akathistos is present in all
Slavic Triodia, including all redactions of the GIM-type (Sin 319 among them), except
for the Kiyanin type’®, in different combinations with other hymnography and in
different redactions. The Great Canon for the Thursday appears accordingly, with the
exception that it is also present in Sin Typ 137. This canon is also combined with the
triodia by different authors in different Triodion types. In the later Athos type it is
combined with the canon for St Mary of Egypt. According to Momina, this canon, as
well as the Akathistos, was not initially intended for the Triodion.”*® The service which
includes the canon is complemented by the stichera from this canon. Sin 319 contains
both the canon and the stichera from the canon.

As the general survey shows, the differences between the contents of the
commemorations in the sources are varied. Our interest lies in determining the position
of Sin 319 among the Slavic Triodia, on one hand, and with respect to the Russian
Triodion by Moisey Kiyanin, on the other (since the other GIM-type redactions reveal
no differences), and also to the Sticheraria.

The following Table 12a) is a summary of the Table 12, portraying only Sin
330, Sin 319 and the Slavic Triodia. The comparison of the commemorations of Sin 319
with others shows that this Triodion most often differs from the Orbelsky type of
Triodia. This has to do with the fact that F.n.1.102 and Pog 40 follow more closely the
Studite Typikon, which Sin 330 is also bound to resemble.

Table 12a)

Prophets, Orthodoxy Repentance

-Sin 330; Jeravensky
-F.n.1.74., Tit.1983, Pog 40, F.n.1.102, Bitolsky;
-Sin 319,

Prodigal Son; Repentance Repentance The Publican and
the Pharisee

-F.n.1.92, Tit 1983; -Sin 330; F.n.1.74, Zagrebsky
-Sin 319, -F.n. 1.102, pog 40;

Cross. The Publican and the Pharisee

-Sin 330;
-F.n.1.74, Pog 40, F.n. 1.102;
- Sin 319,

Repentance, The one who fell amongst thieves | Repentance and fasting

-F.n.1.102, Pog 40, F.n.1.74, F.n.1.92; -Sin 330;
-Sin 319,

St Mary the Egyptian; Rich man and Lazarus
Rich man and Lazarus

-Sin 330 -F.n.1.74;
-Pog 40, F.n. 1.102 -Sin 319,

47 Momina, Triodion, *177.
48 Momina, Triodion, *177.
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The comparison of Sin 319 with the Triodion by Moisey Kiyanin (the

information gathered from Table 12 containing the commemorations of these two

sources and Sin 330 is included in Table 12b) shows that the Triodia are close to each

other for the commemoration part. The one difference among the five cases has to do

with the first week of the Lent.

Table 12b)
Prophets, Repentance Prophets, Orthodoxy
Sin Typ 137 -Sin 330;
-Sin 319
Prodigal Son, Repentance Repentance
-Sin 319, Sin Typ 137 (-Sin 330)

Cross, Publican and Pharisee

-sin 330;
- Sin 319, Sin Typ 137

Repentance and fasting

Repentance, The one who fell amongst Thieves

-Sin 330

-Sin 319, Sin Typ 137

St Mary of Egypt, Rich man and Lazarus

Rich man and Lazarus

-Sin 330

-Sin 319, Sin Typ 137

In Table 12c), the commemorations in Sin 319 and Sin 330 are compared with

those in the Russian Sticheraria.

Table 12c¢)

Prophets, Orthodoxy

Sin 330, Sin 319, Sin Typ 147, Sin Typ 148, Sof 96, Sof.85, Sin 278, Usp 8.

Prodigal Son, Repentance

Repentance

Sin 319

(Sin 330), Sof 96, Usp 8, Sin Typ 148, Sof 85, Sin 278.

Publican and Pharisee

Cross, Publican and Pharisee

Sin Typ 148, Sin 278, Sof 96, Sof 85

Sin 330, Sin 319, Sin Typ 147, Usp 8.

Repentance and fasting

Repentance, The one who fell amongst Thieves

Sin 330, Sin Typ 147

Sin 319, Usp 8, Sof 96, Sin 278, Sin Typ 148, Sof 85.

St Mary of Egypt, Rich man and
Lazarus

Rich man and Lazarus

Sin 330

Sin 319, Sin Typ 147, Sof 96, Sof 85, Sin 278, Sin Typ 148,

Usp 8.

There are not differences in the case of the first week.
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In the second week, Sin 319 can be distinguished from the Sticheraria and Sin
330, since it is the only one to include the canon for the Prodigal Son. This is not a
major difference; it has to do with the quantity of hymnography.

The diversity of the 3™ week is more significant. It is revealed in the addition of
the commemoration of the Cross (variation in other Sticheraria: the absence of the
theme of the Cross or its postponing to the following Wednesday). There are two
Sticheraria which resemble Sin 319 in this: Uspensky and Sin Typ 147. In certain other
instances, Sin Typ 147 will reveal tendencies close to the GIM-type Triodia, while the
similarities with the Uspensky Sticherarion are more coincidental.

In the 4™ week, in the order of Sin 319, Sin Typ 147 differs from all other
Sticheraria only with the fact that there is, apart from the number, no title row indicating
the commemoration of The one who fell amongst Thieves. The composition of the
stichera (one idiomelon) is identical with the other Sticheraria and Sin 319 (obviously
not considering the canon). The differences between Sin Typ 147 and Sin 319 are thus
inessential.

There is no diversity in the 5" week.

Sin 319 and Voskr 27 in the cycle of the Russian and Slavic sources: the numeration of

the weeks in Triodion and Pentekostarion

We shall now turn to the method of numerating the Sundays in the two GIM-
type sources in comparison with the other Russian and South Slavic sources.

There are two systems of numerating for the Lent period (Table 11). The
Typikon copy Sin 330 follows one of them; Sin 319 is in a complete accordance with it.
In this system, the weeks are chronologically counted, beginning with the 1% Sunday
(dedicated to the Prophets and to Orthodoxy), up to the 6™ Sunday, which is not noted
with a number but with a name — the Palm Sunday. According to the other system,
Palm Sunday counts as the 7" Sunday, since the Sunday preceding it, that of the Rich
man and Lazarus, is considered to be the 6".

The roots of the different numerating styles of the Lenten weeks go back to the
Jerusalem and the Antioch tradition, to the first and the second phase in the
development of the Byzantine liturgy.

As already said, in Jerusalem the Lent continued for 8 weeks, or 7 weeks and

one week of the Easter fast. In this system, the Sunday that preceded the 1% Sunday was
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considered to be the first Lenten Sunday (in the Studite system — the Cheesefare
Sunday), and the Cheesefare week was considered Lenten.”*® Correspondingly, the
Sunday that in the Studite Typikon came to be regarded as the first, the Sunday of the
Victory of Orthodoxy, was seen as the second, etc. On the 7™ Sunday, the Palm Sunday
was celebrated, and the Holy Week was the 8" week, separated as the pre-Easter Lent.
Traces of this ancient numerating system appear in the Russian and Slavic manuscripts
in spite of the fact that, having oriented in the Studite Typikon tradition, they never
completely followed this system.

As presented in Table 11, a majority of sources (seven Russian sources,
Bitolsky, Shafarikov and the Athos Triodia) numerates the first Sunday with the number
1. Five sources contain no number for this day (three Sticheraria and two Orbelsky
Triodia). None of the manuscripts contradicts the Studite or the neo-Sabaitic Typikon,
and there are no inscriptions of this week as the 2™ week.

The 2" and the 3" Sundays present the greatest amount of variation. Beginning
from the 4™ Sunday, a strict division into two traditions can be noted — the Lent consists
either of six or seven weeks.

Sof 85 inscribes “the 1% Sunday of the Lent” in an individual title; later,
however, this Sunday and the following one (2" are, as if deliberately, not referred to
with any number, although in the case of the weekdays (which reveal no differences in
numeration) the days are regularly numbered. After the Sunday which ought to have
been counted as the third, a title announces “Sunday 4, of the Publican and the
Pharisee”, and the following Sundays count as the 5" and the 6™. In this way, the
Sunday following these, the Palm Sunday, must have been seen as the 7™

This system is more or less reflected in Sin 278. There is no indication for the
1% Sunday (following the Cheesefare Sunday), while the 2" Sunday is marked as “the
31 Sunday”, and the numeration continues in the same order as in Sof 85.

Usp 8 resembles the above-mentioned two Sticheraria in its Sunday numeration
style: without number, the 3™ Sunday, without number, the 5" Sunday of The one who
fell amongst Thieves, the 6™ Sunday of the Rich man, and the Palm Sunday (the 7%).

Whereas in the three previous cases the beginning of the count is passed in
silence and the Sundays are then successively numerated up to the 7", Palm Sunday, in

Sin Typ 148 the two numeration systems are mixed: after the 1% and the 2" Sundays,

™9 Asra Jlopodeit, P.G.88, col.1788; cited in Kapa6uros, [Tocmnas Tpuoos, 16.
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the 3" one is omitted and replaced by the 4™, until the 6 Sunday; however, the contents
of the book do not suffer in this.

In Sof 96, an attempt at the correction of the numeration can be noted in the
change of the 7 week count into to the 6 week count. It is possible that the scribe used
two sources, representing different traditions. This manuscripts marks the Sunday
following the 1% one as the 3'; the following Sunday is not numerated, the numeration
for the Sunday following that one is wiped out, and finally, the last Sunday preceding
Palm Sunday is inscribed as the 5™ one.

The only Sticherarion in which the numeration of the Sundays most
systematically corresponds to the Studite- Alexian Typikon is Sin Typ 147. Although
the 1% Lenten Sunday in it is not marked with any number and the 2" has been torn out
from the manuscript, the numeration is consistent from the 3" up to the 5" (of the Rich
man and Lazarus) Sunday.

Among the Triodia, the elements of the 7 week count can be noted in Sin Typ
137™° and Sof 84, which indicates the existence of this numerating system, or the
influence of the Byzantine sources that followed this system and served as the basis for
the Russian copies, well into the 14™ century.

In Pog 41, the Sundays are numerated as the 1%, 3" 3 4" and 5". The two 3"
Sundays may be seen as a mistake or as a result of the mixed counting systems.

The Orbelsky F.n. 1.102 counts the 4™ and the 5" Sundays according to the 7
week system. Pog 40, while belonging to the Orbelsky type, mixes the two systems:
there is no number for the 1% Sunday, however, the evening of this Sunday is marked as
“the 2" week of the Lent” (thus, the Cheesefare Sunday was considered the 1°%).
However, the Sunday of the Adoration of the Cross is numerated as the 3™ and not as
the 4", and a detailed account of the Typikon rubrics is written in the beginning of the
order of this day. The Typikon here presents the Studite version and, thus, must have
followed the 6 week count.

The Shafarikov and Evergetis Triodia belong to the Studite numeration system.

In this way, Sin 319 is the only Russian Triodion that follows consistently the 6
week counting system, instructed in Sin 330: the 1% Sunday (f. 94v), the 2" Sunday (f.
131r), the 3" Sunday (f. 162v), the 4™ Sunday (f. 202v), and the 5™ Sunday of the Rich
man and Lazarus (f. 275r). There is one interesting fact which confirms the conscious

choice of the scribe or whoever ordered the Sin 319 to use this numeration system and
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ignore the other familiar system. In two cases, in the course of the copying of the
stichera which may have been checked from the Sticherarion version, there are two
clearly accidental, as if automatically copied, incorrect numerations of the Sunday. The
title on f. 162v, written in initials, presents “the 31d Sunday of the Lent. The Adoration
of the Cross”. However, it is followed a little later (f. 168r) by the order of the day in a
small title which points to the beginning of the idiomelon of the Matins: “the 4™ Sunday
of the Publican and the Pharisee”. The same inconsistency appears also in the case of
the following Sunday. The title indicates the 4™ Sunday, while the idiomelon of the
Matins is numerated as “the sticheron idiomelon for the 5™ Sunday morning”.

Sin Typ 147 is, as already stated, the only Sticherarion resembling Sin 3109.
Among the South Slavic Triodia — only the later ones — the Shafarikov, Evergetis and
the Athos types follow this style. This fact points to the notable influence of the
Jerusalem counting system to the Russian Sticheraria and Triodia. It may be argued that
the creation of Sin 319 was deliberately aimed at emphasizing the use of the Studite
Typikon and the Constantinopolitan monastic tradition although, as noted, with respect
to the commemorations, the GIM-type Triodia does not reflect a total rejection of the
Jerusalem influence.

In order to draw conclusions from the comparison of Sin 319 with the other
sources with respect to the numeration of the Lenten Sundays, the information will be
presented in schemes in the same way as done with the system of the commemorations.
Two kind of the sources are represented by two corresponding tables: firstly, Sin 319
and the South Slavic Triodia, including Sin Typ 137; and secondly, Sin 319 and the
Sticheraria.

In Table 13) which is based on Table 11 (without the information concerning the
commemorations, thus presenting only that concerning the numeration of the Lenten
Sundays), Sin 319 is compared to the South Slavic Triodia, however, only those that
have been preserved in a nearly complete form. Since there are differences in the
indications of the commemorations, as we already have seen, the Sundays are marked

with numbers that correspond to Sin 330:

Table 13)

50 Momina, Triodion, *228-*229.
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Sin 330 1 2 3 4 5
Sin 319 1 2 3 4 5
F.n.l.74 1 - 3 4 5
pog 40 - 2 3 - -
SinTyp 137 | 1 2 3 5 6
F.n. 1.102 - 2 4 5 6

As in the case of the comparison of commemorations in Sin 319 and the South
Slavic Triodia, this comparison also reveals that the GIM-type Triodion notably differs
from the Orbelsky type, in this case, from the F.n.1.102 redaction.

This comparison also reveals more differences between Sin 319 and the
Triodion by Moisey Kiyanin than was seen in the case of the commemorations. Sin
Typ 137 begins the numeration with the same system as Sin 319 but later turns to
another numeration system.

Table 13a) shows the numeration systems represented by Sin 319 and the
Sticheraria. The numbering of the Sundays is also based on Sin 330.

Table 13a)

Sin 330 1 2 3 4 5
Sin 319 1 2 3 4 5
Sin Typ 147 1 lacuna 3 4 5
Sof 96 1 3 - - 5
Sin Typ 148 1 2 3 5 6
Sin Typ 137 1 2 3 5 6
Sof 85 1 - 4 5 6
Usp 8 - 3 - 5 6

Once again, the relationship between Sin 319 and the Sticherarion Sin Typ 147, the
most notable in this group, seems interestingly close.

We shall now turn to the counting of the Pentekostarion period. As in the case of
the Lenten period, also here we see two different systems. Table 14 presents the
information concerning the Pentekostarion period in the Russian and South Slavic

Triodia, Typikon and Sticheraria.

Table 14
Anti- Myrrhb | Paralytic | Samaritan Blind Holy Pentecost | All the
Pascha | earers Woman Man Fathers Saints
Voskr 27 - 2 3 4 5 6 (8) 8
Sin Typ 147 | - 2 lacuna 4 5 - - lacuna
Sin Typ 138 | - 2 3 4 5 7 lacuna 8
Usp 8 - 2 3 - 5 7 8 -
Sof 96 - 2 3 4 5 erased | - -
Sof 110 - 2 3 - 6 7 - lacuna
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Sin Typ 148 3 3 4 5 erased

Sof 85 - 3 3 4 5 6

Sin Typ 137 | - 3 4 - 5 -

Sin 330 3 4 5 6 - -
F.n.1.74 - lacuna | lacuna 5 6 lacuna | 8 lacuna
F.n.1.68 - - - 5 lacuna | lacuna | lacuna lacuna
F.n. 1.102 - 3 4 5 lacuna | 7 lacuna lacuna
pog 40 - 3 4 5 6 7 (8)

As can be seen in the Table, the Antipascha is not numbered in any of the
manuscripts. The numeration begins with the Sunday of the Myrrhbearers which in one
case is counted as the second, in another — as the third Sunday. The first case is most
consistently represented by Voskr 27, while the second can be noted in the Orbelsky
Pog 40, although in both manuscripts there is a certain wavering with respect to the 8"
Sunday. In Voskr 27, Pentecost should be numbered as the 7™ Sunday. However, it is
preceded by a Saturday whose liturgical order resembles the Meatfare Saturday, and this
Saturday is counted as the 8" (f. 183r), while the Sunday (Pentecost) is not numerated.
In Pog 40, neither the Vespers nor the Matins of Pentecost are marked with a number;
however, the Vespers of the Sunday evening have the title “in the same evening of the
gt Sunday”.

The rest of the manuscripts reveal a great variety of combining the one
numeration system with another. This variation most likely resulted from the use of
different sources in the process of copying: the scribes may have used both Greek and
Bulgarian manuscripts, possibly also earlier Russian copies, which followed different
systems or represented an already mixed practice of numeration. It is a great pity that in
the Sticherarion Sin 278, the daily orders between Great Tuesday and the Sunday of All
Saints are missing and thus not numerated; thus this manuscript is left out of the
scheme. The Evergetis Triodion is also left out, since the days following Great Tuesday
have also been torn out.

The manuscripts which follow the first system of numerating the Sundays are
distinguished from the second system by a double line.

The first group is made of Russian manuscripts only; there are six of them. It
may be argued that the Sticherarion Sin Typ 147 stands closest to Voskr 27, although it
is not identical and its two last Sundays are not numbered.

In the rest of the first system manuscripts there is a tendency to begin the
numeration from the Sunday of the Myrrhbearers, considered as the 2" Sunday, and

then gradually changing into the second counting system, or simply refrain from

207



numerating. Two of these manuscripts use an identical manner: Sin Typ 138 and Usp 8
mark the Sunday following the 5™ one as the 7". It is interesting to note that Usp 8 is
not of Novgorod origin, and that of Sin Typ 138 can be questioned, as it was said in
Chapter 3. Although these two manuscripts are divided by more than one century, they
may have been produced using the same manuscript for source material, which allows
them to be attributed to a common local tradition.

In Sin Typ 138, in turn, the use of at least two copies as source material seems
evident. One of them was a Typikon. Pentkovsky noticed numerous citations from Sof
1136 in this Pentekostarion,”* although the quotes may have been taken not from Sof
1136 itself but from another common, not preserved, copy. In this way, one of the
manuscripts copied by the scribe while writing Sin Typ 138 was undoubtedly of
Novgorod origin, thus enabling the influence of the Novgorod vernacular, which has
been noted by scholars in this manuscript.

The other source was a Triodion. There are some differences between these
manuscripts with respect to the numeration of the Sundays. This can be seen in the part
copied from the Triodion (f. 80r) which is unnumbered and titled as “Saturday of the
Myrrhbearers evening”. It lists the stichera for “Lord I call upon Thee”, the
prokeimenon with the verses, and the stichera aposticha (twice the sticheron
staurosimon from the Octoechos, the third from Triodion in 2" Tone Ymo mupa co
cresamu, “Glory ... now and ever..” in 6" Tone Muponocuys acenwr). This is followed
by the beginning of the Matins, without a title: there is the indication to the troparion for
®eo¢ Koprog and then, the stichera of the Matins are written. These, in turn, are
followed by a title “Sunday 2 following Easter on which we commemorate the holy
myrrhbearers together with Joseph and Nikodemos” (f. 82r) and a detailed description
of the order from the Typikon, repeating the information concerning the troparion and
the rest of the Matins. It is interesting to see that one and the same sticheron in 2™ Tone,
written in the first, Triodion version as Ymo mupa co caesamu, appears in the other
redaction, copied from the Typikon as Bwzwsawa mypo co crezamu. Moreover, it is
important to note that the numeration for this Sunday as the 2™ has been copied from
the Typikon, while in Sin 330 the day is marked as the 3" Sunday. A similar example
can be found with the Sunday of the Blind man; however, in this case, both in the copy
from the Triodion and that from the Typikon, the Sunday is marked as the 5". This

Sunday, as already pointed out, is followed by the 7" Sunday. This number is placed in
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the title starting the Matins, copied from the Triodion, and the repeating of the
information from the Typikon and Triodion has no place in this case.

Whereas Sin Typ 138 and Usp 8 present a leap from the 5™ to the 7 Sunday, in
Sof 110 there is space only for one Sunday between the 3 and the 6™ Sundays; this day
is not numbered. Sof 96 does not show any inconsistency; however, a strict rejection of
numeration of any kind can be noted in the wiped-out number at the exact point where
Sin Typ 138 and Usp 8 mark the 5™ Sunday to be followed by the 7" one.
The group of the manuscripts that follow the second system of numeration includes two
Russian Sticheraria — Sof 85 and Sin Typ 148 — and also the Triodion by Moisey
Kiyanin. This group also consists of the Typikon copy Sin 330 and the South Slavic
Triodia of the Orbelsky and Shafarikov types, which could be considered as consistent
in their numeration, where there no missing parts in the manuscripts, making it
impossible to draw a general picture of them.

The scheme of counting system for the Pentecost period reveals the relationship
of Voskr 27, firstly, to the South Slavic Triodia and Sin Typ 137 (Table 15), and

secondly, to the Russian Sticheraria (Table 15a).

Table 15)
Anti- Myrrhbe | Paralytic | Samaritan | Blind Holy Pentecost | All the
Pascha | arers Woman Man Fathers Saints
Voskr 27 - 2 3 4 5 6 (8) 8
Sin Typ - 3 4 - 5 - - -
137
Sin 330 - 3 4 5 6 - -
F.n.l.74 - lacuna lacuna 5 6 lacuna | 8 lacuna
F.n. 1.102 | - 3 4 5 lacuna |7 lacuna lacuna
pog 40 - 3 4 5 6 7 (8) -

This table shows that VVoskr 27 stands apart from the rest of the Triodia and the
Typikon. Sin Typ 137 reveals inconsistency in its numeration, which occasionally
brings it closer to the GIM-type Pentekostarion. In all the other sources, the numerating
system is consistently different: both Orbelsky manuscripts present it in more complete

form (for physical reasons) and does not leave any ground for uncertainty.

Table 15a)

51 IlenTkoBckuit, Tunuxon, 182.
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Anti- Myrrhbe | Paralytic | Samaritan Blind | Holy Pentecost | All the
Pascha | arers Woman Man Fathers Saints

Voskr 27 | - 2 3 4 5 6 (8) 8

Sin Typ - 2 lacuna 4 5 - - lacuna

147

Sof 96 2 3 4 5 erased -

Usp 8 2 3 - 5 7 8

Sof 85 3 3 4 5 6

Sin Typ 3 3 4 5 erased

148

Sin Typ - 3 4 - 5 -

137

Sin 330 - 3 4 5 6 -

Among the Sticheraria, it is Sin Typ 147 again, and here also Sof 96 that in
principle correspond to the Voskr 27 numeration system.

As conclusions for this Chapter, we may present certain facts that reveal how
Sin 319 and Voskr 27 function in the circle of other sources — Sin 330, the South Slavic
Triodia, the Triodion by Moisey Kiyanin as the only undivided Russian copy, and the
Russian Sticheraria. Their relationship to these sources which contain Lenten as well as
Pentekostarion parts points to the possibility of the creation of the GIM-type Triodia
and Pentekostaria as a set.

The GIM-type copies both differ and correspond to the Typikon Sin 330. Sin
319 completely and, as it seems, consciously, corresponds to the Typikon with respect
to the numeration of the Sundays. For the commemoration part, Voskr 27 and Sin 330
agree entirely, which does not, however, distinguish the Pentekostarion from the other
manuscripts. Vice versa, Sin 319 and the Typikon do not coincide in the
commemorations, while Voskr 27 does the same in the case of the Sunday numeration.
In this, however, VVoskr 27 represents a great consistency in its deviation from 330.
Concerning the Lenten commemorations, the Typikon copy Sin 330 remains loyal to the
Constantinopolitan tradition, while Sin 319, on one hand, does not break the connection
with the Sticheraria that reveal notable influence from the Jerusalem tradition, and on
the other, complements this tradition by consistently including the Constantinopolitan
elements on the basis of the Typikon. In this sense, Sin 319 differs not only from the
Sticheraria but also from other GIM-type Triodion redactions.

However, on the basis of the differences with the Typikon, it is not correct to
argue that Sin 319 and Voskr 27 followed separate traditions. This is due to the fact that
both the Triodion and the Pentekostarion deviate from Sin 330 very consistently,

following a certain idea, and are not subject to the wavering that is visible in most of the
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other sources. This feature defines the GIM-type Triodion sources as a set, created as a
conscious redaction of the defined parameters of the liturgical Triodion practice.

Moreover, both manuscripts share the similar relationship to the Russian
Sticheraria and the South Slavic Triodia.

From the numerous Sticheraria, showing a great variety with respect to the
commemoration and the numeration system, the manuscript closest to Sin 319 in both
these systems was Typografsky Sticherarion 147. The same closeness also applies to the
relationship between this Sticherarion and Voskr 27; whereas in the case of the
commemorations, this fact is an obvious norm, in the numeration of the Sundays, it is
the GIM-type Pentekostarion and Sin Typ 147 that most clearly show an exceptional
situation.

The relationship between the GIM-type set and Sin Typ 137 is not stable. In the
Lenten commemorations, these two sources are close to each other (as also for a part of
the Pentekostarion period). In the counting of the Sundays, the GIM-type sources are
mostly consistent, while the Triodion by Moisey Kiyanin moves from one system to
another in both Triodion periods.

Among the South Slavic Triodia, the Orbelsky type can be seen as the most
distant from the Russian GIM-type, both with respect to the commemoration and to the

numeration of the Sundays. This is most clearly seen in the Lenten part.
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Chapter 5
Sin 319 and Voskr 27: Questions of classification — the composition and

disposition of daily hymnography
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The classification of the Greek Triodia and their relationship with the Russian and
Slavic copies

In Chapter 4, the GIM-type Triodion and Pentekostarion were analysed in the
context of the Old Russian and South Slavic manuscripts which confirm the possibility
of the creation of Sin 319 and VVoskr 27 as a set. The analysis consisted of one aspect in
the composition of the sources — the system of the commemorations, indicated in the
titles and dedications of the hymns, and reflected in the system of the numeration of the
Sundays.

In this chapter, the theory of the common origin of the GIM-type Triodion
manuscripts will be tested on the basis of the composition of the hymns and their
disposition in the codex.

As noted in Chapters 2 and 4, the composition and the disposition of the hymns
in the Russian manuscripts resulted from the combination of the Greek and South Slavic
sources that were used in the creation of the Russian codices. During the period
between the translation of the Triodion and Pentekostarion from Greek into Slavonic,
most likely by Clement of Ochrid, by year 916, after which the old Russian Triodion
(including the Lenten and the Easter part) was compiled in the second half of the 11"
century, and the creation of the GIM-type copies in the second half of the 12" century, a
number of South Slavic and Russian Triodion versions came into being. Some dozens
of these manuscripts have been preserved to our days and classified into different types
on the basis of their correspondence to the Greek manuscripts. According to Momina,
the selection and the disposition of hymns in the Russian and Slavic Triodia was
directly based on the composition of the Greek copies. For this reason, it is necessary to
look at the relationship of the South Slavic and Russian manuscripts used in this
dissertation to the Greek ones, in order to define the position of Sin 319 and VVoskr 27
among their Greek prototypes and to reveal the possible influences on the composition
of these two Russian sources.

The Slavonic Triodion, although not completely repeating the variety of the
Greek Triodion, still represents its different types. Since one of the main principles
according to which the Greek Triodia have been classified consists of the disposition of
hymns in the weekly cycle, this chapter will be dedicated to the compositional
characteristics of the manuscripts with respect to the liturgical order of the daily

services.
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In the definition by Karabinov, the first type brings together the Triodia by three
authors, Theodore and Clement the Studites and Joseph the Hymnographer.”* This
type was not transmitted to or has not been preserved in the Slavonic copies.”?
Momina organizes the order of the hymns in the undivided 11™ century Triodion Vat.

graec. 771"

in the following way:
e 1 kathisma by Joseph
e 2 prosomoia by Joseph
e 1 Triodion without an acrostic by Joseph
e 1 Triodion with an acrostic by Joseph
e 1 Triodion by Clement
e 1 Triodion by Theodore
e 1 kathisma by Theodore

e 1 prosomoion by Theodore

The second type, according to Karabinov, consists of the Greek sources in which
the Lenten hymnography is represented only by the kathismata, the prosomoia and the
triodia by Theodor the Studite and Joseph. Among these, it is more common to see
copies of Joseph’s triodia without an acrostic than with it. According to Karabinov, this
type is characterized, firstly, by its form which is not divided into the Lenten Triodion
and the Pentekostarion. Secondly, it reveals a degree of mixing in the hymns of the
Matins with those of the Vespers. Thirdly, in the case of the Holy Week, this Triodion
type is characterized by the inconsistent selection of the Jerusalem idiomela and the
inclusion of the triodia by St Andrew of Crete.

As representatives of this type, Karabinov names two Eastern Triodia, Sin 733
(from the 11™ century) and Sin 736 (from year 1028), which are titled as complete
Triodia; however, a part of the Pentekostarion has been preserved in only one of them.
Karabinov includes in this type also two Western Triodia, Barb 484 (from year 1120)
and Grottaferrata A.p.VI11 (from the 10" century), which are complete, i.e., consist of

both the Lenten and the Pentekostarion part. He argues that this type of the Greek

732 The classification of the Greek Lenten Triodion is related on pages 205-216 by Karabinov,
Kapab6unos, ITocmnas Tpuoow.

"% Momina, Triodion, *128.

"% The classification of the Greek Triodion is related by Momina in her book Triodion, *106-111.

214



Triodion is reflected in the Slavic and Russian Triodia — that of Moisey Kiyanin, the
Bitolsky type, and the oldest redaction of the GIM-type Pog 41.

Momina divides the type classified by Karabinov into groups defined as the 2-4
types. As a representative of the 2™ type, Momina names the 10" century Triodion
RNB grec 712, which is undivided.”® The 3™ and the 4™ types consist of the two
Grottaferrata Triodia from the 12" century.”®® The contents of the 2-4 types of Greek

Triodia according to Momina’s system are presented in the following scheme:

2 type RNB grec 712 3 type Cod.Crypt.A.p.1V | 4 type Cod.Crypt.A.p.1 etc.
2 kathismata 3 prosomoia 2 kathismata
2-4 prosomoia 2 triodia 2-3 prosomoia

2 idiomela, of Matins and Vespers | (katisma inside of triodion) | 2 triodia

2-3 triodia 2 idiomela, of Matins and Vespers

The third type of the Greek Triodion in the classification of Karabinov is also
divided by Momina into three groups.”®” The 5™ type in her classification is considered
as the last type in which the hymns from the Matins and the Vespers are mixed. She
sees reflections of this type in the Shafarikov, Zagrebsky and Orbelsky Triodia types.
In this type, the hymnography is presented in the order of the liturgical service and
divided into the Matins and the Vespers. The Greek Triodia of this type, cited by

Momina, are presented in the following scheme:

5 type 6 type 7 type 8 type

Cod. Cod.Crypt.A.p.11 etc. Barb.graec.339 etc. P.i.i.30

Crypt.A.p.VII

2 kathismata 2 kathismata 2 triodia 2 kathismata

1 idiomelon vesp. 2 triodia (kathisma inside of the 2 triodia

3 prosomoia 2 idiomela: Mat., Vesp. triodion) 1 idiomelon Matins.

2 triodia 2 prosomoia: Mat., Vesp. | 1 idiomelon matins. 3 prosomoia

1 idiomelon Matins 3 prosomoia 1 idiomelon Vesp.
1 idiomelon Vesp.

The 4™ type in Karabinov’s classification system, represented by the Greek

copies of Vat. graec. 59, RNB grec. 229 etc., coincide with the 9™ type in Momina’s

" Momina, Triodion, *94.
7% Kapabuuos, I[Tocmuas Tpuoow, V.
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system, and is reflected in the Slavic Evergetis Triodion. This type emerges in the 12"
century. In these Triodia, the kathismata and the idiomela are followed by the stichera
for the martyrs (martyrika) and Theotokos (theotokia), the paremia of the 6™ hour with
the troparion of the Prophecy and the paremia for the Vespers with the prokeimenon.

Karabinov includes the Triodia from the 13" — 14™ centuries in the 5™ type. In
these Triodia, the Sunday canons based on the old Jerusalem themes of Gospel readings
are omitted and replaced by the Menaion commemorations of St John of the Stairs and
St Mary of Egypt. The Athonite type is the Slavic Triodion that corresponds to this
type.

As can be seen in this short survey of the Greek Triodion types, the evolution of
the copies moved in time towards the inclusion of more genres of hymnography.

In the oldest copies, there were fewer hymns — mostly kathismata, prosomoia
and triodia. The other hymns needed for the services were written in Anthologies — the
kontakia, oikoi. Also, as an appendix, the exaposteilaria, hypakoai, katabasia, koinonika
and some stichera were written in the Kontakaria, the idiomela in the Sticheraria, the
readings with the prokeimena and troparia in the Paremia anthology, the Epistle and the
Gospel 2.

In the early codices, the hymnography was organized with respect to its scope
from the largest to the smallest, or vice versa. For example, in the 1% type Triodion by
Theodore the Studite, the short hymns, such as the kathismata and stichera, are placed
before the longer ones, such as triodia. The Triodion by Joseph is constructed in an
opposite manner.”®

Concerning the number of the hymns, the oldest Triodia are the shortest.
Momina, regarding the prototype of the Triodion by Moisey Kiyanin as the oldest
Slavic Triodion and thus corresponding to the early short Greek Triodia,”® points out
that in this Triodion, 55 out of 113 services are represented by only one hymn.

Another important compositional feature in the old Triodia is the disposition of
the hymns in the codex that does not follow the order of the service.

In the course of time, as can be seen in the above table, the Triodion copies

tended to increase the number of the idiomela and to organize the hymnography

" Momina, Triodion, *108.

8 Momina, Triodion, *209.

7 This fact was mentioned by Momina: Momina, Triodion, *105.
%0 Momina, Triodion, *274-*275.
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according to the service, and also to introduce the paremia with their corresponding
musical genres.

The different GIM-type redactions appear between the earliest and the later
Triodia. In her research, Momina carefully analysed representatives of this type, Pog
41, Sin Typ 138 and Sof 84, presenting them in her classification schemes. She sees the
GIM-type Triodion as the result of the correction of the Kiyanin type on the basis of the
Greek source with a clear Studite influence. She has noted the corresponding features
of the earliest copies, the Pentekostarion Sin Typ 138 (the first redaction of the GIM-
type) and the Triodion Pog 41 (the second redaction), with the Triodion of Moisey
Kiyanin, such as the shortness of the contents, the mixing of the Matins and Vespers
hymns and the deviation from the consistent Studite numeration of the Sundays.

In this dissertation, however, the main focus lies on the GIM-type manuscripts
that belong to another redaction (defined by Momina as the third redaction, following
the two earlier copies) and which differ from both the first two redaction and also from
the copies within the same third redaction. As we will see, Karabinov also divided the
GIM-type into three different groups. In the previous chapter, the differences between
the GIM-type Triodia were analysed on the level of their meaning and the system of
numerating the commemorations. We shall now turn to the genre-based selection and

the disposition of hymns in Sin 319 and Voskr 27.

The contents and disposition of hymns in Sin 319 and Voskr 27

The GIM-type set contains hymnographical genres such as the troparia,
kathismata, kontakia, oikoi, automela, prosomoia, and the complete and the not-
complete canons. The stichera for the martyrs (martyrika) and Theotokos (theotokia)
after the idiomela are indicated with incipits. In VVoskr 27 occasionally appear also the
exaposteilaria. Among the exceptions, for instance, in the night service of Holy Friday,
we find the troparia for the antiphons, hypakoai, prokeimena and their verses as well as
the verses for the alleluia. The readings are not written out in these copies and their
indications constitute no norm, either, except for certain special cases. Neither copy is
characterized by citations from the Typikon, which are frequently found in Sin Typ 138,
for instance, and the South Slavic Triodia. The rare cases of Typikon excerpt can be

explained as resulting from the copying of the South Slavic sources.
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Consequently, the 3" redaction of the GIM-type, from the viewpoint of the
hymnographical genres, is older than the type Karabinov has classified as the 4™ and
Momina as the 9™ and that is reflected in the Evergetis Triodion type. Since the
Evergetis type emerged in the 12 century, it can well be argued that Sin 319 and \Voskr
27 were copied from Greek sources written up to the 12 century.

The argument for the antiquity of the prototypes of the GIM-type set is also
supported the fact that the composition of the daily cycles is very short. The contents of
the services are presented in Table 9. Sin 319 contains 52 liturgical days, Voskr 27
contains 58. If we look at Sin 319 and Voskr 27 strictly from the point of view of the
information that is written out in them, we see that some daily cycles, starting from a
title written in initials and continuing up to the following day which is detached in a
similar way, the content is made up by only one hymn. In Sin 319, this is noted in the
second”®?, third"®? and fourth’®® Saturdays of the Lent, in Voskr 27, from Tuesday until
Saturday in the 2" week (following the Sunday of St Thomas)’®*, from Monday until
Saturday in the 3™ week,”®® from Monday until Tuesday in the 4™ week,’®® from
Thursday until Saturday in the 4™ week,’®” from Monday until Saturday in the 5™

k,768

week,”®® on Monday™®, Friday and Saturday in the 6™ week’®, from Monday until

k,’* and from Monday until Saturday in the 8" week’? (38

Friday in the 7" wee
services).

All the daily cycles with only one hymn in the Pentekostarion part concern the
weekdays that have either one triodion or tetraodion (except for the complete Canon for
the Monday of the Holy Spirit). Sin 319 also contains short daily cycles with tetraodia.

On the basis of the disposition of hymns in the weekdays of the Lent, Sin Typ
137 and the 1% redaction of the GIM-type, represented by Pog 41, belong to the 2™

Greek Triodion type in the classification by Karabinov.

61 Sin 319, ff. 128v.-131r.
%2 Sin 319, ff. 160r.-162v.
83 Sin 319, ff. 200r.-203r.
764 \Joskr 27, f. 77r.-84r.

785 \/oskr 27, ff. 96r.-104v.
76 \/oskr 27, ff. 111v.-113r.
57 \/oskr 27, ff. 125v.-129v.
%8 \/oskr 27, ff. 136v.-145r.
%9 \/oskr 27, ff. 151r.- 152v.
0 \/oskr 27, ff. 168r.-171r.
"M \/oskr 27, ff. 176v.-183r.
12 \/oskr 27, ff. 191r.-1909r.
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In the following scheme, the disposition of hymns for the Thursday of the 1%

Lenten week is presented as a comparison between these two Russian Triodia

319’7 (whose contents were later repeated by the Triodion Sof 847").

Sin 319

Sin Typ 137

Pog 41

3 kathismata
2 prosomoia
1 prosomoion

1 idiomelon (Matins)

2 kathismata
1 idiomelon (Matins)
1 idiomelon (Vespers)

1 prosomoion

1 kathisma
1 prosomoion
1 idiomelon (Matins)

1 idiomelon (Vespers)

1 prosomoion
triodion triodion triodion
triodion triodion triodion

1 idiomelon (Vespers)

The shortest cycle concerning the number of hymns can be found in Pog 41, which
supports the theory of its ancient prototype.

By looking at the disposition of the hymns on this day, we notice that all cycles
that are written out in the text begging with the kathismata, i.e., from the Matins. In
Pog 41 and Sin Typ 137, these are followed by stichera, in changing order, and the
longer hymns, triodia, are placed at the end of the cycle. The hymns from the Matins
and the Vespers are mixed in a very simple manner — they appear together, and the
Vespers stichera are preceded by those for the Matins. All these features point to the
antiquity of the Greek prototype.

Sin 319 contains the largest number of hymns. This fact indicates that the
manuscript, based on an early prototype, was corrected according to a late source. It is
important to note one circumstance concerning the disposition of hymns in Sin 319,
which distinguishes it from the two other Triodia presented in the scheme. The
consistency of placing the hymns in the order from the shortest to the longest is broken
by the fact that the triodia are followed by a sticheron for the Vespers. This brings the
contents of the day into a greater, though not complete, correspondence with the
liturgical order.

To Karabinov, the Triodia with this feature represent the 3™ type of the Greek

Triodion. He notes that the 3" type appeared almost at the same time as the 2". His 3"

3 pog 41, ff. 12r.-14r.
" Sin 319, ff. 70v.-75r.
5 Sof 84, ff. 9r.-13v.
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type includes such copies as the Athos 626, Vatopedi 315-949, St Athanasios Laura A-
29 (all from the 11" century), the Sinai 742 (year 1099), the Grottaferrata A.B.1V, V,
VII (from the 12th century) and 1X (14th century).””® This type is represented, to his
opinion, also by Sin 319 and Sof 84.

The main aim in the creation of the 3" type, according to Karabinov, was to
attempt a rearrangement of the mixed material from the Matins and the Vespers. In the
movement from the 2" type into the 3", “the rearrangement concerned, actually, mainly
the idiomela and the stichera prosomoia, in particular... In some manuscripts, the change
of position is restricted only to the idiomela by Andrew of Pyrgos. It seems that all
Typika coincide in this case, ordering the use of the one in the morning, of the other in
the evening. As a result, either one of these stichera or both of them are distanced from
their original position preceding the triodia and are placed after them”’”’. According to
Karabinov, this was followed in the 3" type Triodia by its division into two parts, one
for the Lent, the other for the Pentekostarion period.

In other words, whereas Momina sees Pog 41 and Sin 319 as two redactions of
the one GIM-type, Karabinov considers them as representatives of two different, though
chronologically close to each other, types.

Momina relates not having encountered the GIM-type disposition of hymns in
any Greek Triodion. Proceeding from the scheme for the Thursday of the 1% Lenten
week, we will look for the closest possible parallels in the contents of the manuscripts.
For instance, Pog 41 can be distinguished from RNB grec 712 on the basis of its
shortness; however, by the disposition of hymns, these sources coincide (although in
Pog 41, the compositions for different weekdays are not unified). Sin 319 is compared
to the manuscript A.B.VI1, which Karabinov counts in the 3" Greek type and Momina in

the 5th778

grec 712 Pog 41 Sin 319 Cod.Crypt.4.p.VII.

2 kathismata

2-4 prosomoia

1 idiomelon (Matins)
1 idiomelon (Vespers)
2-3 triodia

1 kathisma

1 prosomoion

1 idiomelon (Matins)
1 idiomelon (Vespers)

2 triodia

3 kathismata

3 prosomoia

1 idiomelon (Matins)
2 triodia

1 idiomelon (Vespers)

2 kathismata

1 idiomelon (Vespers)
3 prosomoia

2 triodia

1 idiomelon (Matins)

6 Kapa6wunos, I[Tocmuas Tpuoow, 1V, V.
""" Kapabuuos, I[Tocmuas Tpuoos, 213.
"8 Momina, Triodion, *104.
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As it can be seen, Cod. Crypt. A.B.VII and Sin 319 differ from each other only in
one circumstance: according to information provided by Momina on the Greek
manuscript, the idiomela for the Matins and the Vespers change place in them.
However, as can be seen in some examples from the Russian Sticheraria and the
Triodion of Moisey Kiyanin, the idiomela by Andrew of Pyrgos could change their
order or even the day on which they were to be sung. For this reason, it is possible that
the material in both the Greek and the Russian manuscript was, indeed, completely
intended for the particular day, i.e., the idiomelon that is placed after the triodia in the
Greek copy was, all the same, intended to be sung at the Vespers.

One of the Greek Triodia presented in the scheme, from the St Petersburg
collections, dates back to the 10™ century. However, the second, written later in the 12™
century, belongs to the “western” manuscripts which in many cases preserved ancient
features that had already disappeared from the practice at the time of the production of
the “Eastern” copies.”’® Thus, it is likely that the second manuscript reflects the more
ancient practice. Since the 2" and the 3™ types of the Greek Triodia, according to
Karabinov, appeared almost at the same time, in the chronological sense it is possible
that the prototype of Sin 319 dated back to the 10" century.

Voskr 27, being a Pentekostarion, contains only triodia and tetraodia from the
daily cycles. The Holy Week constitutes an exception. However, the Voskr 27 services
for Holy Thursday (the Order for the washing of the feet) and Holy Friday (the Service
of Passion of Christ) disturb the normal positioning of the daily hymns. The normal
structure of the Matins and the Vespers is represented only by the first three days of the
Holy Week. However, these days, from Great Monday to Wednesday, cannot be
generally considered as typical weekday structures, since apart from the triodia,
kathismata, prosomoia and idiomela, they also contain special kontakia and oikoi,
exaposteilaria, and also a larger number of stichera for the day, since the Octoechos
stichera are not sung on these days.

Thus, with some reservations, it is possible to compare the disposition of
weekday hymns in Sin 319 and the first three days of the Holy Week in VVoskr 27. The
material representing Sin 319 has been taken from the hymns on the Thursday of the 1%

Lenten week:

e Kapa6wunos, ITocmnas Tpuoow, 209.

221



Thursday of the 1%
week of Lent

Holy Monday

Holy Tuesday

Holy Wednesday

3 kathismata

3 prosomoia

1 idiomelon (Matins)

2 triodia

1 idiomelon (Vespers)

troparion (incip)

2 kathismata
kontakion

oikos

3 prosomoia

1 idiomelon (Matins)
5 stichera

2 triodia

3 stichera (Vespers)

troparion (incip)

2 kathismata
kontakion

oikos

3 prosomoia

4 stichera (Matins)

2 triodia

5 stichera (Vespers)

troparion (incip)

2 kathismata
kontakion

oikos

3 prosomoia

4 stichera (Matins)

2 triodia
exaposteilarion

5 stichera (Vespers)

2 stichera (incip)

The scheme shows that the disposition of stichera in Sin 319 and Voskr 27
coincides.”®™ Voskr 27 also presents, under the heading written in initials at the
beginning of Matins, the minor hymns from the troparion genre (although, from the
singers’ point of view, the melodic versions of the kontakia could at that time be chosen
from the Kontakaria), without indication to their position in the service. After them, as
in Sin 319, come the prosomoia, which are followed by the idiomela for the Matins (as
noted in the manuscript) — though these are represented by a larger number of hymns
than in the Lenten Triodion. The idiomela are followed by two triodia, after which
comes the exaposteilarion (for Holy Wednesday). The order for the day is concluded by
the idiomela for the Vespers (also indicated in the manuscript). Thus, reflecting the
process of separating the stichera idiomela for the Matins and the Vespers, both in
Voskr 27 and Sin 319, the triodia are followed by the sticheron for the Vespers.

The two other Russian GIM-type Pentekostaria differ from Voskr 27 in their
contents, as can be seen in the following scheme based on the order for Great

Wednesday:

Voskr 27 Sof 110 Sin Typ 138

troparion (incip) troparion (incip) troparion (incip)

2 kathismata 2 kathismata 2 kathismata

kontakion kontakion kontakion

oikos oikos oikos

780 yoskr 27 was not included in Karabinov’s research. As a representative of the Russian Pentekostaria,
he used Sof 110 which decidedly differs from Voskr 27 on the level of composition.
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3 prosomoia
4 stichera (Matins)
2 triodia

exaposteilarion

4 stichera (Vespers)
5 stichera (Matins)
2 triodia

exaposteilarion

7 stichera (Vespers; Matins?)

2 triodia

exaposteilarion

5 stichera (Vespers)

2 stichera (incip)

It is clear that Sof 110 and Sin Typ 138 follow the 2", not the 3" type of the
Greek Triodion according the classification by Karabinov.

All three manuscripts share the initial part that consists of unnotated
hymnography. In the following part, two essential differences appear. Firstly, the
stichera prosomoia are included only in Voskr 27; in the same way, in Sin 319 (and it’s
copy Sof 84) complementally cycles of the prosomoia by St Joseph were included,
together with the prosomoia by St Theodore which were common to all Russian
sources.

Secondly, in Sof 110 and Sin Typ 138, the idiomela for the Vespers and the
Matins are grouped together, before the triodia, thus reflecting the 2" type of the Greek
Triodia — the Triodion of Moisey Kiyanin and Pog 41.

In this way, Voskr 27 is the only GIM-type Pentekostarion that to a great degree
corresponds to Sin 319 from the viewpoint of the contents and the disposition of hymns
of the weekdays, thus reflecting the 3™ type of the Greek Triodion in Karabinov’s
classification. The Lenten part of this type is represented by at least two Russian

sources; however, only one of them, Sin 319, dates back to the 12" century’®*

. Among
the Pentekostaria, Voskr 27 is the only manuscript that corresponds to the 3™ type of the

Greek Triodion.
The Sofisky Menaia: the contents and the disposition of hymns

We shall now turn to the contents and the disposition of hymnography in the
Sofia Menaia, which resemble Sin 319 and Voskr 27 by palaeographical and some
codicological features. The material in these codices is arranged in an identical way.
Here are three services from the Menaion for August and, for comparison, one service

from the Menaion for September:

781 Since Sof 84 and F.1.680 belong to the 14" century.
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2" of August | 4™ of 15™ of August 14™ of September
St Martyr August the Falling asleep of the the Elevation of the Cross’®
Stephanos™®? St Mother of God’®*
Eudokia®
troparion
hypakoe
3 kathismata 1 kathisma 3 kathismata 4 kathismata
kontakion kontakion kontakion
oikos oikos oikos
3 idiomela on “Lord I call upon | 3 prosomoia
3 prosomoia Thee” 3 prosomoia
1 prosomoia, 1 idiomelon on aposticha 3 idiomela aposticha vesp.
Mat., Vesp. 3 idiomela on Lauds 3 idiomela on aposticha, Matins
1 idiomelon 3 idiomela on aposticha, Matins
3 prosomoia
3 prosomoia | 3 prosomoia
canon canon 1* canon canon
2" canon

These four services contain a varying number of hymns, since they represent
different stages of feast. In all four cases, however, the disposition of hymns is identical:
the minor unnotated troparion hymns are listed first, they are followed by the notated
stichera, and then the canons.

The order of the initial unnotated group corresponds to the two GIM-type
Triodia: on days with a small number of hymns, such as the 4™ of August or the Lenten
weekdays, it begins with the kathisma, followed by the prosomoia, whereas on more
festive days, such as the Holy Week or the Falling asleep of the Theotokos, the order
consists of the troparion, hypakoe, the kathismata, kontakion and oikos. None of these
days reflects the actual order of the service.

The canons are written out without intervening hymns, since those are written in
the beginning part. In the case of two canons, they are not mixed but follow each other,
as in the parts of Sin 319 and VVoskr 27 that were copied from the oldest source.

The part with the stichera has a tendency of reflecting the order of the service.
In the service for the 2™ of August, the unnotated hymns for the Matins are followed by
three prosomoia, which, although not indicated, should belong to the stichera of the
Vespers, since the section for the Lauds should be taken from the Octoechos, and the

stichera aposticha for the Matins are written after stichera prosomoia, with the

82 Sjn 168, f. or.
83 Sin 168, f. 21v.
78 Sin 168, f. 85r.
8 Sin 159, f. 131v.
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indication of the section. In other words, the stichera are positioned in a logical order
from the Vespers to the Matins.

In the order for the Falling asleep of the Theotokos this feature is even clearer,
since its sections are named. However, after a complete, logically arranged set from the
stichera idiomela for “Lord, I call upon Thee” to the stichera aposticha for the Matins,
there is a shift back in the order of the service — six prosomoia, without indication of
place, could not, of course, belong to the final stichera part of the stichera aposticha (on
3).

It is obvious that the process which can be traced in the creation of the Greek
examples for Sin 319 and Voskr 27 influenced also the books from which the Sofisky
Menaia were copied. More precisely, the scribes used quite an ancient source (which
could have also been an incomplete Menaion), in which the material was laid out by
genres: the kathismata, the prosomoia, the idiomela for the Vespers and the Matins, and
canons. In the course of the creation, however, some correction took place, with a
tendency to regulate the stichera contents according to the order of the service. For this
reason, the rubrics were used, although this is not a norm in all services of the Sofisky
Menaia — their frequency corresponds with the level of the feast. The redaction work

could have been continued by the Russian scribes, as well, in the same direction.

Sin 319: the authors of the hymns of the Lenten weekdays

Concerning the authors of the hymns for the Lenten weekdays, Sin 319 and
Voskr 27 are based on the combined Triodion by Theodore Studite and Joseph the
Hymnographer, which is stated in the title, written in initials: “Triodion beginning from

»78  However, this

the Monday of the first week by two creators Joseph and Theodore
consciously chosen Greek prototype was later corrected in the course of the translation
of the Greek Triodion into the Slavonic language.

In the Greek Triodia of the 3™ type, the hymnography attributed to these two
authors consists of the kathismata, the prosomoia and the triodia (tetraodia) for the
Lenten days and the triodia (tetraodia) for the Pentekostarion period. The Slavic and the
Russian Triodia which resemble the 3™ Greek type contain, according to Karabinov,

approximately 70 hymns which are not attributed to St Theodore or St Joseph; a list of

788 Sin 319, ff. 55r.-55V.
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these hymns is provided in his book.”®” These anonymous (at the moment of
Karabinov’s research) kathismata, prosomoia and triodia greatly resemble the creations
of the two authors, particularly of St Theodore, in their texts, and they replace them in
the Shafarikov and Kiyanin Triodia, in both Orbelsky Triodia and in Sin 319.

The Bitolsky Triodion was not available to Karabinov. While researching this
Triodion some decades after the publication of Karabinov’s research, G. Popov found in
the acrostic of the triodia, defined by Karabinov as anonymous, evidence of their Slavic
author, Konstantin Preslavsky. The Triodion of Moisey Kiyanin does not contain these
triodia, nor do the GIM-type manuscripts. Moreover, it is well-known that the
hymnographs complemented their triodia cycles with prosomoia and kathismata that
corresponded to the tone of the triodia. The tones of the triodia by Konstantin
Preslavsky, not included in the Russian sources, coincide with the tones of the
kathismata and prosomoia designated for these days, which were also considered
anonymous by Karabinov. On the basis of the coinciding tones, and also as a result of
the notable textual dependence of these anonymous kathismata and prosomoia on the
analogical hymnography by Theodore Studite, Momina argues that these hymns may
also be attributed to Konstantin Preslavsky.®

The information provided by Momina in a scheme concerning the Lenten
weekdays™®, including the hymns of Sin Typ 137 with their indication of the author,
will here be compared to the GIM-type Triodion sources. The following scheme
includes hymns for the 1% week of the Lent, from Monday to Friday. Since Momina’s
scheme refers only to the tone of the hymnography, which may apply to the hymns by
all three authors on the same day — Theodore Studite, Joseph the Hymnographer and
Konstantin Preslavsky, the texts of Sin Typ 137 were checked from the original and
correlated with the texts of the other manuscripts in the scheme. The names of the
authors are indicated in the scheme in the following way: Th — St Theodore, J — St

Joseph, KP — Konstantin Preslavsky, anon — anonymous author.

87 Kapabunos, ITocmuas Tpuoos, 247-287.
88 Momina, Triodion, *261.
"8 Momina, Triodion, *258.
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Sof 84’

Monday Tuesday Wednesday Thursday Friday
lacuna lacuna kathisma t.4, KP kathisma t.1, KP kathisma t.4, J
kathisma t.2, J kathisma t.5, Th kathisma t.2, Th
2 prosom.t.2 J 1 prosom.t.2 J kathisma t.2 J
1 prosom.t.5 Th 1 prosom.t.3 anon | 2 prosom.t.2 J 2 prosom.t.2 J
1 prosom.t.2 Th 1 prosom.t.5 Th 1 prosom.t.2 Th
idiom.Mat.t.3= idiom.Mat.t.8= idiom.Mat.t.3= idiom.Mat.t.8
Sin 319 Pog 41 Sin Typ 137
triodion t.2 J triodion t.2 J triodion t.2 J triodion t.2 J
triodion t.5 Th triodion t.2 Th triodion t.5 Th triodion t.2 Th
idiom. Vesp.t.8 idiom.Vesp.t.8 = | idiom.Vesp.t.4 idiom.Vesp.t.5
Pog 41
Sin 319"
Monday Tuesday Wednesday Thursday Friday

kathisma t.2, KP
kathisma t.2, Th

2 prosom.t.2 J
1 prosom.t.2 Th

kathisma t.5, KP
kathisma t.5, Th

2 prosom.t.2 J
1 prosom.t.5 Th

kathisma t.4, KP
kathisma t.2, Th
kathisma t.2, J

1 prosom.t.2 J

1 prosom.t.3 anon
1 prosom.t.2 Th

kathisma t.1, KP
kathisma t.5, Th
kathisma t.2, J
2 prosom.t.2 J
1 prosom.t.5 Th

kathisma t.4™, J
kathisma t.2, Th

2 prosom.t.2 J
1 prosom.t.2 Th

idiom.Mat.t.5= idiom.Mat.t.3= idiom.Mat.t.8= idiom.Mat.t.3= idiom.Mat.t.8
Sin Typ 137 Sin 319 Pog 41 Sin Typ 137
triodion t.2 J triodion t.2 J triodion t.2 J triodion t.2 J triodion t.2 J
triodion t.2 Th triodion t.5 Th triodion t.2 Th triodion t.5 Th triodion t.2 Th
idiom.Vesp.t. 3 = | idiom.Vesp.t.8 = idiom.Vesp.t.8 = idiom.Vesp.t. 4 idiom.Vesp.t. 5
Sin 319 Sin 319 Pog 41
Sin Typ 1377

Monday Tuesday Wednesday Thursday Friday

kathisma t.2, KP
kathisma t.2, Th
idiom.Mat.t.5=
Sin 319
idiom.Vesp.t.3 =
Sin 319

1 prosom.t.2 KP

1 prosom.t.3 anon
triodion t.2 J
triodion t.2 Th

kathisma t.5, KP
kathisma t.5, Th
idiom.Mat.t.3=
Sin 319
idiom.Vesp.t.8 =
Sin 319

1 prosom.t.5 KP

triodion t.2 J
triodion t.5 Th

kathisma t.4, KP
kathisma t.2, Th
idiom.Mat.t.8=
Sin 319
idiom.Vesp.t.3

1 prosom.t.4 KP

triodion t.2 J
triodion t.2 Th

kathisma t.1, KP
kathisma t.5, Th
idiom.Mat.t.3=
Sin 319
idiom.Vesp.t.2

1 prosom.t.1 KP
1 prosom.t.2 J
triodion t.2 J
triodion t.5 Th

kathisma t.2, KP
kathismat.2, Th
idiom.Mat.t.5
idiom.Vesp.t.3
1 prosom.t.2 KP

triodion t.2 J
triodion t.2 Th

90 5of 84, ff. 1r.-17v.
™1 Sin 319, ff. 55r.-80v.

72 The tone is incorrectly marked as 4" instead of 2", Sin 319 f. 75v; the same mistake appears in Sof 84,

f. 13v.

%% Sin Typ 137, ff. 33-49.




Pog 417

Monday Tuesday Wednesday Thursday Friday
kathisma t.2, Th kathisma t.5, Th kathisma t.2, J kathisma t.2, J kathisma t.2, Th
idiom.t.8 1 prosom.t.5 Th 1 prosom.t.2 Th 1 prosom.t.5 Th 1 prosom.t.2 Th
triodion t.2 J triodion t.2 J idiom.Mat.t.8= idiom.Mat.t.3= idiom.Mat.t.8
triodion t.2 Th triodion t.5 Th Sin 319 Sin 137 idiom.Vesp.t.5
idiom.Mat.t.5= idiom.Vesp.t.8= | idiom.Vesp.t.8= idiom.Vesp.t.4=
Sin 319 Sin 319 Sin 319 Sin 319 3 stichera for St
idiom.Vesp.t.3 = Theodore the
Sin 319 Martyr

triodion t.2 J triodion t.2 J triodion t.2 J
triodion t.2 Th triodion t.5 Th triodion t.5 Th

The four manuscripts contain the kathismata and prosomoia by Joseph,
Theodore and Konstantin Preslavsky, the triodia by Theodore and Joseph, and also the
stichera idiomela by Andrew of Pyrgos.

The stichera by Andrew of Pyrgos are consistent in their composition and the
distribution between the Vespers and the Matins of the Lenten weekdays. However,
from time to time this order may be disturbed, as can often be seen in the Triodion of
Moisey Kiyanin,”®® in which the 1% week of the Lent, presented in the scheme, includes
the stichera by Andrew of Pyrgos, designated for the Cheesefare week in most of the
other sources. In the GIM-type Triodia, the group of the idiomela is more stable. The
only inconsistency that can be noted in the scheme is the absence of the 3" tone

sticheron idiomelon for the Tuesday Matins in Pog 41.
Sin 319: the authors of the kathismata of the Lenten weekdays

The kathismata for the 1% week of the Lent included in the Russian copies
belong to Joseph, Theodore and Konstantin Preslavsky. The hymns by the last of them,
the Slavic author, which constitute a separate, independent Triodion, are most widely
presented in the Bitolsky Triodion. The triodia by Konstantin Preslavsky were,
however, quite rapidly replaced in the Slavic manuscripts by those by St Theodore and
St Joseph, as a result of the redaction of the Slavic Triodion towards the greater likeness
to the Greek one.””® The stichera prosomoia and especially the kathismata by
Konstantin Preslavsky remained, nevertheless, in the Triodion repertoire for much

longer and continue to be used even in modern publications.

9% pog 41, ff. 5r.-15r.
% Momina, Triodion, *251-*252.
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The kathismata by St Joseph are rarer in the scheme than others. Most often they
are represented by only one (Pog 41) or two kathismata, and in the last case, one of
them is usually made by St Theodore, the other, replacing the kathisma by St Joseph, by
Konstantin Preslavsky. In Sin 319, the Wednesday and Thursday of this week show an
exception that is not later repeated in the manuscript: three kathismata, all by a different
author. Sof 84, which practically imitates Sin 319 even in its mistakes (footnote 30),
provides only two kathismata for Wednesday.

Pog 41 does not include the kathismata by Konstantin Preslavsky. This Triodion,
which was written relatively late, either strictly complied with its ancient Greek
prototype that knew no Slavic hymnography, or consciously strove against taking on
any new elements of hymnography, including the Slavic innovations, during the
complementing of the codex. Sin 319 provides an opposite example. It is based on the
same type of a Greek Triodion but, nevertheless, very clearly shows the traces of the
Slavic hymnography. In order to have a more complete view on the Slavic kathismata in
Sin 319 in comparison with the three other Triodia, we shall present them in a scheme,
based on Sin 319 and Sin Typ 137 for the 2™ week of the Lent, Sin 319 and Pog 41 for
the 3" week, and Sin 319 and Sof 84 for the 4™ week:

Monday Tuesday Wednesday Thursday Friday
319 137 319 137 319 137 | 319 137 319 137

2" week Th Th J Th Th Th KP KP Th Th
J KP anon | KP anon ™ | J Th Th KP™ | KP

3" week 319 41 319 |4 319 41 319 41 319 41
KP anon®® | KP Th KP Th Th Th Th Th
anon % Th Th KP KP

4™ week 319 84 319 84 319 84 319 84 319 84
Th Th KP KP KP KP KP KP Th Th
Kp&L KP anon | anon®? |} J Th Th anon &3 | anon

7% Momina, Triodion, *255.

™7 This 8" tone kathisma does not correspond to the tone in the hymns by Theodore or Konstantin
Preslavsky (3" tone), nor by Joseph (1% tone). It was defined as an anonymous creation by Karabinov:
Kapabunos, Ilocmuas Tpuoow, 174.

78 On the basis of the triodia and the prosomoion, the 6" tone seems to be the correct one, as indicated in
Sin Typ 137. In Sin 319 (f. 124r.) and in the Shafarikov (Kapa6uwos, [Tocmuas Tpuoos, 174), the tone is
incorrectly marked as the 2nd, thus, most likely, reflecting the 2nd Plagal tone in the manuscript from
which the above mentioned ones were copied.

7 The kathismata for this day coincide in Sin Typ 137 and Sin 319; they are both in the 6" tone (the
triodia by Joseph and Theodore for this day are in the 8" tone). Only one of them is defined as an
anonymous creation by Karabinov. One of them was most likely written by Konstantin Preslavsky, and
the other either by him or by an anonymous author.

800 The 7" tone kathismata «Tpoure Casitast n UecTnas moromas» does not correspond by its tone to the
hymns by Joseph, Theodore or Konstantin Preslavsky (Pog 41, f. 43v.).

229




It can thus be seen that among the four Russian manuscripts, Pog 41 includes, as
a rule, only one kathisma, written by St Theodore. For its kathismata part, Sof 84
reveals a consistent orientation towards Sin 319. The GIM-type Triodion and the
Triodion of Moisey Kiyanin contain various combinations of the kathismata by three
authors and, in some cases, by an undefined author, for instance, the second kathisma of
the Wednesday in the 2" week in Sin 319. It can also be seen that Sin 319 and Sin Typ
137 are relatively independent in their choice of the kathismata: in 10 days (from
Monday to Friday in the 1% and 2™ weeks), only four times their choices coincide.

Sin 319: the authors of the weekday prosomoia

The same kind of groupings and functions of the manuscripts are used also in
the analysis of the prosomoia (see the scheme above with all the hymns in the daily
sequence).

Pog 41 contains only one sticheron prosomoion for a day and, as in the case of
the kathisma, this hymn was written by Theodore.

Sof 84 repeats the contents of Sin 319 by including two prosomoia by St Joseph
and one by St Theodore. The Wednesday in both manuscripts reveals a very rare case of
replacing one of Joseph’s stichera by an anonymous sticheron, whose tone does not
correspond to that of the prosomoion by Konstantin Preslavsky. This exception only
confirms the rule that Sin 319 follows the principle of including two prosomoia by
Joseph and one by Theodore with such consistency that is seldom noted in the Slavic
Triodia.

One week, presented in the scheme, is enough to point out the differences
between the composition of the prosomoia in Sin 319 and Sin Typ 137. The latter
contains a wavering number of prosomoia per day, and in the choice of the hymns, the
Slavic ones are preferred.

If we apply the information presented in the scheme to the whole period of the

Lent, the design of the GIM-type Triodia becomes very clear. According to

8% 1n the list of the anonymous kathismata by Karabinov (p. 175) and in Sin Typ 137 (f. 97r.), this
kathisma is indicated by the prosomoion «I'po6 TBoit Xpucte», while in Sin 319 and Sof 84 the same 1st
tone kathisma is marked with the prosomoion «JIuk arrensckuii» (Sin 319 f. 169r; Sof 84 f. 103r.).

82 1n Sin Typ 137, Sin 319 and Sof 84, here is an anonymous kathisma in the 6" tone, which by its tone
does not correspond to the hymns by Joseph, Theodore or Konstantin Preslavsky.

893 |n Sin 319 (ff. 196r.-196v.), Sof 84 (f. 129r.) and Sin Typ 137 (f. 110v.), the second kathisma, in the
2" tone, does not correspond by its tone to the hymns by Joseph, Theodore or Konstantin Preslavsky.
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Schidlovsky, Sin 319 contains 30 prosomoia by Theodore and 60 prosomoia by Joseph
for the period of Monday to Friday during the 6 weeks of the Lent.®* The Shafarikov
Triodion, in turn, as counted by Karabinov, contains 12 prosomoia by Theodore, 15 by
Joseph and 33 by anonymous authors (majority of which, as already pointed out, belong
to Konstantin Preslavsky). The Orbelsky F.n. 1.102 contains 18 prosomoia by
Theodore, 24 by Joseph and 25 anonymous, while in the Triodion of Moisey Kiyanin,
there are 10 prosomoia by Theodore, 13 by Joseph and 33 anonymous. Although
Karabinov was not aware of the Slavic origin of many of the anonymous hymns and
thus interpreted their inclusion in the manuscripts in his own way, he nevertheless came
to the conclusion (also shared by Momina) that the presence of the anonymous hymns is
a sign of the ancient origin of the Triodion, and that their gradual disappearance and
replacement by those written by the two authors took place in the later produced

sources.®®

Thus, Sin 319 presents a conscious redaction process that aimed at the
modernization of the old Slavic Triodion with respect to the Lenten prosomoia.
Concerning the triodia, the scheme shows how all the manuscripts share the
same tradition of including only one triodia by St Theodore and St Joseph. However,
this unifying feature in the Russian Triodia of this scheme is varied in the other Slavic
Triodia. Thus, the Bitolsky and Jeravensky Triodia contain the triodia written by
Konstantin Preslavsky and Clement the Studite, while in other Triodia, the triodia by
Theodore and Joseph are preferred and occasionally complemented by the triodia by

Konstantin Preslavsky. 2%

Voskr 27: the triodia and the canons of the Holy Week and their authors

We shall now turn to the triodia and the canons for the Holy Week from the
viewpoint of their authors. The information concerning the triodia from the Monday
until the Friday of the Holy Week in the Russian and Slavic manuscripts can be found
in Table 16; the name of St Kosmas of Maiouma is indicated as CM, St Andrew of
Crete’s name, as AC, nun Cassia’s name is written in full, St Theodore’s as Th, St

Joseph the Hymnographer's as J and that of Mark of Otranto as MO.

804 The number of the prosomoia by St Joseph was defined above a little more precisely: on

Wednesday of the 1% Lenten week, one from the two prosomoia by Joseph was replaced by an
anonymous one.

805 Kapa6unos, ITocmnas Tpuoos, 172; Momina, Triodion, *256.

8% Tonos, Tpuoonu... 321-371; cited in Momina, Triodion, *232.
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In order to reveal the characteristic features of Voskr 27, we shall compare the
contents of the Slavic and the Russian Pentekostaria, and also the inscriptions in Sin 330
that concern the authors of the triodia and the canons.

Table 16:
it Sin 330 Typ 138, Typ 137, Voskr 27, F.n. 1102, Pog 40, Argiroy, (Sof 110- lacuna) F.n. 68 Fn 174
Holy -triodion CM, | triodion t.2 Henpoxodume CM triodion 1.2 Henpoxoduso | triodion 1.2
Monday | -triodion AC | triodion t.8 Conpymemy AC cM M
canon t.8 Boopyowena, )
triodion t.2 B 2yvbune
Sin 330 Typ 138 Tip 137 Voskr 27, | Fa 1102 Pog40 | Fun. L68 Fn 174
Sof 110
| Holy diodion CM; | diodion 1.2 diodion 1.2 diodion t.2 diodiont.2 | diodiont.2 CM; | canont.2 B 2ryGune ! triodion .8
Tuesday Beaenus Bevemun Buesreme Buexaeme nomony, J AC
MYSUMETHHE, MyLmessha, | aooue, nodue, '
triodion AC. | CM; CM; CM; CM; triodion t.8 Buoume, AC;
triodion t.8 triodiont8 | triodion t.8 triodion .8, | triodion .8, AC diodion t.2
Bowwu nebo, AC | Budume, AC | Buoume, AC | AC triodion t.8 (diod.t.2), CM | CM
Sin 330 Typ 138, Typ 137, Voskr 27, 110, Pog 40 Fa. 1102, F.n. 1.68 Fon 1.74
Holy canon t.4 canon of the Holy | canon t.2 Ipedeme awooue,
Wednesd | Opyocue Thursday; I
ay papaowe, Th | triodion t.2,
triodion t.2 Ha triodion 1.2 Ha xaves, CM
triodion CM | triodion t.2 Ha xasenu, CM; xamenu, CM CM;
|
| triodion 1.2 triodion t.2 Henrodwazo,
Henvoduazo su AC.
triodion t.2 Henvodnazo su ywa, AC yua, AC
Sin 330 Typ 138, Typ 137, Voskr 27, Sof 110, F.n. 1.102, Pog 40, Argirov F.n. 1.68 Fon 174
Holy canon 1.6 canon 1.6 Cevenmin, CM; triodion t.6 canon 1.6 Cevenam: CM canon 1.6,
Thursday | Cewennin, CM | Cevernrure, CM foBeuepHe CM
triodion .6 Yevemas npopox, AC triodion t.6 Veawwas
npopox, AC
Sin 330 Typ 138, Typ 137, Fon. 1102, F.n. 1.68, Sof 110 Voskr 27, Pog 40, Argirov Fn 1.74
Holy One triodion | triodion 1.6 K Tebe ympeiow, CM; triodion .6 K Tede ympsuiaio, CM triodion 1.8,
Friday (CM) triodion .8 Mpax dywa voes, AC AC

In Sin 330, two triodia, by St Kosmas of Maiuma and by St Andrew of Crete®”’,
are prescribed for Great Monday. The same prescription is repeated in the case of Great
Tuesday.®%® They are fulfilled in Voskr 27. Sin 330 prescribes the 4™ tone canon by St
Theodore, Opyaicue papaone, with a triodion for Great Wednesday and adds that “it is
to know that from this day the triodion of Andrew’s creation is not sung”®*. In Voskr

810

27, both triodia are written out™", without the canon. For Great Thursday, Sin 330

prescribes only the 6™ tone canon Ceuensiv by St Kosmas, since the canon by St

897 5in 330, f. 22v.; Voskr 27 f. 9v.
88 gin 330, f. 23v.; Voskr 27, f. 14v.
809 sin 330, f. 25v.-26r.

810 \/oskr 27, f. 19v.
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Andrew of Crete is no longer to be used.®** Voskr 27 contains a canon®? in which,
starting with the 4™ ode, the triodion by Andrew of Crete is written®>,

For Great Friday, its Night service (the Matins)®'*, Sin 330 gives only one
triodion which was, apparently, that of St Kosmas. Voskr 27 also contains only one
triodion by St Kosmas of Maiouma for this day.®’® In the three other Russian
Pentekostaria (Sof 110, Sin Typ 138 and Sin Typ 137) both triodia are written. The fact
that VVoskr 27 does not include these both triodia, as it was done on the previous days,
can be explained by its purpose to fix the Service for the Night of Great Friday with the
notation, in the way that was used in the Russian Sticheraria. Not one Russian
Sticherarion contained the triodion by St Andrew of Crete.?"® It seems likely that one
of the Sticheraria served as the source for the copying of this service to Voskr 27. Thus,
we have another case of confirming the fact of the application of more than one source
during the creation of this Pentekostarion.

For Great Saturday, Sin 330 prescribes the 6th tone canon «with the odes by
Mark Bezymuwiu cmapue» up to the 6th ode, «after this only the tetraodion by Kosmas is

sung»®’. Voskr 27 includes two tetraodia (from ode 1 to ode 5), first by Cassia, then,

unseparated and without the indication of the other heirmos®!®

tetraodion by Mark Otransky®"®. From the 6th to the 9th ode, the tetraodion by Kosmas

, the troparia from the

of Maiuma is written. All three tetraodion in the manuscript are graphically formed as
one canon. After them follows the separately written 3" tone tetraodion, I1y6una
cmpacmna, by St Andrew of Crete®®. This tetraodion is not indicated in Sin 330 and is
preserved, apart from the GIM-type, only in the Evergetis and Kiyanin Triodia®?,

As it took place in Voskr 27, the GIM-type Pentekostaria did not follow the

Typikon in its order not to sing the triodia by St Andrew of Crete from Wednesday

811 Sin 330, f. 26v.

812 \/oskr 27, f. 25v.

813 \Joskr 27, f. 26v.

814 Sin 330, f. 31v.

815 Voskr 27, f. 44v.;

818 1n the case of Sin Typ 147, it is not possible to confirm this, since the sheets with the triodion/triodia
are torn out.

817Sin 330, f. 34r.

818 This is indicated in an earlier redaction, such as Sin Typ 138, f. 48v.

819 Momina presumes that the indication to the canon by Mark in Sin 330 also includes the prescription
for the tetraodion by Cassia, but is by mistake left out. All the same, it seems probable that Sin 330 did
not indicate the singing of the tetraodion by Cassia.

820 \oskr 27, f. 53r.

821 Momina, Triodion, *191.
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onwards.?”? All Russian GIM-type Pentekostaria do indeed contain two triodia, thus
following the Palestinian tradition, older than the Studite tradition. Two triodia are
included in the Triodion of Moisey Kiyanin and both or one redaction of the Orbelsky
type®?®. The content of two manuscripts representing the Shafarikov type differs in this
week, and is divided in the Table. F.n. 1.68 includes rare canons of Joseph the
Hymnographer for the first three days, as was pointed by Karabinov®?*. In F.n. 1.74 the
quantity of the incomplete canones varies from one day to another, while F.n. 1.68
usually includes the triodia and the diodion of both authors; however, sometimes the
second incomplete canon is added in this codex in an inadequate place within the order
of the service®”. The instability in the writing of the triodia is characteristic of the
Argirov Triodion too. According to Momina, the triodion by St Andrew of Crete is not
regularly encountered in the Zagrebsky type, either. In the Evergetis and Athos types,
the triodia by the Jerusalem author were placed in the Pannihis (in the first case) and in
the Compline (in the second case).??

Among the Slavic manuscripts, the GIM-type Pentekostaria thus consistently
follow the Palestinian tradition which differs from the indications in the Studite-
Alexian Typikon. The same tendency could be noted in Sin 319 concerning the system

of the commemorations and the composition of the stichera for the Lenten weekdays.
Voskr 27: the idiomela for the Holy Week and their authors

The composition of the stichera idiomela in the services of the Holy Week in the
Slavic and Russian Triodia and the Pentekostaria is one of the least stable and also the
extensive with respect to its authors.

Karabinov has divided the hymnographers into periods, the first of which®’ is
represented by the 9" century Palestinian school Sts John of Damascus, Kosmas of
Maiouma, Andrew of Crete and the patriarch of Jerusalem, llias Ill. Their stichera

idiomela are included in the order for the Holy Week in Voskr 27. However, their

822 Momina, Triodion, *233.

823 |n Pog 40 only the canon is written on Holy Thursday, and only the triodion by St Kosmas on Holy
Friday.

824 Kapa6unos, ITocmnas Tpuoow, 291.

825 The information about F.n. 1.74 was taken from the Table in the book of Momina: Momina, Triodion,
*154-*158.

826 Momina, Triodion, *233.

827 Karabinov presents his periodization of the Byzantine hymnography in his book: , KapaGumos,
Hocmnuas Tpuoow, 77. Momina quotes this periodization: Momina, Triodion, *49.
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names, as the names of other authors, are not indicated in the Russian and Slavic
manuscripts, including also VVoskr 27.

The 5™ tone stichera Jocmuzwe sepruu by John Damascus®®® begins the cycle
of the stichera for the Matins of Great Monday.®*® Four of his stichera are dedicated to
Great Tuesday, the 2™ tone [ywesnoio renocmuio and the 4" tone Ce Tebe mananm for
the Monday Vespers, and the 6™ tone stichera aposticha IZpudeme sepruu denaum and
JKenux doGpomoio kpacen for the Matins. Voskr 27 contains two of his stichera, the 6"
tone Henauaema srcumus and Ipocmpe oayonuya enacwt, for the Wednesday morning.
On Great Thursday, his stichera are placed in the Matins: the 2™ tone Myoa 6esaxonsiii,
Hyoa npedamens and Hyoa pa6 nykaswii. The 8" tone sticheron Hpas meoii nyxasuiii
which, according to Karabinov, belonged in most Greek sources to Great Thursday, in
Voskr 27 is found in the Thursday evening, i.e., on Great Friday. The sticheron Ezoorce
nponogeda, as pointed out by Karabinov, is missing from Voskr 27 and is generally
rarely encountered in these sources — among the Sticheraria, it is included in Usp 8, Sof
85 and Chil 307, while in the Triodia, it can be found only in the South Slavic
manuscripts — Shafarikov F.n.1.68 and both of the Orbelsky redactions. The section for
the Lauds in the night service of the Holy Friday contains one stichera by John
Damascus, the 8" tone Vorce omauaemes mpocme. The three 8" tone stichera, beginning
with words /Jueco ao cmens sonuem, which were defined by Karabinov as belonging to
the Saturday service, are in most Russian sources placed in the Easter Sunday evening.

Most of the stichera attributed to St Kosmas of Maiouma #*° can be found in
Voskr 27. From the six idiomela for Great Monday, five are written in VVoskr 27 in the
aposticha for the Matins: the 5" tone 5 I'ocnoou uoa k cmpacmu, F'ocnodu cosepuenas
muieaumu, I'ocnoou k maurncmey, and the 8" tone Hexwuii cmokoenuyu, Bmopywo Esey.
There are two idiomela for Great Tuesday, of which Voskr 27 places one, the 1% tone
Bo ceemnocmex cesmuix, in the Monday evening, and the second, the 7" tone Ce Tede
mananm in the aposticha for the Matins.®** His five stichera for Great Wednesday are
placed in the Tuesday Vespers: the 1% tone Muozoyennoe mupo, Ez0a epewnuya
npunece, O Hioduna oxasnscmsa, the 2™ tone I'pewnuya npumeue and the 1% tone T

Jlesuya Coina.

828 Kapabunos, Ilocmnas Tpuoods, 110-111.

829 However, Karabinov considers it possible that this stichera was written by St Stefan of Sabas:
Kapabunos, Ilocmuas Tpuoow, 121.

830 Kapabunos, ITocmuas Tpuoos, 113-114.

8% Voskr 27, 1. 14.
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Karabinov mentions two of the stichera for the Holy Week by Andrew of Crete.
The first, the 8" tone Jnecw uoice na Xpucma for Great Thursday, is not written in \Voskr
27. Examples of this rarely encountered hymn can be found in the Sticheraria Sin Typ
147 and Chilandari, both Orbelsky Triodia and the GIM-type Sof 110. Another stichera
by Andrew of Crete, the 6™ tone IZrewyu mou dax na panei, is placed in Voskr 27 and in
majority of other Russian and Slavic sources in the section for the Lauds in the Service
for the Night of Great Friday.

There are two stichera for Great Monday by Patriarch Ilias, the 3™ tone
Cmpawno evxce enacmu 6 pyye and the 7" tone Co6op nyrasnwiu. The second of them,
to Karabinov's opinion, is a paraphrase of sticheron by John Damascus.*?

Among the stichera idiomela of the second period of hymnography, Voskr 27
includes the 3™ tone idiomelon for Great Friday, Kasowcoo yoeca, by St Theodore.®*

Two 8™ tone stichera for Great Thursday are attributed to Patriarch Methodius®**

, {necw
Hyoa nuwenobus, Jla nuxkmo sce o eeprnuu. These stichera are written in Voskr 27, Sin
330, Sin Typ 147, Sof 85, Sin Typ 148 and Usp 8 for Thursday evening, and in Sof 96,
Chilandari, Sof 110 and Sin Typ 138 (one of them), and also in the Slavic Triodia —
both of the Orbelsky and the Shafarikov F.n.1.68 — for the Thursday Matins.

One sticheron which begins the idiomela for Great Monday, the 2" tone Om
saus u eemsu (the 6" tone Om ysemuwviux seuu in Sof 110), was written by Ciprian the
Studite.®®

Voskr 27 does not include the sticheron by Cassia, the 8" tone I'ocrnoou siace 6o
MHo2us 2pexu enadwias cena > for Great Wednesday. Among all other Russian and
Slavic sources, this is found only in the Orbelsky type Pog 40.

It is possible that the five stichera for Great Friday, three of which are written in
Voskr 27 in the service of Saturday (Friday evening), can be attributed to Simeon the
Studite:®’ the 5" tone Brexom ko kpecmy and the 2™ tone E2oa om dpesa Ts mepmea
and Ez2oa 6 noswiu 2po6. These two stichera are indicated to be sung on the automelon
Ez20a om opesa, and they are followed by a third sticheron that was not mentioned by
Karabinov, E20a ¢ mupom ocenwi. Sin Typ 138 also includes the 5™ tone sticheron and

both of the 2™ tone stichera for Great Saturday, complemented by the same sticheron

832 Kapa6unos, ITocmuas Tpuoos, 118.
833 Kapabunos, ITocmuas Tpuoos, 124.
834 Kapabunos, ITocmuas Tpuoos, 184.
835 Kapabunos, ITocmuas Tpuoow, 186.
838 Kapa6unos, ITocmuas Tpuoow, 184.
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which appears as the third in the prosomoia cycle in Voskr 27. Sof 110 includes only
the stichera prosomoia in the 2nd tone.

The stichera for the Lauds of Great Friday, the 1% tone Bes meaps usmensuuecs,
the 2" tone Jliooue nesepnuu, and the 5™ tone sticheron for Great Saturday (Friday
evening) Tebe Oberowazocs ceemom are attributed to the Jerusalem hymnograph of this
period, Theophanes I'pantoc.

Voskr 27: the authors of the prosomoia for the Holy Week

In order to analyze the role of the prosomoia in VVoskr 27 during the Holy Week, two
schemes will be presented — one for the period from Great Monday to Great Friday, the
other for Great Saturday. The schemes include the prosomoia cycles from the Russian
Sticheraria, the Triodion of Moisey Kiyanin, the Russian Pentekostaria and, for

comparison, from one South Slavic source — the Argirov Triodion, which has more

prosomoia than any other South Slavic Triodion.

Sin 330 Sin 278, Sof | Voskr 27 Sof 110 Sin Typ 137 Argirov
96 Triodion
Holy | 3 prosom. | t.8 autom. t.2 autom. t.5 autom. t.5
Mond | t.8 autom. | Pauxe B Awren yoo [punere
ay Wxe B ene | -occueonocn | -euepa Ts -8CSIKO Y8e -8CSIKO y6e
-om yueHux | -npubnusicaem -3pU 3UMbl -3pUM U 3U
-3a Hol Xpu -npeoamu -2paou dyuie -epAdu dyuie
Holy ero2 autom. t.8 autom.
Tuesd Bezakonust Oute mpecia
ay -mMunocepo -one cmpawt
-8bICOKOMbL -Munocepo
-HA BObHY -8blCOKOYM
Holy t.6 autom. Bce
Wedn YITOBaH
esday -conmuuge 6
-OmyoHuya m
-cyosu écaue
Holy t.2 autom. t.2 autom. t.6 autom. Bce
Thurs Erma ot apesa | Erma ot apesa | ymosa
day -e20a leoHmue | -e20a j1eoHmue | -npemyopo
-e20a 8 Cuone | -e20a 6 Cuone | -mobuwiu 1
-geuepio K nac | -eeuepio Kk nac | -3asem noi
Holy t.8 autom.
Frida O mnpeciiaBHa
y -0 dosnzomep-
nexus 6e30na
-ycmpaua-
emcs Oe30Ha
-0 CMpawHazo
8UOEH

87 Kapabunos, ITocmuas Tpuoos, 187.
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As can be seen, in the Holy Week, the Typikon Sin 330 prescribes only the

838 and for

prosomoia for Great Monday (tone 8, Howce 6 edeme by St Theodore Studite)
Great Saturday. These prescriptions are followed by Sticherarion Sof 96, possibly also
by Sin 278, in which, however, the services from Great Tuesday to the Sunday of All
Saints are missing. In the South Slavic Triodia which were not included in the scheme,
the example of the Typikon and Sof 96 is also encountered in Shafarikov F.n.1.68.

In all the rest of the Sticheraria, there are no prosomoia from Great Monday to
Great Friday. The same applies to the Pentekostarion Sin Typ 138 and to the Orbelsky
redactions of the Triodion. The Triodia and Pentekostaria that contain two cycles of
prosomoia include Sof 110 (for Great Thursday and Friday) and the Argirov Triodion
(from Great Monday to Tuesday). There is also Sin Typ 137 with one cycle of

prosomoia for Great Monday (which coincides with the cycle in the Argirov Triodion

and can be found also in the Evergetis F.n.1.92).

We shall now turn to the scheme of Great Saturday:

Sin 330 | Sof 96, 85; | Argirov Sin Typ 137 | Sin Typ Sof 110 Voskr 27
Usp 8; Sin | Triodion 148
Typ 147,
138.
Lord I t.8 autom. O | t.8 autom. O
call upon MpECIaBHOE | MpecIaBHOE
Thee -0 cmpawt... | -o cmpaw...
¢ Opesa ¢ Opesa
-0 cmpawt... | -0 cmpau...
Mepmeoodp | mepmeoobp
-0 cmpawt... | -0 cmpau...
80 ceeme 80 ceeme
Lauds t.2 t.2 t.2 autom. |t.2 t.2 t.2 autom.
-e20a om Beimanx Erma ot
opesa u -e20a om -e20a om -e20a om Op -e20a om Op | -e20a om Op
momy opesa opesa -e20d 8 HO8 -e20a 6 HO8 | -e20d 6 HO8
noo -e20a 8 HO8 | -e20a 6 HO8 | -e20a c MIO -e20a cunvl | -e20d ¢ Mo
-e20a c M1 | -e20a ¢ Mio Ta Xpucme
t.2 autom. O
BEIIKAaro
-0 Heusope
-0 Heuszenae
t.6 autom.
AHTEIBCKBI
-noseaum 6
-80CnOUM 8
-geHbuaeM
-NPUHUKHE

838 Kapabunos, ITocmuas Tpuoos, 127.
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Sin 330, Sin Typ 137 | Sin Typ
Usp 8, 148, Sof
Sof 96, 85, Chil
Voskr 307, Sin
27, Sin Typ 147
Typ 138
Vespers | three, t.2 On 9, three (t.2
autom. O from from Sunday | autom.O
BEJIMKA Sunday Oct., t.1: BEJIMKA
Glory...a Oct., t.1; -8euepHsis -0 Heus2naz
nd ever t.2 MOUMEBHL -0 Heuszope
t.6 -30eco npu | -noem Teorw | -koe Kenu
-OHeuwHU -umo Xpucme Glory...and
BUOUM ever t.6
-epsideme -ObHbUbHU
eu -ucnpocu)
dever t.8
-npudeme

The prosomoia cycle in the 2™ tone, Ez0a om opesa, prescribed in Sin 330, is
present in all manuscripts, including the Sticheraria and Sin Typ 138, in which this
cycle is the only among the prosomoia of the Holy Week. The same applies to the
Orbelsky Triodion F.n.1.102. In some Sticheraria, there is no indication of the
prosomoion. In the Argirov Triodion, instead of the prosomoia on the automelon Ezoa
om opesa, the same stichera are marked with an indication of the automelon Bouunux.
In Sin Typ 148, however, this cycle is absent.

All Russian sources, except for the Triodion of Moisey Kiyanin, copied from
the South Slavic source (and the Argirov Triodion), which indicate the Octoechos
Resurrection stichera on “Lord I call upon Thee”, include the cycle of prosomoia in tone
2, on the automelon O seauxaco mauncmesa, which in Sin 330 is attributed to St
Theodore.®**

Apart from the section for “Lord I call upon Thee” for the Vespers of Great
Saturday, the prosomoia, placed in Voskr 27, differ strikingly from other manuscripts
by their content and also by their number. These prosomoia cycles for Great Monday,
Tuesday and Wednesday do not correspond to the Typikon and cannot be found in any
other Russian or South Slavic manuscript. The prosomoia cycle in the 2™ tone, Ez0a om
opesa, dedicated to the service for the Washing of the feet on Great Thursday, can be
found both in Voskr 27 and in Sof 110. Sof 110 contains prosomoia for Great Friday,
whereas Voskr 27 does not. However, it seems likely that the prosomoia cycle in tone 8,

O npecnasnaco, Written for Friday in Sof 110, is another redaction of the translation of

839 5in 330, f. 35.
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the same 8" tone stichera prosomoia cycle (O npecrasnazo), repeated for Great
Saturday on a textual redaction which coincides with the cycle in Voskr 27 as well as in
Sof 110, for the “Lord I call upon Thee”.

It can thus be said that VVoskr 27 contains three prosomoia cycles for the Holy
Week (Great Monday, Tuesday and Wednesday), which do not appear in any other
Russian or Slavonic source, and also two types of prosomoia (for Great Thursday and
the Saturday Matins), repeated only in Sof 110.

The question concerning the origin of these prosomoia is relatively difficult;
however, some parallels in the Greek sources partly make it possible to shed light on
them.

Concerning Great Monday, when Voskr 27 presents the prosomoia stichera in
tone 2 Aueen yoo
e Buepa Ta c ygemamu sHncudosckue demu
L4 Hpuﬁﬂuofcaemc;z )KeHux, ceeua 6Cu 603s4cem
e [Ipeoamu Tsa noyyaemcs
it is possible only to argue that these are not the triodia written by Joseph, related by
Karabinov on the basis of the Grottaferrata Triodion A.B.VI1.3* There are no
counterparts to Voskr 27 even among the anonymous hymns, listed by Karabinov®*! that
fell out of use after the unifying and abridgement of the stichera parts, first in the Greek,
later in the Russian sources.

The prosomoia for Great Tuesday, 2" tone Besaxonus, are not encountered
among the anonymous hymns in Karabinov’s list, either:

o  Munocepouem Cu yweopu I 'ocnoou
e Buicoxkomvicrenvubiii pasym omvumu oni Hac

842
e Ha sonvuyro myxy Cu I'ocnoou npuuiecmeosas

The prosomoia for Great Wednesday, 6™ tone Bce ynosanue
® coHmuue 6e3akoHbHo Ha 08ope Kauagwvi
o  Onyonuya mupo Tu MHO2OYeHbHOE NPUHOCUT

®  (y0sau ecAuecKas Ha cyouuje epsaoem

840 Kapabunos 152.
81 The stichera for Great Monday are presented on p. 274-276 in his book.
842 Kapa6unos 277-278.
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are not, on the basis of comparing them with the Greek prosomoia presented by
Karabinov, written by Joseph.®*® At the same time, they are listed among the
anonymous prosomoia that were found by Karabinov in the 14™ century Grottaferrata
manuscript A..1X, and the Sinai 742 manuscript from year 1099:

" OAnv dmo0épevor

o Jovedpiov avouor v m owin Kaiagpa

o H mopvy 10 uvpov oot to moivtiuntov

844
e O KpIvwV 0. GOUTOVTO.

For Great Thursday, both Voskr 27 and Sof 110 present the prosomoia in the 2™ tone
E20a om opesa:

® eeoa leonmuem upecia npenoscacs Xpucme

e ceoa 6 Cuone ycmaenas u 6odxcecmeenas Ilacxa

e geuepy k llacye mauneu onecw

The Greek equivalent of the third of these prosomoia stichera can be found in the list of
Karabinov who cites in this case two Greek sources: Sinai 735 and Grottaferrata
A.B.V111 (both from the 10" century):

B’ Orte ek tov Evlov®®

o Jemvov, mpogs 1o lloocyo pvotikov

For the two first Russian prosomoia, no equivalents were found by Karabinov; he only
points to their presence in Sof 110.%4°

The cycle for the 8" tone stichera prosomoia O npecaasnoe is written in Voskr
27 after the service for the Night of Great Friday, at the end of the section with the
stichera for the Friday Vespers, immediately above the title in initials: “On Holy and
Great Saturday”. This section includes the following stichera:
° O cmpautHaco 8UOCHUS C dpeea HblHE CHEM
® 0 cmpawHazo 8udeHUs OHeCb MepmeooOPA3HO 8 NAAUAHULY

® O cmpauirnazo BUOCHUSL 60 CEeme IHCUBLIU DOIHCECKbl

843 Kapabunos 152.

844 Kapabunos 279.

85 Unfortunately, from this moment the diacritical signs are consistently left out due to the technical and
time limitations.

846 Kapa6wunos, ITocmuas Tpuoow, 281.
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The Greek variants of these three stichera were presented in Karabinov’s
attachment that included the anonymous stichera for Great Friday. Apart from the three
that appeared in Voskr 27, the list contains two other Greek stichera for the same
automelon. Thus, they constitute a group of five, among which those included in VVoskr
27 are placed at the beginning of the list. The sources from which these stichera were
found are the following: the 13™ century Porf 229 contains the three equivalents for the
Russian stichera; the 11™ century Vatican 771 contains only the first one; the 14"
century Vatopedi 316 and the 14™ century Vatopedi 950 contain the third stichera of
Voskr 27; and the two stichera not included in this Pentekostarion can be found in the
Grottaferrata manuscript A.B.VIII. We will present the first three Greek variants that
were included in VVoskr 27:

116’
e Q tov pofepov opapatog, Tov ELAOL VoV KabeAV
e Q t0oV EOPEPOV OPAUATOG, EV TAP® VEKPOEIOMG

e 10V POPEPOVL OPANATOC, O PMG OIKMV BeIKMG

Thus, the prosomoia cycles that were included in Voskr 27 and not in any other
Russian or Slavic manuscript, except for the rare case of Sof 110, reveal a
distinguishing feature of the Voskresensky Pentekostarion®’. The rare prosomoia,
which so far remain unidentified, could not have been written by Slavic authors, since
they are encountered in the Greek Triodia already from the 10™ century onward (it is
difficult to imagine a Greek 10™ century source containing Slavic hymnography,
translated into Greek).

These ancient anonymous prosomoia were not transmitted to the old (not later
than the 2" type classified by Karabinov) Greek Triodion which was used as the main
source for the GIM-type Triodia and Pentekostaria, beginning from the old redactions
Pog 41 and Sin Typ 138, including Sin 319 and Voskr 27, which contained only the
prosomoia by St Theodore in its Lenten part. The second source in the copying of Voskr
27 and Sin 319 was most likely a notated Russian Sticherarion, based on an ancient

source, possibly a Tropologion that can be traced back to the Palestine practice. The

87 Concerning the possibility of Voskr 27 and Paraklitike Sin Typ 80 having been copied within the same
set, it makes sense to refer here to the conclusion of Lozovaia, that this Parakletike, like Voskr 27,
includes the hymns, which appears exclusively rare in other manuscripts, and like Voskr 27, the examples
of fixing of these rare texts could be found in the Grottaferrata codices and belonges to St Joseph:
Jlozosas, /[pesnepycckuii nomuposannwiu [apaxaum, p. 74-75.
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third source used in the creation of Sin 319 and Voskr 27 must have been a Slavic
Triodion that contained Slavic hymnography which was not present in Pog 41. The
source from which the anonymous prosomoia of VVoskr 27 were copied could have been
either a Greek manuscript, or its Slavic translation, completely based on its old Greek
original and not containing Slavic hymnography. In any case, it was already the fourth
source without which Voskr 27 could not have been written. It is possible that it was
exactly this source from which the stichera prosomoia and the triodia by St Joseph were
copied into Sin 319.
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Chapter 6
Sin 319 and Voskr 27: Questions concerning the composition of the

codices in the context of liturgical practice
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Sin 330, Sin 319 and Vosrk 27 and the beginning of the liturgical day

In the preceding Chapter, the contents of Sin 319 and Vosrk 27 are compared
with the contents of the Russian and South Slavic manuscripts. The rubrics from the
Typikon that were analysed in Chapter 5 were restricted to the authors of the
hymnography.

In this Chapter, we shall examine the relationship between the liturgical order as
expressed in chant books and as performed in the real liturgical practice and described
in the Typikon.

As already pointed out, all the Russian GIM-type Triodia, the Kiyanin Triodion,
the GIM-type Pentekostarion and some of the Sofisky Menaia belonged to the
compositional types in which the order of the morning and evening hymns for one day
was mixed. As will be shown later, the Russian Sticheraria can also be attributed to this
group of manuscripts.

In the process of analyzing the Typikon copy Sin 330 and the typologically later
Slavic Triodia on the basis of their structure, both books which reflect the actual
liturgical order and those not reflecting it will be included in the same group. This
order, no matter how ancient the traditions were that are found in the book, was the
main regulator of their functioning in the 12" century. In spite of certain greater or
smaller local differences in the services, all manuscripts were used within the
framework of the Studite Typikon, and the composition of each book was perceived by
their users as part of the liturgical context. Consequently, the books based on the
ancient prototypes did not lose their topicality. Thus, if the combination of the
composition of a book with the liturgical order retained in practice was a norm in the
12" century, this norm has to be adopted in the comparative analysis of the sources.

The point of departure for this process is the definition of the beginning of the
liturgical day.

As noted in Chapter 3, the beginning of the daily section was usually marked
with graphic symbols in the Sofisky Menaia, the GIM-type Triodia and Pentekostarion
and in the Typografsky Parakletike. We shall examine the shortest daily cycles in Sin
319, comprising only one hymn, since they are not divided within by any graphic signs
into different sequences.

For example, the liturgical order for the 2" Lenten Saturday in Sin 319 is

structured in the following manner: it is preceded by a title “On Friday of the 2™
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week...”, written in initials (f. 123v), and followed by a similarly written title “On
Saturday of the 2" week, tetraodion* (f. 128v). Then there is written the tetraodion,
which is followed by the new title, in initials: “The 2" week of the Lent” (f.131). From
the compositional point of view, the Saturday cycle begins with the tetraodion. The
whole manuscript is formed in this way — the Matins of each day are marked with a title
written in initials. These graphic means are used to indicate the beginning of the
morning services in VVoskr 27 as well as in the Sofisky Menaia.

Immediately preceding the tetraodion of the Saturday in 319, there is a
idiomelon under a small title “on Friday evening...”, divided from the surroundings
with a small title line with one of the most simple graphic figures, with which the
sections within the daily cycles are usually marked. Should we attribute this idiomelon
to the Friday cycle or consider it a second hymn for Friday? The answer can be found in
the Typikon.

When copying Sin 330, the scribe was well aware of the order of the service and
of its relationship with the rubrics. Consequently, he, as well as the scribes of Sin 319,
used graphic means to mark the beginnings of the sections. In order to better understand
the system of marking the beginning of each day, we shall point out certain rubrics in
Sin 330.

Written in initials on f.1v, there is a title “On the Meat-fare Friday in the
Vespers... (followed by a description for the stichera on “Lord, I call upon thee”, the
prokeimenon for the Vespers, the aposticha, the note on the missing apolytikion, the
litany and the dismissal). It is to be known how on this Meat-fare Saturday neither in the
Vespers nor in the Matins the stichera nor the canon for the saint are to be sung when it
is not a Lord’s feast or a feast of a special saint. In the Matins of this Saturday after the
psalms... (followed by a detailed description of the Matins)”. This is followed by
instructions for the Liturgy of the day and a note that the same order is to be followed
on the Saturday preceding Pentecost, after which there is an empty spot and the
beginning, written in initials, of the new day: “Meat-fare Sunday...”. Thus, the whole
order for the Saturday is separated from the rest with the help of the artistic formation of
the text into one section. This section begins with the Vespers for the Meat-fare Friday,
which is identified with the Saturday with the help of the phrase “the same Saturday”,
although it is Friday that is being described. In the instruction for the omitting of the
Menaion commemoration, the scribe again begins Saturday from the Friday evening,

after which the Matins follows.
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The next section, whose beginning was cited above, is structured in the

2

following way: “Meat-fare Sunday. On Saturday evening....”. This title clearly states
that the day begins with Vespers. The same method is used in the case of Cheesefare
Sunday (f. 7v. “Cheesefare Sunday on Saturday in the Vespers”). On f. 12, there is a
title written in initials “First Sunday of the Lent the holy prophets are to be
commemorated... (followed by a complete text of the troparion for the day)..., on
Saturday evening after singing Blessed is the man... (followed by the description of the
Vespers)..., on the first Sunday of Lent at Matins...”. On f. 20, there is a title “Palm
Sunday. On Saturday in the Vespers...”. Some other quotations from the Triodion part
of the Typikon could be presented here, clearly stating that the day begins with the
Vespers, not with the Matins. The services in the Menaion of Sin 330 also begin with
the Vespers.

However, with respect to the quantity, a major part of the services, particularly
in the Pentekostarion, begin with the Matins which are graphically marked with a title
written in initials. If in reality the Triodion or Menaion commemorations, reflected in
the hymnography, did begin with the Vespers (even in the case when they are followed
by the Liturgy of Presanctified Gifts), why then the scribe or the initiator of the copying
of the Sin 330 codex specially marked the beginning of the day with the Matins? Since
the laying out of the daily cycle in this copy was not disturbed, the graphic way of
distinguishing the section did not carry any information with respect to the order of the
service. Which type of information was transmitted through the graphic division of the
Matins section from the rest?

In order to answer these questions, we need to consider certain facts.

Sin 330 is a copy of the Studite-Alexios Typikon. This Typikon was written by a
monk who later became to the hegoumen of the Studite monastery and later, the
Patriarch of Constantinople, for the monastery of the Dormition of the Theotokos that
he had founded in the capital of Byzantium. Patriarch Alexios must have understood his
role in the continuation and the strengthening of the Studite practices when creating a
Typikon that was based on the Studite Hypotyposis (see Pentkovsky), considered the
first short version of the Studite rules. When the Hypotyposis was written in the 9™
century, the Studite synthesis was not yet a tradition molded by centuries of use. As
pointed out in Chapter 1, it combined both Constantinopolitan and Palestinian elements,
the latter represented by the material for the daily cycles of the liturgical order. In the

monastery of St Sabas, the structure of services was orientated towards eremitic
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monasticism. In this tradition, certain major cycles (such as those for Sunday, the
Menaion and the Triodion cycle) were crystallized into services that began with the
Vespers and continued for the whole night up to the beginning of the following day.
The spiritual authority of Palestinian monasticism was very high in the Studite
monasteries at the time of the creation of the liturgical synthesis. For this reason, the
gradual replacement of Palestinian elements with Studite ones, such as the beginning of
the daily cycle in a coenobitic monastery with the morning service, or the daily
Liturgies of the Pre-sanctified Lifts during the whole period of Lent, must have taken a
considerable time and is reflected in the earliest copies of the Typikon and liturgical
books.

Traces of the Palestinian monastic tradition can be seen in the Russian copy of
the Studite- Alexian Typikon, for instance, in the fact that certain rules are repeated
several times, thus reflecting the not-yet stabilized normative practice at the time of the
writing of the Greek Typikon. This can be seeing, for instance, in the Liturgy.

In Sin 330, the Liturgy of the Pre-sanctified Gifts, of St Basil the Great
(specified only for Great Thursday and Great Saturday) and “The Holy Liturgy”,
without its name, are mentioned. The absence of the name of liturgies celebrated on
Saturdays and Sundays of Lent could indicate that the rule of the celebrations on these
days has been established and well known for a long time.

About the Liturgy of the Pre-Sanctified Gifts, it could be said, that in the
Palestinian tradition, this liturgy was celebrated on a highly limited number of days.?*®
In Constantinople, the liturgy was celebrated notably more often and it was not
restricted only to the Lenten period. In the Studite synthesis, this liturgy was prescribed
for all days of the Lent, including Great Monday, Great Tuesday, Great Wednesday and
Holy Friday.

In Sin 330, the description of the service for the Monday of the first Lenten
week is concluded with the instruction concerning the whole Lenten period: “And it is
to be known that during the whole Lent, on every day, the Lenten liturgy is to be
celebrated” (f. 10r). It might be assumed that, as a settled practice, this instruction of
the daily celebration of the Liturgy of the Pre-Sanctified Gifts would have been enough.
However, it can be found in the Lenten part of the copy another 11 times. Considering
the fact that Sin 330 generally comprises an abbreviated selection of services (Table 10

shows that from the 52 Lenten services included in Sin 319, only 32 are more or less in
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a complete form written in Sin 330), the number of references to any type of liturgy —
20 for the Lenten part — is decidedly higher than could be taken as an occasional
remark. It seems likely that in the creation of the Studite- Alexian Typikon, the rejection
of the Palestinian tradition was a guiding line, and the repeated instructions on the
Studite rule of the daily Lenten Liturgy served as confirmation of this aim.

To this habit of confirming Studite orders by repeated reference can most likely
be associated also the graphic marking of the Matins as the beginning of the liturgical
day, as indicated in the Studite Triodia. This kind of marking can not be found, for
instance, in the Sticheraria, whose tradition carried many signs of the Palestinian
influence, as pointed out in the case of the commemorations. All the Sticheraria, from
the earliest to the latest, in no manner indicate the beginning of the liturgical day,
despite the fact that the question of the liturgical order as guiding the layout of the

material is actual in all these copies.

The distribution of the evening and morning stichera on the Cheesefare week and the
question of the Liturgy of the Pre-Sanctified Gifts in Sin 330, Sin 319 and the Russian

Sticheraria

The confirmation of a rule by means of repetition in order to replace the older
one with Palestinian roots is one of the evidence of the influence of the latter to the
Studite one. There are also other indications of this influence, for instance, the outright
combining of an old, Palestinian norm, with a new, Studite norm in one manuscript.
This imposition is reflected in the distribution of the stichera in the Russian Sticheraria.

We shall first turn to the instructions in Sin 330.

For Cheesefare week, for Wednesday and Friday, the Studite Typikon prescribes
the Liturgy of the Pre-Sanctified Gifts. In his dissertation on this liturgy, Fr Stefanos
Alexopoulos writes: “The earliest attestation to PRES on Wednesday and Friday of
Cheesefare is in a canon attributed to Nikephoros of Constantinople, patriarch from 806
to 815. There it is stated that ‘the monks should not fast on Wednesday and Friday of
Cheesefare week, but after the dismissal of the PRES they should eat cheese anywhere
they might be.” It is possible that the canon here is addressing the newly arrived monks
at the Studios monastery, who, having come from Palestine brought with the many

Palestinian practices initiating the Studite liturgical reform... In the Sabaitic tradition,

88 Alexopoulos, The Presanctified Liturgy, 23.
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celebrating the PRES on Wednesday and Friday of Cheesefare Week is explicitly
prohibited: ‘It should be known, that we have not received [the tradition] from the holy
fathers of celebrating a full liturgy or a PRES on Wednesday and Friday of Cheesefare
Week.”84

In this Cheesefare week, the singing of the stichera idiomela by Andrew of
Pyrgos is begun. These stichera are included in all Russian sources — the Sticheraria and
the Triodia. Concerning distribution of these stichera in the different parts of the daily
cycle, Sin 330 states: “For the whole Cheesefare week in the Matins in the stichera
aposticha and in the Vespers after the prokeimenon the sticheron idiomelon is sung
twice, together with the martyrikon in the same tone and the theotokion* (f. 5r).

It is not always easy to read the 12™ century source correctly. In this case, if we
do not consider the question of the presence of the Liturgy of Pre-Sanctified Gifts and
read the text in a simple manner, it is possible to conclude that there are sections for the
stichera aposticha (sung in the Vespers after the prokeimenon) for the morning as well
as for the evening all through the Cheesefare week. The section of the aposticha in the
Studite practice comprises three stichera; in this case, the idiomelon is repeated, and the
third sticheron is that of the martyrs, and the stichera for the Theotokos is sung after
“glory... now...”

In other words, throughout Cheesefare week, the aposticha section consists of:

e the idiomelon twice
e the martyrikon

e “glory... now...” and theotokion

For the interpretation of this quotation, we will employ a scheme of Cheesefare week in
Sin 319 and in those Russian Sticheraria in which this service has been preserved: Sof
96, Sof 85 (the manuscript begins with the fragment of the idiomelon for Thursday
morning), Usp 8 and Sin Typ 148.

Table 17.

Sof 96 Sin Typ 148 Sin 319 Sof 85 Usp 8

On Sunday of Sunday of Sticheron on lacuna Sunday Vespers

89 Alexopoulos, The Presanctified Liturgy, 24.
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Meatfare at Meatfare Vespers | Sunday at Vespers,
Vespers we sing Idiomelon:
at aposticha
(idiomelon) twice,
e since then all
stichera
(idiomela) we
sing twice®®.
Idiomelon:
t.(crepTo) t.8 t.8 lacuna t.8
npecmynusuie npecmynusuie npecmynusuie npecmynusuie
martyrikon, martyrikon, martyrikon,
theotokion. theotokion. theotokion.
Monday of
Cheesefare
kathismata
triodia
Monday Matins Monday of Monday Matins lacuna Monday Matins
Cheesefare
Matins
t.3 t.3 t.3 lacuna t.3
806Ce spemMst nocm 60 6ce epemst 60 6Ce epemst nocm 606ce spemst nocn
martyrikon, nocm martyrikon, martyrikon,
theotokion. theotokion. theotokion.
Monday of Monday Vespers | Monday Vespers lacuna Monday Vespers
Cheesefare
Vespers
t.8 t.8 t.8 lacuna t.8
nocma paou nocma paou nocma paou nocma paou
martyrikon, martyrikon, martyrikon,
theotokion. theotokion. theotokion.
Tuesday
kathismata
triodia
Tuesday Matins Tuesday of Tuesday Matins lacuna Tuesday Matins
Cheesefare
Matins
t.3 t.3 t.3 lacuna t.3
6 cracmo nooue 6 ciacms arooue 6 ciacmo arooue 6 caacmo nooue
martyrikon, martyrikon, martyrikon,
theotokion theotokion theotokion
Tuesday Vespers | Tuesday Vespers | Tuesday Vespers lacuna Tuesday Vespers
t.1 t.1 t.1 lacuna t.1
PA0OCmbHO PA0OCmMbHO PA0OCMbHO PA0OCMbHO
martyrikon, martyrikon, martyrikon,
theotokion. theotokion. theotokion.
Wednesday of
Cheesefare
kathismata
triodia
Wednesday Wednesday of Wednesday Matins | lacuna Wednesday
Matins Cheesefare Matins
Matins
t.1 t.1 t.1 lacuna t.1
om nuwa NOCMAW | om nuwa NOCMAW, | om nuwa NOCMAW om nuwa nocmauy
martyrikon, martyrikon, martyrikon,

850
Sof 96, f.13v.: “6 Hedento maconycmuyro eeuep Ha CHuUxo6He NOWOM 080ULU U ONNOJIE NOIOM 6CA
CIMUXUpa no08ouyIo” .
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theotokion. theotokion. theotokion.
Wednesday of Wednesday Wednesday lacuna Wednesday
Cheesefare Vespers Vespers Vespers
Vespers
t.3 t.? t.3 lacuna t.3
60CUSl 6eCHA B80CUAl 6€CHA B80CUAl 6€CHA B60CUSl 6eCHA
martyrikon, martyrikon, martyrikon,
theotokion. theotokion. theotokion.
Thursday
kathismata
triodia
Thursday Matins | Thursday Matins | Thursday Matins Thursday Matins | Thursday Matins
t.3 t.3 t.3 (t.3 (t.3
60cus 80oCUA 60cus 680CUA 60CUA
6030epIHCaAHUSA 6030epIHCaAHUSA 6030epIHCaHUs 6030ePIAHCaAHUS 6030epIAHCAHUS
martyrikon, martyrikon, martyrikon,
theotokion. theotokion. theotokion.
Thursday Vespers | Thursday Vespers | Thursday Vespers | Thursday Thursday Vespers
Idiomelon Vespers
t.2 t.2 t.2 t.2 t.2
Tocnoodens kpecm | T'ocnodenv kpecm | T'ocnodens kpecm | T'ocnooens T'ocnodens kpecm
martyrikon, martyrikon, Kpecm martyrikon,
theotokion. theotokion. theotokion.
Friday
kathismata
triodia
Friday Matins Friday of Friday Matins Friday Matins Friday Matins
Cheesefare
Matins.
t.6 t.6 t.6 t.6 t.6
npeasice cnaceHazco npeosice cnacenazo npeosice cnacenazo npeosice npeosice cnaceHaco
Kpecma Kpecma Kpecma cnaceHazo Kpecma
martyrikon, martyrikon, Kpecma martyrikon,
theotokion. theotokion. theotokion.
Friday Vespers to Friday Vespers Friday Vespers Friday Vespers Friday Vespers
sing twice idiomelon
t.2 t.2 t.2 t.2 t.2
ouucmum cebe ouucmum cebe ouucmum cebe ouucmum cebe ouucmum cebe
opamue opamue opamue bpamue bpamue
for the dead:
NIauoca U puloaio
Friday of Friday of Saturday Saturday The same day
Cheesefare Cheesefare at of Cheesefare, on of Cheesefare on | Vespers, the
stichera to Fathers | Vespers on Lord, | Friday at VVespers Lord, I call upon | Fathers
on Lord, | call I call upon Thee, | on Lord, I call Thee, once
upon Theg, to upon Thee,
pronounce once
t.8 Ipumere t.8 idiomelon t.8 Tpumere t.8 TIpuznere .8 Ipumere
npuoeme 6cu 8epH | epsaodeme 8CU 8epH | npudeme 8CU 8epH | epsademe cu 6ep | epsademe 6Cu ep
paoyuca Ecunme | padyucsa Eeun paoyuca Ecunme paoyuca Eeun paoyuca Eeun

Kmo uzpopeuju
and the sticheron
for the dead
IInauscsa u
pykama 3a/BeMa

Kmo uzopeuu

Kmo uzpopeuu

KMo uzopewu

KMo uzopewu

As can be seen in the scheme, all idiomela coincide (unlike in the Triodion of

Moisey Kiyanin, as earlier pointed out). There are no specially marked sections in the
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distribution of the stichera, no division on the basis of their importance or their type as
starting or concluding hymns among the stichera for the Matins and for Vespers (the
rubrics, indicated in the scheme, correspond to the original). In Sin 319, in contrast to
the normal practice, the beginning of the days during this week, starting with the
kathisma, are marked only with 1-3 almost unnoticeable initial letters. The kathisma and
the triodion are placed in this week between the evening sticheron and the morning one,
which is sung in the aposticha, in other words, after the triodion. In this way, the
distribution of the hymns for this week in Sin 319 completely corresponds to the order
of the service. There is not a single indication in the manuscripts prescribing some of
the idiomela to one section and others to another. Whenever the martyrikon and
theotokion are mentioned, the instructions are always identical, written in incipits and
without indications of their place in the stichera section (before or after the “glory™).
All these details completely correspond to the above cited rubrics of the stichera
aposticha in Vespers and Matins of Cheesefare week.

However, the Friday makes an exception to the scheme. In all five sources, the
beginning is indicated with an evening idiomelon, which is not marked with the rubrics
“aposticha”, yet, however, according to the initial intention of its author who belonged
to the Palestinian hymnographic school well prior to the appearance of the Studion
rules, must have been prescribed for this section. The evening aposticha are followed by
a section for “Lord, I call upon Thee”, thus disturbing the order of the service. Apart
from this, the Sticherarion Sof 96 contains repeated information, as if the source used
for the copying had been changed to another source or other set of rules. And indeed,
for Friday the martyrikon is replaced by a sticheron for the dead, as can be seen in Sof
96. This feature is shared by all the rest of the manuscripts — there is no indication of
the martyrikon. This evening idiomelon, together with the sticheron for the dead, could
be understood as belonging to the aposticha section.

However, there is a correction noted in Sof 96: the three stichera prosomoia for
“Lord, I call upon Thee” are followed by an indication to the stichera for the dead.
There is no indication that the idiomelon be sung twice; however, this is characteristic
of the Studite practice, as we will see a little later. When the idiomelon is repeated, the
number of the stichera reaches 6, which is the necessary number for the section of
“Lord, I call upon Thee” for the day.

The double indication of the sticheron for the dead for the evening points to the

collision between two practices at that time. The Lenten Liturgy was not ascribed to one
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of them, the Palestinian practice. Consequently, all Vespers contain a section for “Lord,
I call upon Thee” (with the normal hymnography from Menaion and Oktoechos) and
one for the aposticha in which, as it was explained in Sin 330, the idiomelon of the
Triodion is sung together with the martyrikon. Another practice is fixed also in Sin 330:
the prescriptions for the Vespers of Cheesefare Wednesday (f. 6r) comprise the stichera
for “Lord, I call upon Thee”, the entrance, the prokeimenon, the paremia and the
Liturgy of the Pre-sanctified Gifts. The celebration of this Liturgy excludes the presence
of the stichera aposticha.

The same Liturgy is prescribed in Sin 330 for the Cheese-fare Friday. On f. 6v,
there is a detailed description of the Friday Vespers that turns into a Lenten Liturgy,
also including the order in which the stichera for “Lord, I call upon Thee” are sung. “6
verses are inserted and the idiomelon is sung twice, and three stichera for the holy
fathers from the Triodion, the 8" tone “ITpudeme sce sepruu”, once, on the remaining
verse (the 6th) the sticheron for the dead is intoned in the same tone “IIrauy u pvidar”,
“glory... and now” and theotokion”.

In Sof 96, it seems, there is a section for the aposticha written in accordance
with the Palestinian rule or source, and a section for the “Lord, I call upon Thee”
according to the Studite practice. This fact is confirmed by the double marking in the
sticheron for the dead (written in the first case without notation and indicated by an

incipit in the other):

Palestinian practice Studite practice (Sin 330, f.6v): | Sof 96

(Sin 330, f.5): aposticha on Lord, | call upon Thee

e idiomelon x 2 e idiomelon x 2 e idiomelon (x 2)

o for the dead e 3 prosomia o for the dead

e now and ever —theotokion. | e for the dead e (now and ever — theotokion)
e now and ever — theotokion.

e 3 prosomia
o for the dead
e (now and ever — theotokion)

It is interesting to note that whereas in the case of Friday, Sof 96 reflects the
combination of two traditions, in the case of Wednesday, not one of the sources shows
any trace of the possible absence of the stichera aposticha.

It can thus be seen that for Cheesefare week, the Typikon Sin 330 gives
evidence of the imposition of the Studite practice on the Palestinian, whereas in Sin 319
and particularly in the Sticheraria, the influence of the Palestinian practice can be noted,

excluding the Lenten Liturgy. This brings forward a suggestion that the Sticheraria are
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rooted in the Palestinian practice of the 2™ half of the 9" century, when the Studite
tradition was not yet finally settled. It is possible that one of the sources for Sin 319,
which can be considered a sort of a Sticherarion in which, the kathismata and triodia
were inserted between the evening and morning idiomela for the Cheesefare week, dates
to the same period as the Sticheraria.

The question of the Liturgy of the Pre-Sanctified Gifts: Sin 330, Voskr 27 and the

Russian Sticheraria

With respect to the first three days of the Holy Week, the liturgical order of the
St Sabas Lavra coincides with that of the Studite monastery — the Liturgy of the Pre-
Sanctified Gifts was celebrated on all three days. The traditions depart on the Great
Friday: the Studite-Alexian Typikon prescribes a Lenten Liturgy, while in the Sabaitic
norms it is not indicated.®**

Voskr 27 presents for all days of the Holy Week only one evening stichera
section, without indications as to whether they belong to the “Lord, I call upon Thee” or
should be distributed between the “Lord, I call upon Thee” and the aposticha. The
numerical relationship of the stichera in Voskr 27 and Sin 330 is as follows:

For Monday, Voskr 27 has two stichera preceding the “glory”, the first of which
is repeated. Sin 330 prescribes, apparently by mistake, the singing “of 4”, however,
indicates the repetition of only the first sticheron while the second is sung only once.
The stichera coincide only partly in the Typikon and the Pentekostarion.

For Tuesday, the stichera following the triodion in VVoskr 27 are not marked with
“in the evening”. There are four stichera before the “glory”, first of which is repeated.
Sin 330 contains three stichera, which are the same as in Voskr (with the addition of the
fourth one).

For Wednesday, the stichera section in VVoskr 27 is attributed to the evening and
includes five stichera before “glory”. In Sin 330, the “Lord, I call upon Thee” section is
marked “for 4” and has four stichera preceding the “glory”. There are differences in
their contents.

It can thus be seen that in the case of the first three days of the Holy Week,
Voskr 27 tends to increase the number of the evening stichera indicated in Sin 330.

This is, however, hardly a proof of the combining of another stichera section. The fact
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that the number of the stichera increases has to do with use of more than one source in
the creation of VVoskr 27, as will be later shown.

All the Sticheraria, as Voskr 27, contain only one evening stichera section for
the three first days. In majority of them, the stichera have not been marked as for “Lord,
I call upon Thee”.

An unexpected deviation from this practice can be noted on the Holy Monday
and Holy Tuesday in the Orbelsky type Triodion F.n.1.102, in which there are two
evening sections. Another redaction of the Orbelsky Triodion, Pog 40, joins this
practice in the case of Holy Wednesday. These are the only manuscripts which most
likely do not indicate the celebration of the Liturgy of the Pre-sanctified Gifts on those
days. However, the Orbelsky F.n.1.102 attributes a Lenten liturgy to the Holy Friday.

In the case of the evening of Great Friday, for which the Studite- Alexian
Typikon prescribes a Lenten liturgy and 6 stichera for the “Lord, I call upon Thee” part,
Voskr 27 includes 6 stichera under the rubric “in the evening”, which are followed by a
sticheron for “glory” and another for “now and ever”, thus concluding the section which
in principle corresponds to the “Lord, I call upon Thee” part. After this come three
stichera prosomoia which have no title. These are followed by a section for the Lauds
for Great Saturday.

The disposition of the stichera prosomoia between the stichera for “Lord, I call
upon Thee” and the Lauds may indicate that they were considered a section of the
stichera aposticha for the evening, especially if we remember Karabinov’s view on the
complementing prosomoia cycles by St Joseph as inserted in the Triodion (including
also Sin 319) in the aposticha section, in order to prevent the repeating of the one and
the same prosomoion for the aposticha by St Theodore both in the morning and in the
evening. If the evening stichera aposticha in Voskr 27 were indeed inserted, this denotes
the absence of the Lenten liturgy and, consequently, the Palestinian roots of the ancient
source of copying.

Nevertheless, this interpretation must not exclude others. In some cases, the
inclusion of certain prosomoia in Voskr 27 and Sin 319 which are absent in the
Sticheraria and the other Russian Triodia leads to a larger number of stichera than is
necessary for the liturgical service. These stichera may have constituted an alternative

for the idiomela. For instance, in Sof 110 the prosomoion cycle for this day was clearly

&1 Alexopoulos, The Presanctified Liturgy, 28-29.
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attributed to the section of “Lord, I call upon Thee”. Accordingly, the number of the
stichera idiomela in this Pentekostarion was reduced to three.

The service for the Great Friday evening has been preserved in the following
Sticheraria: Usp 8, Sin Typ 147, Sof 96, Sof 85 and Sin Typ 148. In the first four,
despite the differences in the number and the contents of the stichera, their number does
not go over six. The evening section, although consistently without a reference to the
“Lord, I call upon Thee”, is the only one. It may thus be said that these Sticheraria
indicate the Liturgy of the Pre-sanctified Gifts for Great Friday.

A slightly different example can be noted in Sin Typ 148. It presents Great
Saturday with only one title: “For Friday evening”, which is followed by the incipit for
one idiomelon, the “glory”, “now and ever”, and the incipit for Tebe ooerowazocs
ceemom, Which in Sin 330 is attributed to the Lauds. The graphic organization of the
stichera implies a conclusion of the section. There is no indication to the morning
section. The concluded evening section is followed by three idiomela and three
prosomoia, “glory”, “now and ever”, and — instead of one — two stichera. As will be
seen in the analysis of the stichera arrangement for certain Sunday triodion services, the
manuscripts which were copied from what seem to have been the most ancient sources,
may place the stichera from different sections for “glory...now and ever” together at the
end of the daily cycle. If we consider this to have taken place also in Sin Typ 148, we
can see that the concluded section for “Lord, I call upon Thee” was followed by three
stichera idiomela, concluded by the first sticheron for “glory...now and ever”, after
which the cycle of prosomoia was concluded with the second sticheron for “glory...
now and ever”. In other words, Sin Typ 148 contains not two (as in the Typikon copy
Sin 330, for “Lord, I call upon Thee” and for the Lauds) but three sections. In this case,
these could have been the following: “Lord, I call upon Thee”, the evening stichera
aposticha and the morning stichera for the Lauds. Consequently, there was no Liturgy
of the Pre-Sanctified Gifts.

The distribution of the evening and morning stichera on Lenten weekdays: Sin 330
With respect to the Lenten period, Sin 330 presents a general description of the

evening and morning services up to the 5™ week, i.e., up to the service that precedes the

Saturday of Lazarus. This description continues from the rubrics of the aposticha
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section of the Cheesefare week on f. 5 and, on the basis of its contents, reflects the
Palestinian practice:
“For all weeks®* from Cheesefare Sunday to the fifth Sunday of Lent, we prescribe 6
verses for “Lord, I call upon Thee”, to be sung with the penitential stichera in the
Oktoechos as many as are there without martyrikon, because the martyrikon is to be
sung with the idiomelon, then “glory” and “now and ever” and the theotokion. After
this, the entrance and the prokeimenon. The entrance we make until Palm Sunday,
until which we sing the sticheron by the holy father for the aposticha from the
Triodion once, then the idiomelon twice, “glory” with the martyrikon and “now and
ever” with the theotokion. And the aposticha of the Matins. It is thus until Friday of
the 6" week .5

The order of the sticheron sections for the evening can be presented in the
following way:

Lord, I call upon Thee , on 6:

1-6: penitential stichera from the Oktoechos
“glory and now and ever” — theotokion
aposticha

1. prosomoion of St Theodore

2 and 3. idiomelon x 2

“glory”: martyrikon

“now and ever”’: theotokion

This quotation presents general rules for the Vespers in which the section for “Lord, I
call upon Thee” is followed by the stichera aposticha. There may be some doubt
whether the word “nedelya” should be interpreted as a Sunday or as a week. In this
case, the description could possibly have referred to the liturgical order for Sunday.
However, the quotation comes originally after a detailed description of the Meatfare

Saturday, after this the Meatfare Sunday, and then the Vespers from the Meatfare

82 “Hy ecaky ace nedenro...”; the same word “nedelya” in old Russian means “week” and “Sunday”.
Concerning interpretation in this case, see below.

83 «Ha 8CAKY JHce HeOdeli0 Om CHIPHBIA CAMOA U 00 NAMOA Hedenu nocma ycmaenaem cmuxoe 6 na I'B
U nowmcsa noKasaHHovle cmuxupsl 6 OKmauye WiUKo ux ecmoy 6e3 MyueHUYHA U MyueHu4eH 60 AKoxHce
peueno ecmp ¢ camoziacHbiM noemcs, ciaea u Hvine 0602opoduuen. Ilocem 6x00 u npoxumen. Bxoo
Jce ca Ovleaem 00 Hedenu YGEMHbIA, 00 MOA CAMOA HA CIMUXOE6HE NOEMCA 6 MPuoOu CMUXuUpa
C6AMazo0 omua nOOOOHBIA eOUHOI, NO CeM CAMO2NACHA 08OUUU, CN1A6A PeKlie MyueHUUeH U HblHe
b02opoouuen. H cmuxoeen sce na 3aympenuu(.) maxosc oviéaem 0o namia 6 neoern”; Sin 330, ff.
Sr.-5v.
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Sunday to the Cheesefare Monday. On the basis of its disposition in the text, the quote
which begins the Cheesefare week clearly does not refer to a Sunday nor to a Saturday.
Moreover, it prescribes only 6 stichera for “Lord, I call upon Thee”, while the Sunday
section should contain nine of them. There is one more circumstance that denies the
possibility of the quote as referring to the Sunday or Saturday service, namely, the fact
that it mentions the stichera prosomoia by St Theodore, which are not sung on those
days. Thus the quote differs from the Studite practice which prescribes a Lenten liturgy
for each weekday.

A description of the Vespers that are not combined with the Lenten liturgy is
also found in the service from Thursday to Friday of the 1% week of the Lent.®*

Considering the fact that the quotation on ff. 5r-5v clearly reflects Palestinian
practice, it is nevertheless unlikely that it ended up in the manuscript by chance, by
mistake or simply as an indication of a greater respect towards the Palestinian tradition.
It seems more likely that the text was intentionally left unchanged, whereas the
differences were corrected in the subsequent cases. At the same time, this general
section is completely consistent from the viewpoint of the Studite tradition in its
description of the aposticha for the Matins. An exactly similar order can be found in Sin
330 a little later, in the description of the Matins for the 1% Monday of the Lent.®* In
this latter case it is clear that the prosomoion that is prescribed for the Matins is also
sung in the Vespers.

How then were the stichera, written initially for the two sections of Vespers, for
“Lord, I call upon Thee” (six stichera, including the Menaion, three stichera, as a rule,
and the Octoechos), and for aposticha (idiomelon twice, at least one prosomoion,
making up at least three stichera), combined in the same section, according to the
Studite practice?

In order to answer these questions we need to look at three days in detail: from
Tuesday to Wednesday of the 4™ week,®® from Wednesday to Thursday of the 4™
week®’ and from Tuesday to Wednesday of the 6™ week®®. In the two first cases, a

Lenten liturgy is prescribed:

8% The list of the stichera on “Lord, I call upon Thee” (for 6 verses: three from the Oktoechos and three
from the Menaion) does not include any prosomoia or idiomela, which would give grounds to presume
that they would be sung during the aposticha of Vespers.

%% Sin 330, f. Or.

8% Sin 330, ff. 15v.-16r.

%7 Sin 330, ff. 16

%8 Sin 330, ff. 18.
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Tuesday, 4™ week

Wednesday, 4™ week

Tuesday, 6™ week

Lord, I call upon Thee, on 6

e from Triodion

e tothe saint of the day,
without martyrikon,

and the following Liturgy

Lord, I call upon Thee, on 4

e 1.7 prosomion Jrecv 60em
and the other two

¢ idiomelont.8
Ipenonosnvuie nyuuny

o t.4 Brazvix xooamau nocm

martyrikon and theotokion,

and the following Fasten

Lord, I call upon Thee, on 6

t.3 prosomion of St Theodore:
e [locmasuwa 30 cpebperux
e Idiomelon twice

And the other, t.8

e [Ipuweod na epob

e And from Menaion

“now and ever”

Liturgy e theotokion

Probably, these three cases all indicate the use of six stichera, and that the four
stichera prescribed for the Wednesday of the 4™ week is a scribe’s mistake, since the
indication “for 4” does not correspond to the number of the stichera. This day cannot be
considered a typical weekday, since it is dedicated to the feast of the Cross and to mid-
Lent. However, the general scheme — three prosomoia, an idiomelon (most likely to be
sung twice) and the other sticheron present a possible variant of combining the Triodion
and Menaion stichera®®. In the case of the 4™ week Tuesday, this combination is not
clear; nevertheless, it is possible to presume that the first three Triodion stichera
constituted the aposticha for the Vespers (the prosomoion by St Theoedore and the
idiomelon twice) and three Menaion stichera. The order of the 6™ week Tuesday points
more clearly the Studite rules for the Triodion part of the stichera on “Lord, I call upon
Thee” (a prosomoion and the idiomelon twice); however, instead of three common
Menaion stichera, two Menaion stichera and one Triodion sticheron are prescribed for
this day. The martyrikon was usually placed on the “glory”, as can be seen in the
variant for the 4™ week Wednesday.

Another example of the Vespers, though once again referring to an exceptional
case, can be seen in the description of the Thursday for the Great Canon®®. There is a
Lenten liturgy prescribed for this day, and the section for “Lord, I call upon Thee” also
includes six stichera, three of which are from the Triodion (most likely, the prosomoion
and the idiomelon twice) and three from the Great Canon.

Two descriptions have to do with the Lenten Fridays and somewhat differ from
the descriptions of Tuesdays and Wednesdays presented in the scheme above. One of
them is a general guideline “for all Fridays of the Lent in the Vespers”, concerning

1

only the stichera for “Lord, I call upon Thee” and the Lenten liturgy.®®" It is placed

89 The sticheron of the 4™ tone replaces that of Menaion in this case.
8%0'Sin 330, ff. 16r.-16v.
81 Sin 330, ff. 13r.-13v.
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between the Vespers of the 1% Sunday of the Lent and the next Monday, the Monday of
the 2" week. The other describes the Vespers for the 5™ week Friday (preceding the
significant Studite feast — the Saturday of the Akathistos), and also concludes with a
Lenten liturgy.®®* The schemes of these are as follows:

All Fridays Friday, 5" week

Lord, I call upon Thee, on 9 Lord, I call upon Thee, on 9

e idiomelon x 2 e idiomelon.

e 4 martyrika from Octoechos e 4 martyrika

e 3 from Menaion e from Menaion

e 2 for the dead “glory”:

e theotokion o for the dead

then the entrance and the Fasten Liturgy e “now and ever”:
o theotokion idiomelon t.4, for the

Annunciation: Ce 6o30sudicenue nvine

and the Fasten Liturgy

Two features attract attention in these descriptions. Firstly, there are nine verses
instead of six (the number of the stichera is higher than nine, even if the final sticheron
for the dead is placed after “glory”; using the second description, we can eliminate a
scribe’s mistake). Secondly, the prosomoion, which, acording to the rubric on f. 9r have
to be sung in the morning and in the evening, is absent here. The final, third, variant of
the Friday Vespers which can be found in Sin 330 is attributed to the eve of the
Saturday of Lazarus and thus cannot serve as an explanation to all Lenten Fridays. It is
possible that in the Studite practice, the Friday services notably differed from the other
days, as was the case of the services between Sunday and Monday. Another explanation
can be found in the possibility that the rubrics reflect the pre-Studite practice or the
transitional period.

Vespers between Sunday and Monday differ from the daily services, including
Fridays, in their structure. We find examples of this in the descriptions of the Vespers
after Cheesefare Sunday®® and the Vespers after the 1% Sunday of Lent®**. The four
stichera to be sung on “Lord, I call upon Thee” were all penitential stichera. The
aposticha coincided with the other Lenten services and consisted of the prosomoion, the
idiomelon to be sung twice, and the martyrikon for “glory”.

The section of the weekly Lenten stichera on the Lauds for the Matins,
preceding the aposticha, is not mentioned under a separate rubric in Sin 330. This may

be explained by the fact that these were stichera from the Menaion and Oktoechos (as

82 Sin 330, ff. 16v.-17v.
83 5in 330, f. 8v.
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was characteristic for the sections for “Lord, I call upon Thee” in the Palestinian
practice prior to the introduction of the daily Lenten liturgy). The only inscription
concerning the structure of the stichera on the Lauds on days other than Saturday or
Sunday has to do with a special case — the Thursday of the Great Canon with the
stichera by St Andrew of Crete (6 stichera of the canon). It may be argued that there
were usually 6 stichera: three from the Oktoechos and three from the Menaion. It is
possible that it was exactly the section for the weekday Lauds in which the prosomoia
by St Joseph (or other authors) appeared later than those by St Theodore, since in other
sections, due to the determined number of stichera (for instance, the repetition of the
idiomelon does not permit the introduction of two prosomia in the section of the three
stichera aposticha in the Matins) and the combination of the stichera on “Lord, I call
upon Thee” with the aposticha on weekdays, there was no place for them.

The norm of the six stichera on the Lauds from Monday to Friday is confirmed
also by the fact that an exception to this rule, a section consisting of three stichera, is
recurrently noted in Sin 330 and refers to the Lenten Saturdays. ®* However, on
Saturdays coinciding with a special commemoration, there are again six stichera for the
Lauds, as on Sundays. For example, the Meatfare Saturday®®® and the Saturday of

Lazarus®®’ both have six stichera in this section.

The distribution of the hymns for Vespers and Matins on Lenten weekdays: Sin 319 and

the Russian Sticheraria
After analyzing different versions of the distribution of the Lenten stichera in
Sin 330 and revealing the practice which can be considered most corresponding to the

developing Studite practice, we shall present the conclusions in this scheme:

Table 18.

864 Sin 330, ff. 13r.-13v.

83 gin 330 provides each Lenten Saturday with a prescription (martyrika and theotokia), as well as the
Cheesefare Saturday (3 martyrika and theotokion) and the Saturday for the 1% Lenten week (for three:
martyrika and theotokion): ff. 13v., 6v., 8v. and 11v.

8% Sin 330, ff. 1v.-3v.

87 Sin 330, f. 19r.
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Sin 330

Lord, I call upon Thee, on 6 Matins (Monday - Friday)

(Monday - Thursday)

Lord, I call upon Thee, on 6 on the Lauds, on 6

e prosomion by St Theodore e 3 from the Octoechos (prosomoia by St
e idiomelon x 2 Joseph etc.)

e 3 from the Menaion e 3 from the Menaion

“glory” “glory” and “now and ever”

e theotokion

e martyrikon Aposticha, on 3

“now and ever” e prosomion by St Theodore
¢ theotokion e idiomelon x 2

the Fasten Liturgy “glory”

Vespers, Lord, I call upon Thee, on 9 (Fridays) | e martyrikon

Lord, I call upon Thee, on 9 “now and ever”

e idiomelon x 2 e theotokion

e 4 martyrika from the Octoechos
¢ 3 from the Menaion

“glory”

o  for the dead

“now and ever”

¢ theotokion

Sunday evenings Saturdays of Lent

Lord, I call upon Thee, on 4 on the Lauds, on 3

e 4 stichera of repentance from Octoechos e 3 martyrika from the Octoechos
“glory” and “now and ever” “glory” and “now and ever”

e theotokion e theotokion

Aposticha, on 3 Aposticha, on 33

e prosomion by St Theodore e prosomion by St Theodore
e idiomelon x 2 e idiomelon x 2

“glory” “glory”

e martyrikon e martyrikon

“now and ever” “now and ever”

o theotokion theotokion

Thus, according to the Typikon, each weekday had two idiomela (from Monday
to Friday, one for the “Lord, I call upon Thee” and one for the stichera aposticha in
Matins; on Sunday evening for the aposticha in the evening as well as in the morning)
and one prosomoion by St Theodore (sung with each idiomelon on the weekday
evenings except, apparently, on Friday).

Next, we shall look at the reflection of these prescriptions in the structure of the
Sticheraria and Sin 319, particularly at the 3" week of the Lent for a number of reasons.
Firstly, the course of the 3™ week (as the 1% and the 2" is not interrupted by any
special days, as is the case with the 4" week (Mid-Lent and the Service of the Cross on
Wednesday) and the 5" (the Thursday of the Great Canon by St Andrew of Crete).
Moreover, the Sticheraria material concerning the three first weeks has not been
preserved to a similar extent: the 1% week begins with a missing part in two sources (Sin

278 starts from Wednesday, Sin Typ 147 from Tuesday), while for the 2" week, Sin
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Typ 147 has preserved only the Monday service. Thus the 3™ week is the least
fragmentary. Only one manuscript, Sin Typ 147, begins from Tuesday.
The system of the idiomela for this week coincides in all Sticheraria and Sin
319:
t.8 naxasanue omsepe
t.4 60 31y10 cxepmy
t.2 Omobye bracviu 6ce edxce mu oacmo
t.7 coepewux ucnoseoaro Tu
t.2 Omoya Ta u 3usxcumens
t.2 6 yecmu cul ycvinenus
t.4 61yovHo paces

t.6 ecvinenus omnao 6myovhbiu a3

© o N o g bk~ wbh -

t.6 na opese kpecmovrem
10. t.6 Omeueckazo oapa

11. t.7 sixo 61y0bHBIU OMCcmynux

The prosomoia for this week also coincide, although it is possible to note some

re-arrangement with respect to their distribution in some other weeks:

t.8, on autom. «lIpecnaBHUN»: nowenus Haunem Hedenro mpemuro

t.3 on autom. «IIpunere Bcu»: npudeme 6cu Kymanvl necCHHbIUMU

1
2
3. t.3 on autom. «ITocTaBummy: ['ocnoou kpecmom yous ibcmugaco
4. t.6 on autom. «Onecuyto Cnac »: anocmoau cnacosu

5

t.5 on autom. «Pagyucsa»: Cnace ucmunvHas craoocmu

We shall now present the distribution of the idiomela and prosomoia as they appear in

the Sticheraria, in Sin 319 and also in the Triodion of Moisey Kiyanin;

Table 19.
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mss | Sin 319 SinTyp 148 [ SinTyp 147 | Sof 96 | Usp 8 | Sin Typ 137 | Sin 278
Sunday - Monday
vesp. idiom 1 idiom 1 TIPOITYCK prosom 1 prosom 1 prosom 1
____________________________ prosoml | ... |idioml  |idioml |idiom1 _ |idiom1 |
matins | prosom a) MPOITYCK
prosom B)
prosom 1 (ITox 1)
idiom 2 idiom 2 idiom 2 idiom 2 idiom 2 idiom 2
Monday - Tuesday
vesp. idiom 3 idiom 3 TIPOITYCK prosom 2 prosom 2 idiom 3 prosom 2
prosom 2 idiom 3 idiom 3 prosom K) idiom 3
__________________________________________________________________________________________________ prosoml) | |
matins | prosom c)
prosom d)
prosom 2 (prosom 2)
idiom 4 idiom 4 idiom 4 idiom 4 idiom 4 idiom 4 idiom 4
Tuesday- Wednesday Thursday - Friday
vesp. idiom 5 idiom 5 prosom 3 prosom 3 prosom 3 idiom 5 prosom 3
____________________________ prosom3 ____|idiom5  |idiom5 | idiom5 | prosomm) |idiom5 |
matins | prosom e)
prosom g f)
prosom 3 (prosom 3)
idiom 6 idiom 6 idiom 6 idiom 6 idiom 6 idiom 6 idiom 6
Wednesday - Thursday
vesp. idiom 7 idiom 7 prosom 4 prosom 4 prosom 4 idiom 12 prosom 4
____________________________ prosom4 | idiom7 __[|idiom7 | idiom7 | prosomn) | idiom7 |
matins | prosom g)
prosom h)
prosom 4 (ITom 4)
idiom 8 idiom 8 idiom 8 idiom 8 idiom 8 idiom 8 idiom 8
Thursday - Friday
vesp idiom 9 idiom 9 prosom 5 prosom 5 prosom 5 idiom 13 prosom 5
prosom 5 idiom 9 idiom 9 idiom 9 prosom o) idiom 9
___________________________________________________________________________________________________ prosomp) | .|
matins | prosom i)
prosom j) idiom 14
prosom 5 (prosom 5)
idiom 10 idiom 10 idiom 10 idiom 10 idiom 10 idiom 10
vesp. idiom 11 idiom 11 idiom 11 idiom 11 idiom 11 idiom 11

The idiomelon marked in the scheme with number one appears, as indicated in

the Typikon, on Sunday evening. The manuscripts place the beginning of a new day to

the Matins, i.e., to the first hymn written under the dotted line.

The disposition of the idiomela and the prosomoia in the Vespers and Matins is

noted in the manuscripts with small titles. As indicated in the above cited Typikon

rubrics, the prosomoion marked for both evening and morning coincides in the VVespers

of one day and the Matins of the following. In other words, the prosomoion for Monday

morning is the same that was sung on Sunday evening, and accordingly, on the

prosomoion for Monday evening is repeated on the following day.

The fact that the prosomoion is repeated and the idiomelon sung twice is

described in detail in Sin 278: “on Sunday evening of the 3™ Lenten week, a stichera
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for the aposticha; the same on Monday morning in the aposticha, on the automelon
of the 8" tone “IIpecnasnioin»®®, also 8" tone sticheron idiomelon twice®®. The same
principle of indicating the prosomoion, for instance, for “Wednesday evening and
Thursday morning”, is included in Sin Typ 147. Moreover, Sin 278 regularly explains
that the prosomoion by St Theodore and the idiomelon are sung on “Lord, I call upon
thee” in the evening, as if correcting the practice possibly still extant in Russia during
the creation of the manuscript (late 12" century) — the practice which did not include the
Liturgy of Pre-Sanctified Gifts, as reflected in other Sticheraria. Majority of those do
not point out different sections of the service but limit their information to the short
indications of the type: day, day/evening, day/morning. In Sin Typ 148, for instance,
which places the prosomoion in the same section with the evening idiomelon, the

sections are marked as follows:

2"! Sunday of Lent, Vespers

e idiomelon, martyrikon, theotokion.
e prosomion

Monday of the 3" week, Matins

e idiomelon, martyrikon, theotokion.
Monday Vespers

e idiomelon, martyrikon, theotokion.
e prosomion
Tuesday of the 3" week, Matins

e idiomelon, martyrikon, theotokion.
Tuesday Vespers

e idiomelon, martyrikon, theotokion.
e prosomion
etc.

In Sof 96, the 3" week contains a change in the style of disposition of the
idiomelon and the prosomoion. In the case of the 1% and the 2" week, the prosomoion
is written without indication in the evening or the morning section, at the beginning of
the day (this is indicated in the scheme with the parenthesis). From the 3rd week
onward, the prosomoion is written between the morning and evening idiomelon
(without parenthesis in the scheme). The 2" and the 3" week in Sof 96 can be arranged

as follows:

88 ITowenues naunem nedento mpemuio ...
8% Haxazanuu omeepe omueckwiux...; Sin 278, ff. 221r.-221v.
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Sof 96, 2™ week

Sof 96, 3 week

Sunday evening
e idiomelon
Monday of the 2" week
e prosomion
Monday morning
e idiomelon
Monday evening
e idiomelon
Tuesday

e prosomion
Tuesday morning
e idiomelon
Tuesday evening

Sunday evening
e idiomelon
Monday

e idiomelon
Monday

e prosomion
Monday evening
e idiomelon
Tuesday

e prosomion
Tuesday morning
e idiomelon
Tuesday evening

e idiomelon e idiomelon

When analysing the variation in the disposition of stichera in the Sticheraria, it is
important to note that, no matter the way of grouping of the idiomela with the repeated
prosomoion of the day, or however carefully the disposition of the stichera in different
sections is indicated in the manuscript, not one Sticherarion contradicts the general rule:
the prosomoion by St Theodore is sung in the evening (whether on “Lord, I call upon
thee” or in the aposticha) as well as in the morning, and is followed by the idiomelon
that is sung twice. Even Sin Typ 148 is no exception to the rule. The principle adopted
in the codex of placing the stichera in the order “evening idiomelon — prosomoion —
morning idiomelon” does not entirely correspond (as in old Triodia) to the actual
liturgical order, since the evening idiomelon is supposed to follow the prosomoion. The
correspondence becomes clear only if the names for the sections are ignored — the
material is placed in order to make the use of the book in the service as comfortable as
possible; thus the prosomoion is placed between the two idiomela, with which they are
sung. This means that the singer was supposed to know the order and choose the
necessary hymns in the course of the service. This, however, characterized the use of
any other Sticherarion, since none of them had the prosomoion written twice, and when
repeating, the prosomoion had to be found in the section that was already used in the
previous service or would be used in the following.

Turning back to the scheme, it is possible to note that the manuscripts can be
grouped on the basis of their correspondence to the disposition of the stichera in the the
order of the service.

The most numerous group is represented by the Sticheraria. All of them, except

Sin Typ 148, and including Sof 96 for the part of the 3™ week, begin the layout of the
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stichera with the evening service, placing the prosomoion in the beginning and the
idiomelon after that, according to the order in which they are performed in the service.
In certain cases, there are even indications to the repetition of the idiomelon. Two
copies (Sof 85 and Usp 8) are the most recent among the Sticheraria in this manuscript
group.

The Triodion by Moisey Kiyanin stands apart since its prosomoia do not
coincide with those in the Sticheraria. However, the principle of laying out the stichera
“morning idiomelon-evening idiomelon-prosomoion” is only a re-arrangement of the
Sin Typ 148 version with “evening idiomelon-prosomoion-morning idiomelon”. The
fact that this order does not correspond to the liturgical order in the Sticherarion as well
as in the Typografsky Triodion, points to an archaic origin. This interpretation is
motivated also by the particular shortness of the rubrics which do not contain any
reference to the parts of the service.

The contents for this week in the Synodal Triodion do not correspond to any
Sticherarion but coincide, except for the additional prosomoia by St Joseph, with
respect to the disposition of stichera during the 2" week in Sof 96.

The difference between variants, as represented in the Sticheraria and Sin 319 is,
however, less significant than the difference between all these sources and Sin Typ 137.
The comparison with this Triodion gives a basis to an argument that there was one
common tradition shared by the Synodal Triodion and the Sticheraria, and another,
represented by the Triodion by Moisey Kiyanin.

We shall now compare the disposition of stichera in Sof 96, used in the
manuscript for the 2" Lenten week, with the style of laying out material in Sin 319 for

the same week, without paying attention to the number or authors of the prosomoia:

Sof 96 | Sin 319

Sunday evening

e idiomelon |. idiomelon

Monday of the 2" week

® CCHAJIbHEI

e prosomoia e prosomoia

Monday morning

e idiomelon e idiomelon

e triodia

Monday evening

e idiomelon |o idiomelon
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By looking at the compositional schemes in these manuscripts, it is possible to
note a method with which Sin 319 was compiled. The scribe needed a notated source
for the stichera and thus used a Sticherarion — the same or similar source to that of Sof
96 (Sof 96 is most likely a little newer than Sin 319). After copying the evening
idiomelon, he began the Matins section for the new day, according to the Studite rule.
Here he used another source, an unnotated Triodion, from which he copied the
kathismata. Further, the Triodion contains the prosomoion (on the basis of the archaic
style of material disposition and of the similarity to the 1% redaction of the GIM-type, it
seems that the copied Triodion contained only the prosomoion by St Theodore). The
same prosomion was written in the Sticherarion, and most probably it was the version to
be copied to the Sin 319. It was followed by the idiomelon for the Matins. After this,
only two last hymns of the Triodion — the triodia — remained to be copied. It seems that
their notation was based on the Heirmologion and on oral tradition, in the course of the
copying of the codex Sin 319. The copying thus followed the order of both sources,
which could be joined thanks to the similar disposition of the stichera.

However, Sin 319 contains, apart from the prosomoion by St Theodore, also the
prosomoia by St Joseph (indicated in the scheme with letters). These two prosomoia
were not part of the Sticherarion. It is possible that they were not in the copied Triodion,
either, since their systematic introduction into practice and codices was later than the
Triodion type whose structure is represented by Pog 41 and, consequently, Sin 3109.
Accordingly, apart from the ancient Triodion and Sticherarion, a later and more actual
and contemporary Triodion was used by the Russian compiler of Sin 319. This Triodion
may have already been written in the order of the service. Since the main source, the
more ancient, did not correspond to the liturgical order, the prosomoia by St Joseph
were combined with the prosomoia by St Theodore.

After comparing the structure of the Sticheraria with those of the Russian
Triodia, let us turn to the factor that may help define the proximity or distance of the
Sticheraria. This factor consists of the martyrika and the theotokia — their complete
coincidence in two sources may point to a common local liturgical tradition with respect
to the hymnographic distribution of the Octoechos during the Lent. However, although
the martyrika and the theotokia do coincide to a great extent in the manuscripts, there is
no complete correspondence between any of them. During the 1% — 6™ weeks of the
Lent there are three cases of disagreement in the martyrika in Sin 319, Sof 85 and Sin

278. None of these disagreements match with each other. Most frequent are the
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differences in Sin Typ 148 — there are seven examples -, which again detaches this
manuscript from the practice of following the liturgical order in the book.

With respect to the influence from the Palestinian tradition, reflected in Sin 330,
it is possible to argue that only one of the sources examined in the scheme, Sin 278, can
be defined as purely representing the Studion tradition. In this Sticherarion, there is no
doubt about the absence of the aposticha for the Vespers and about the transfer of the
prosomoion and the idiomelon into the section on “Lord, I call upon Thee”.

In the rest of the Sticheraria and in Sin 319, there are no indications to different
sections, and there is a possibility of the existence of a section for the evening aposticha.
The fact that they, like Sin 330, contain only one prosomoion, points to an ancient
original source which could have reflected an early stage of the Studite synthesis, when

the Palestinian traditions were still relatively strong.

The disposition of the evening and morning hymns for Holy Week: the stichera in Voskr
27 and Sin 330

In order to compare the composition of the stichera in Russian Pentekostaria
(GIM-type and the Kiyanin Triodion), we shall turn to the stichera for Holy Monday.
The order of hymns for Holy Monday in Voskr 27 is presented in the following

scheme:

Palm Sunday, Vespers
e 4idiomela

Holy Monday

troparion (incip),
e 2 kathismata

e kontakion

e oikos

e 3 prosomia

Holy Monday, Matins
e idiomelon

Holy Monday, Matins, aposticha
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e 4idiomela (+ 1%
glory

e idiomelon

Holy Monday

e 2triodia

Holy Monday, Vespers...

Voskr 27 combines, on the one hand, the ancient principle of not following the
liturgical order of the day in the layout of the material, and, on the other hand, the
tendency of bringing the stichera sections closer to the liturgical order by naming the
sections. The kathismata, kontakion, oikos and the stichera prosomoia are not marked
with any reference to the section, as was the case with Sin 319. The daily prosomoia in
Sin 319 were usually followed by the sticheron idiomelon for the Matins, with only one
indication to “morning”. The idiomelon for Great Monday, following the prosomoia, is
marked exactly in this manner. Further, Sin 319 contains the triodia. In VVoskr 27, the
triodia for this day are preceded by additional stichera which have been marked with “in
the aposticha in the Matins”. A similar indication to the particular place in the service
(Matins or Vespers) can be found in Sin 319 only on Sundays or feast days which were
most likely copied not from the same Triodion that served as the source for the daily
cycle. The number of the stichera, five, corresponds to the normal number of the
stichera aposticha in the Studite Typikon: three, the fourth for “glory” and the fifth for
“now and ever”. Further, there are the triodia that were sung in the service prior to the
aposticha; in Sin 319, however, they were written (as in this case), after the aposticha.
After the triodia, Sin 319 presents the evening idiomelon. In Voskr 27, there are three
stichera with an indication to the section, “on Monday evening sticheron tone 1, sung
twice” 81, As in Sin 319, the evening idiomelon (in this case, the idiomela) is followed
by a title line, written in initials, marking the beginning of the new day — Great Tuesday.

By highlighting the stichera with an indication of the section from the rest, the

following order can be noted:

870 Two stichera, in this section and for Monday evening, were written in the margins and could not be
deciphered.
871 There is one more sticheron written in the margin, Quucmum ce6e 6pamue.
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Palm Sunday, Vespers

e 4idiomela

Holy Monday

e 3 prosomia

Holy Monday, Matins

e idiomelon

Holy Monday, Matins, aposticha
e 4idiomela

glory

e idiomelon

As can be seen, Vosrk 27 contains (beginning from Sunday evening, thus
following the liturgical order) 13 stichera for this day. In Sin 330, Sin Typ 138, Sin Typ
137 and Sof 110, there are stichera that are outside the order of this day or are not
included here. The general number of the additional stichera with respect to VVoskr 27 —
fourteen — shows how greatly the practice of such ancient services as those for Holy

Week could vary. Here is a list of the stichera for Great Monday:

Idiomela in Voskr 27:

t.2 om eaus u semeu

t.3 cmpawno esce snacmu 6 pyye

t.7 cobop nykasHviu

t.7 coepucs nykasnas conmuye

t.5 docmuewu 6epruu cnacenviss cmpacmu
t.5 T'ocnoou uos k cmpacmu

t.5 T'ocnoou ceepuienas molcaumu

t.5 I'ocnoou xk maunscmesy nHeusopeuenmy

© 0o N o g B~ w D E

t.8 ucxwuu cmoxosruyu

10. t.8 smopyro Eszy ectonmanvinio
prosomia t.2, automelon Anzen yoo
11. 6uepa Ts c ygemamu

12. npubnuscaemces Kenux

13. npuoamu Ta noyuaemcs yuenux
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additional prosomia in Sin 330, t.8, automelon Hosce 6 edem
14. srcusonocvry cmpacme Xpucmosy

15. om yuenuk uyoa necvimoiu

16. 3a ner Xpucmy uzbasumeinio

additional idiomela in Sof 110:

17.t. 7 A3viunas yeproi

18.t. 7 Xpucma ycpemwe sepruu

19. t. 6 Tebe yecapoic cobesnauanvna Coina
20. t. 4 0 aykasnoe coumuye

21. o Heucneonaco doneomepneHus
additional idiomelon in Sin Typ 138

22. t. 1 npuxosiu I'ocnoos k 6onue u cmpacmu
additional prosomia in Sin Typ 137

23. Ilpuoeme om 6uodenus
24. gcsxo ysedenu oyuiemu

25. 3pu 3umMbl CmMpacmovHbIs
26. epsou sice umawiu oyuie mu
additional idiomelon in Sin Typ 137

27. 1.5 epsaoviu Ha myuenue

The prescriptions for this day in Sin 330 can be presented as follows:

Palm Sunday, Vespers,

on Lord, I call upon Thee, on 6

They sang 3 idiomela t. 7 once

e Cobop nyrasviu and the other two, similar to it
o (t. 7 Azviunas yepkol

o t. 7 Xpucma ycpemuwe sepruu)

the other three, t. 8, on automelon e B exem
®  (JICUBOHOCBLHY cmpacmb Xpucmosy

° om Y4€HUK uyda Hecvlmbvlu

e 3a st Xpucmy uzbasumero)

Glory...and ever: theotokion.

Apostichat. 5
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o Jlocmuzwe epruu u uHa 08e n00.momy
o (llocmuewe 6epHuu 8016HYI0?)
o (I'paowiii Ha myuenue?)

Glory...and ever: t. 8

o  Ocoxuuu cmokos.

Holy Monday
on the Lauds, stichera are not sung.

Aposticha, idiomela t.5, are sung once
e [ocnoou uos xk cmacmu

e [ocnoou k maunbcmey

o [ocnoou coseputenas MblCaumu

Glory...and ever: t. 8

e Bmopyio Eyeoy ecronmanuiHio

From the three 7™ tone idiomela indicated in Sin 330 for “Lord, I call upon
Thee”, only two are included in Voskr 27 and Sin Typ 138. They are marked in the
table for Sin 330 in brackets. The reconstruction corresponds to Sof 110 in which all
three stichera are included. The textual redactions of Sof 110 differ from all three other
sources. This can be noted in the above list of the stichera. The section of the prosomoia
on “Lord, I call upon Thee” in tone 8, which is missing in Voskr 27, is based on the
Sticherarion Sof 96. Sin 330 prescribes three stichera for the evening aposticha:
Jocmuewe sepnuu in tone 5, and two more without incipits. The idiomelon Jocmueue
eepnuu IS often written in the manuscripts in this section; however, no sources combine
it with the following two stichera in the same tone. In the Slavic Triodia, apart from
JHocmuzwe eéepruu, there are four 5™ tone idiomela for this day. In Voskr 27, there is
one more unnotated sticheron idiomelon in tone 5 written in the marginal, ITocmuewe
sepruu éonnyio cmpacms. Three of them are prescribed in Sin 330 to the aposticha of
the Matins. For this reason, it seems unlikely that they were repeated in the stichera
section of the Vespers. For this reason, in the table above we have illustrated the two
missing 5" tone stichera, similar to Jocmucwie sepruu, with one sticheron not used in
the presented list and one from the additional stichera of Voskr 27, although it is

possible that Sin 330 prescribed different stichera.
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There follows a table which shows the composition of the stichera in Sin Typ
137, Sin Typ 138, Sof 110, Sin 330 and Voskr 27.

The following table is based on the sections marked in Sin 330. For the sake of
clarity, the stichera are noted with numbers. Since Voskr 27, Sin Typ 138 and Sin Typ
138 somewhat share the tendency of mixing up the liturgical order in the kathismata,
kontakia and oikoi, and in complete or incomplete canons, while at the same time
marking the stichera sections with names, the scheme includes in brackets the stichera
sections that are not clearly named in the manuscript.

In Sin Typ 137, the stichera that correspond to the stichera on “Lord, I call upon
Thee” in Sin 330 are marked with “on Sunday evening”. It is likely that they were sung
on “Lord, I call upon Thee”, however, since they are not followed by other stichera,
such as the aposticha, they are written in parenthesis. The evening stichera in Sin Typ
137 are followed by the canon, the incipit of the troparion and the kathisma. They are
followed by three stichera prosomoia in tone 5 which cannot be found in other
manuscripts; they are thus placed in brackets for Lauds, since the canon was preceded
by the indication “on Monday”. These are followed by an idiomelon in tone 5, also
unique in its kind, placed in brackets among the stichera aposticha, although it may
have been sung also in the Lauds. The triodia are copied after this. In other words, after
the evening stichera the liturgical order is no longer followed. The disposition of the
prosomoia cycle and the idiomelon varies: they can either be placed in the aposticha
(three prosomoia, the idiomelon for “glory...now and ever...”), or in the Lauds. This
second variant is placed in brackets in the scheme.

In Sof 110, the inscription “on Palm Sunday” is followed by the stichera that are
placed in the “Lord, I call upon Thee” section in Sin 330. They are followed by a title
“after prokeimenon” (i.e., in the aposticha). The fact that the first copied stichera for the
Vespers are placed before the aposticha proves that they were used only for “Lord, I call
upon Thee”. It is important to note that in this Triodion, there is an indication to the
Lauds section, which is not marked in Sin 330. This may reflect the influence of some
Studion Typikon from Mt Athos. In the same time, the section for the stichera for the
Matins, prescribed in Sin 330, is missing in the Triodion. Some differences in textual
redactions are accompanied with lack of correspondence in the tone prescriptions for
the stichera. For instance, the incipit of the stichera O nykasas conmuye resembles the
4" stichera in our list; however, it is marked with “tone 7”, while in Sof 110 this

stichera is marked with “tone 4”. Although differences in tonal markings are relatively
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common in Russian and Slavic manuscripts, not only between the authentic and plagal
tones, in this case the sticheron is marked as independent. Another sticheron, by
Cyprian the Studite, is marked in Voskr 27 and majority of other sources as a sticheron
in tone 2, while in Sof 110 it is copied twice, in different redactions: for “Lord, I call
upon Thee” in tone 2, and for the evening aposticha in tone 6 (obviously, 2" plagal
tone).

In Sin Typ 138, the section for “Sunday evening” contains 4 stichera. Since they
mostly coincide with the stichera on “Lord, I call upon Thee” in Sin 330, they are
placed in this section. The stichera are followed by the rubric “on Great Monday
evening”, a troparion, two kathismata, kontakion and oikos, the title “stichera for the
Matins” and the following 4 stichera, and the 5™ sticheron for “glory”. In the scheme,
the first sticheron is placed in parenthesis in the section of the Lauds, since the morning
aposticha cannot include more than three stichera and one for “glory... and ever”. The
aposticha are also placed in parenthesis, since the mark “for the Matins” is too vague to
enable a precise definition. The order is concluded with a triodion and an

exaposteilarion.

Table 20
Sin Typ Sin 330 Voskr 27 Sof 110 Sin Typ 138
137
Lord I call 3) 3 1 1 1
upon Thee | (4) 18 2 3 2
17 19 3 17 3
4 18 4
14 glory
15 19
16
glory... and ever:
theotokion
Vespers, 5 (11 1
aposticha additional to 12 2
Voskr 27 13) 20
glory... and ever: theotokion
10 21
Matins, on | (23) Lauds are not (5) 6 (22)
(24) sung 8
the (25)
Lauds
Matins, (26) 6 6 (5)
aposticha 9 7 (6)
7 8 (7
9
glory... and ever: | glory glory
10 10 9)
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The scheme shows, firstly, that no manuscripts coincide in their composition.
Secondly, none of them resembles closely Sin 330. Thirdly, the number of stichera
aposticha in Voskr 27 is higher than it is possible to sing in one service.

Voskr 27 and Sin Typ 138 appear to stand closest to each other. If not for the
sticheron n® 24 which is not included in Voskr 27, or n® 10, not included in Sin Typ 138,
the order of the stichera in these two manuscripts, without indication to the sections in
the service, would coincide.

The stichera sections for the Matins in these two Triodia resemble those in Sin
330; in Voskr 27, they coincide in a complete and unique way. Sof 110 and Sin Typ 137
differ from each other and from the other manuscripts.

As a consequence, on the basis of the order for Great Monday, it is possible to
argue that VVoskr 27 resembles the more early Sin Typ 138 in the same way as Sin 319
and Pog 41. The main difference between the pair of Lenten Triodia and the
Pentekostaria is the presence of the prosomoia cycle in Voskr 27 and Sin 319 which is
missing in their more early manuscript pairs.

It may also be concluded that in this case, Voskr 27, as Sin 319 in other cases,
follows the tradition represented by Sin 330, however, to a certain extent, correcting it

on a consciously chosen individual level.

The distribution of the evening and morning hymns for Holy Week: Voskr 27 and the

Russian Sticheraria

The scheme above presented the composition of the stichera for Great Monday
in Sin 330 and the Russian Triodia. It was noted that VVoskr 27 contained half of the
total number of stichera. Another half is mainly found in Sof 110 (7 more stichera) and
Sin Typ 137 (4 stichera). By looking at the Triodia alone, it is possible to define at least
three differing traditions. Nevertheless, in the case of this day, the tradition is unified,
as can be seen in the Russian Sticheraria, which include all three stichera groups that are
distributed in the Triodia.

Table 21 combines the stichera for Great Monday. In order to make the contents
of Sin Typ 137 and some Sticheraria more precise, the table includes also the stichera
from the Argirov Triodion. The stichera which have not been prescribed to any section

in the manuscripts are placed in parenthesis. The order of the stichera corresponds to the
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order in the manuscript. In Chil 307, the stichera marked in the manuscript as belonging
to Monday evening are placed in brackets within the aposticha of the Matins.

As can be seen in the table, only one sticheron among the great number of
stichera for Great Monday in Russian Pentekostaria is absent in other sources.®”? The
rest of them, a great variety, reflect the general liturgical order for the day that at some
point may have existed.

According to this suggested scheme, the section for “Lord, I call upon Thee”
contained the stichera in tone 7. The sticheron Cobop nyxaswiii by Patriarch Ilias, which
Karabinov considers to be a modification of the disused sticheron by St John of

Damascus, lies on the basis of this group. It is joined by two other stichera which are

Table 21

872 1t can be argued that the tone is incorrectly marked and that the sticheron is a variant of the translated
sticheron by Patriarch llias in tone 7, Cobop aykasuwui, or the sticheron by St John of Damascus:
Kapabunos, Ilocmnas Tpuoow, 118.
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called in Sin 330 as “similar to this”.*”® This basis is presented in Sin Typ 147 and Sin
Typ 137. In other manuscripts, this sticheron is combined with others that are organized
in two variants.

The first variant consists of the sticheron by Cyprian the Studite in tone 2, Om
sau u eemesuti , (Sin Typ 148, Usp 8, Argirov Triodion, and — with the exception of the
stichera on “glory...now and ever” — Sof 110). The second variant consists of the same
sticheron by Cyprian the Studite and the sticheron by llias in tone 3, Cmpawmno ece
enacmu (Moskr 27, Sof 85, Sin Typ 138 and Chil 307).

The second variant can be seen as a variant of the aposticha for the Vespers in
Sof 110. It also formed the section of the stichera marked in Sin 278 as “additional to
the Typikon”. One of these stichera, in tone 3, complements the aposticha for the
Vespers in the Argirov Triodion.

The third variant of complementing the main contents of stichera on “Lord, I
call upon Thee” is the introduction of the cycle of three prosomoia. In three
manuscripts, the 8" tone prosomoia oice ¢ Edeme, coincide (Sin 330, Sin 278 and Sof
96). The prosomoion cycle in tone 5, on the automelon IIpudeme, is introduced in the
Argirov Triodion with an indication to the Lauds, while, according to the Studite-
Alexian Typikon Sin 330, this section is absent on this day. These prosomoia are also
in the Triodion by Moisey Kiyanin, without indication to the section; however, they are
included in the scheme on the basis of their similarity to the Lauds section in the
Argirov Triodion. Voskr 27 contains a prosomoion cycle which is nowhere else seen.

The basic combination of the evening stichera aposticha consisted of the
sticheron by St John of Damascus, Jocmuzwe sepruu in the 5™ tone, and the sticheron
for “glory... now and ever”, in this case, - Mexwuu cmoxosnuyst, in the 8™ tone by St
Kosmas of Maiuma. These two stichera may be written in the Matins section and may
be complemented by a 1* tone sticheron.

For the basic morning stichera aposticha, all manuscripts, apart from the
Chilandari Sticherarion and the Argirov Triodion, present the cycle of stichera by St
Kosmas of Maiuma in tone 5.

In this way, the basis for the contents in all these manuscripts is similar, reflects
a common tradition, which is modified into different variants. The variants, apparently,

emerged gradually, in the course of time, enlarging the contents by adding stichera by

878 Monadomovioc-Kepapedc, A.IL, Avdiekta Iepocolvumixne orayvoloyiag, 1-1V, St.Petersburg, 1891-
1898, p.29, Kapabunos, I[locmuas Tpuoow, 276.
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the same authors who formed the basic set, or stichera that imitated those by these
authors. The increase in the number of stichera required a certain arrangement in the
compilation of manuscripts. As a result, the stichera copied from one common source
may have ended up in different sections of the service.

If we accept the view that the composition of stichera evolved around the basis
that was rooted, in the ancient Palestinian tradition, in this case, the variants which were
formulated in the course of time and that coincide in a group of manuscripts can be seen
as reflecting the local tradition.

From the viewpoint of the local practice, the manuscripts include cases of
completely coinciding contents. In this sense, Sin 330 and Sof 96 coincide (as would
Sin Typ 147, if it contained a prosomoion cycle). Sof 85 and the Chilandari manuscript
would coincide, if the Chilandari copy did not mark the section for morning aposticha
with a title “on Great Monday evening”. Some other pairs are distinguished only by one
sticheron — Sin Typ 147 and Usp 8, Sin Typ 138 and Chil 307 (due to the stichera in
tone 5).

The contents of Voskr 27 are not fully repeated in any Sticherarion. It can be
noted that the unique group of prosomoia was copied into the manuscript from a source
that was not familiar to other Russian manuscripts. The Sticheraria Sof 85 and Sin Typ
148 seem to be the two closest sources to the Pentekostarion. Besides the prosomoia,
they differ from Voskr 27 on one (different in the two cases) sticheron.

It is important to note another factor that differentiates the four Sticheraria — Sin
Typ 148, Sof 85, Chil 307 and the Pentekostarion Voskr 27. It has to do with the
aposticha section, which, according to the Studite-Alexian Typikon, could not contain
more than 3 stichera and one for “glory...now and ever” for a weekday service. These
manuscripts include five stichera; moreover, a sticheron which seems to be included in
the aposticha for the Matins by mistake, is placed in the five Sticheraria on
“glory...now and ever” of the evening aposticha. It seems likely that the stichera
marked for “glory” or, when this does not occur, for “glory...now and ever”, already
began to be picked out for this role during an early stage of the liturgical tradition, still
in Palestine. It is also possible that the stichera for “glory” or “glory...now and ever”
may have been copied in the ancient Sticheraria together, as if in a separate section,
regardless of the section to which they may have been attributed to. From the three
close pairs, Voskr 27 and Sin Typ 148, Voskr 27 and Chil 307, and Voskr 27 and Sof

85, the first can be chosen (since Sin Typ 148 is most likely the most ancient among
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these manuscripts and is short in its contents) to point out that this Sticherarion and
Voskr 27 were indeed copied from one and the same source, from a Sticherarion, in

which the “glory” stichera were written together at the end of the daily cycle.

Sin 319: concerning the stichera contents for weekdays

Whereas in the case of Holy Monday, one common tradition defining the
composition of the stichera for the day could be noted, some cases of Sundays or feasts
present the existence of a great variety of traditions.

The copyists of the Russian books used the South Slavic as well as the Greek
sources on the one hand, and both ancient and more recent ones, on the other. Thirdly,
all these sources were compared to the written Typikon, as well as (fourthly) to the local
liturgical practices. Since not one of these four elements was unified, and variation
characterized even the Typikon copy Sin 330, as mentioned earlier, this variation was
reflected in the two features in the stichera compositions of the Triodia and the
Sticheraria which have been interpreted by scholars as pointing to the early Greek
sources or to the most ancient Russian ones. The first feature is the higher number of the
stichera than necessary for the service, and the second is the individuality in the
disposition of the stichera in the manuscripts.

However, by comparing a large number of manuscripts it is possible to make
conclusions which help in determining, for instance, the origins of the variety in
compositions, leading to certain written traditions, as well as in understanding how the
chanters performed from those multicompositional manuscripts in practice.

Among the services characterized by particular variety, we can distinguish one
of the most recent ones — that of the Sunday of the Publican and the Pharisee.

There follows a Table 22 which combines the stichera from Sin 319%"*, both

875 876

Orbelsky manuscripts, the Athos type®*”, the Zagrebsky type®"®, the Evergetis

Table 22

874 The service for the Sunday of the Publican and the Pharisee is torn in the 2™ troparion of the canon
which, most likely, was the last part of the cycle.

875 Since Tit 1983 does not include the Sunday of the Publican and the Pharisee, the table presents
information provided by Momina in the publication of the Triodion by Moisey Kiyanin.

876 Based on the information in the publication of Momina.
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Triodion F.n.1.92, the Typikon copies (reconstructed by Pentkovsky on account of the
absence of folios in Sin 330 on the basis of Sin Typ 144 and Sin 905) and the
Sticheraria containing this service: Sin Typ 148, Sof 96 and Usp 8.

The main principle in the disposition of the stichera in the scheme is their
correspondence to the order of the service. For this reason, each sticheron is marked
with a number indicating the order.

The disposition of the stichera according to the liturgical order is consistently
marked in all South Slavic manuscripts, with the exception of the Zagrebsky Triodion in
which the marking is irregular. Among the Russian manuscripts, the sections are
marked only in the Typikon copy. Consequently, whenever the sections are named,
they are highlighted in the Table with horizontal lines in the following sections: “Lord, I
call upon Thee”, the aposticha for the Vespers, the Lauds and aposticha for the Matins.

In two manuscripts, Pog 40 and the Typikon, the sections are consistently
named. These two copies serve as guides to the layout of two different types of
contents. It is important to note that Pog 40 contains a section for the Lauds but not for
the aposticha in the Matins. Since, according to the Studite- Alexian Typikon, the
aposticha for the Matins were not combined with the Lauds on Sundays but made up
their own section, the aposticha, Pog 40 did not reflect the Studite- Alexian Typikon.

The first compositional type, distinguished in Pog 40, is noted in the Table as
“TYPE I”. This type includes also the Athos Triodion, the Triodion by Moisey Kiyanin
and the Sticherarion Sin Typ 148. It can be argued that the distribution of hymns in the
manuscripts that served as the sources for these copies was exactly the same. In
liturgical practice according to the Studite-Alexian Typikon, however, the distribution
of the stichera was most likely different: the stichera from the Lauds section were either
moved to the aposticha section of the Matins or distributed between these two sections.

Apart from this possible difference in the practical order between the Bulgarian
and two Russian manuscripts, one may note one more difference that has to do with the
order of copying the stichera. While in the Bulgarian Triodia, the stichera for “glory”
and the aposticha of the Vespers are written in the order that corresponds to the order of
the service, in Sin Typ 147 and Sin Typ 148 the same stichera are grouped in a separate
section. A similar phenomenon has been noted in the stichera composition for Great
Monday in the Triodia/Pentekostaria and the Sticheraria.

Another composition of stichera is described in the Studite- Alexian Typikon.
In the Table, it will be marked as “TYPE II”. Between the I and II types there is one
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common stichera, the 1% tone idiomelon. However, it is attributed to different sections:
in type I it is placed in the group of stichera for “Lord, I call upon Thee”, while in type
Il it is the only sticheron in the aposticha section of the Matins.

We shall now turn to six remaining manuscripts: Sin 319, Sof 96, the Evergetis
and the Orbelsky manuscripts, the Uspensky Sticherarion and the Zagrebsky Triodion.
The Evergetis and the Orblesky F.n.1.102 contain the indications of the sections; both of
them lack the section for the aposticha for the Matins (obligatory on Sundays in the
Studite-Alexios Typikon). The Zagrebsky Triodion contains irregular indication to the
sections. The rubrics in the Russian manuscripts contain only partial information.

As can be seen in the Table, no Slavic or Old Russian manuscript is restricted by

87 In all the cases of the second

the prescriptions of the Studite- Alexian Typikon
contents type, it is complemented with elements of the first.

Apart from the lack of the prosomoion cycle from type Il, Sin 319 coincides
with Pog 40. The stichera in the Synodal Triodion are written one after another, without
indication to the sections or to the morning or evening service. Probably, the final
stichera represent a collection of the stichera for “glory” from different sections. At the
beginning of the order, the title “Triodion with God begins the Sunday of the Publican
and the Pharisee” is followed by 7 stichera idiomela, which are followed by 3
prosomoia and a canon. In the Table, the stichera of Sin 319, together with the similar
ones from the Athos Triodion, the Triodion by Moisey Kiyanin and the Typografsky
Sticherarion 148, are separated on sections according to the Orbelsky redaction.

In the manuscripts placed in the Table between Sin 319 and the Typikon, the
combination of the elements from types I and Il is more complicated. If we look at the
order of the stichera in the manuscripts, it becomes impossible to place them according

to their liturgical order. For this reason, a separate table, Table 23, was

Table 23

817 It is necessary to note, however, that this Sunday has not been preserved in the Russian

Sticheraria Sin Typ 147, Sof 85 and Sin 278, the last of which resembles Sin 330 most closely.
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created to lay out the double contents from these five manuscripts in two columns, first
of which corresponds with the first type, the other with the second. The section for the
Lauds in the Russian manuscripts may have in practice been moved to the aposticha for
the Matins, as noted in the case of Sin 319, Sin Typ 137 and Sin Typ 148.

The Evergetis Triodion most clearly reflects the process of combining the two
compositional types. The stichera idiomela in tone 1 are written first, as characteristic
of type I (however, under title “on the Lauds”). They are followed by the 8™ tone
idiomela under the title “on Lord I call upon Thee”, characteristic of type II.

The order of the stichera in the Sticherarion Sof 96 is as follows:

Stichera of type | from the 1% to the 4™
e 5" sticheron begins the section for the “glory”
e the stichera from the 6" to the 9™ correspond to the type 11, doubling the sections

e the stichera 10 and 11 conclude the section for the “glory”.

Thus, the compositional type | coincides with the contents of Sin Typ 148, and
the other corresponds to the Typikon, however, without the repetition of the first
sticheron which would here be the last.

The Sticherarion Usp 8 follows type Il in the beginning, and then type Il with
the “glory”. The first sticheron idiomelon in tone 8 that belongs to the group of “Lord, I
call upon Thee” in type I and to the aposticha for the Matins in type II, is missing.

The Zagrebsky Triodion, except for the omission of two stichera idiomela in
tone 8, belonging to the “Lord, I call upon Thee” in type II, corresponds in its contents
completely to the Sticherarion Usp 8. However, at the end of the Triodion, there is a 1%
tone sticheron He nomonumcs, first of the type I for “Lord, I call upon Thee”, which is
lacking in Usp 8.

The Orbelsky Triodion RNB 102 initially presents type Il, corresponding to the
Typikon, and adds type | to it. The two last stichera are the doubled variants of the first
sticheron. As a result, the contents of this Triodion may be considered three-fold. Table

24 presents the possible contents of three suggested manuscripts, whose

Table 24
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simultaneous copying was reflected in this Orbelsky Triodion. Two contents of Sin 319
are also included in the Table, corresponding to two of the three contents of the
Orbelsky Triodion.

The comparative analysis of the contents enables some conclusions concerning
Sin 319.

The crossing of the type | in Sin 319 and the part of type Il that is included in
Orbelsky F.n.1.102 points to a possible South Slavic origin of one of the sources used in
the copying of the order for this day.

It is important to note the presence of three stichera prosomoia which did not
appear in the Sticheraria. The cycles of the complementary prosomoia are a
distinguishing feature in the Lenten weekdays (Sin 319) and the days of Holy Week
(Voskr 27). The prosomoia cycle for the service of the Publican and the Pharisee, with
one added sticheron, was copied from a source shared by the Orbelsky Triodion
F.n.1.102 (which, notably, deviates from the Studite- Alexian tradition). This fourth
sticheron prosomoion was included in both Typikon and the Sticheraria.

Among the Russian Sticheraria, the closest to Sin 319 in its contents and layout
is the Typografsky Sticherarion 148. It was exactly this Sticherarion that resembled the
Voskr 27 in its contents in the case of Great Monday.

With respect to the Studite- Alexian Typikon, Sin 319 on this day shows a
notable degree of independence.

A complicated double composition can be noted in the Saturday of St Theodore
(Table 25). On this day, a Lenten liturgy was celebrated and there were no stichera
aposticha for the Vespers. Sin 319 combines two cycles of stichera prosomoia, in tone 1
and 2, which do not appear in Russian manuscripts (which include a cycle in tone 4,
written also in Sin 319), but first of which is included in Sof BAN 38 and the other in
the Triodion by Moisey Kiyanin, copied from a South Slavic source. The number of the
stichera, higher than necessary for the service, can again be explained by the copying of

a few (at least two) sources with differing contents.

Table 25.
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The existence of double contents may be noted in the sources and in the part of
the Pentekostarion, for instance, Holy Friday and Holy Saturday. Here again we see the
close relationship between the Sticherarion Sin Typ 148 and one of the parts in the
Russian Triodion set, in this case, Voskr 27, which may be seen as the result of copying
the two Triodion parts and the Sticherarion from a common source. For the sake of a
short commentary, two schemes are created on the basis of Great Friday. In the first of
them (Table 26), there are the stichera from the Russian sources (Sticheraria,
Pentekostaria and Typikon) and the Argirov Triodion in the order in which they are
written in the manuscripts. In Table 27, the stichera are divided into two content types,
both of which can be found in the Slavic manuscripts used in this dissertation.

It is possible that a more detailed analysis of the crossing of the stichera sections
in the Russian Sticheraria and the Slavic and Russian Triodia and Pentekostaria may
give an idea of the structure of the Greek sources that were copied. However, this lies
beyond the scope of this dissertation and will be the object of further research in the

near future.

Table 26.1.
Table 26.2.
Table 27.
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Sin 330, Sin 319, Voskr 27 and the Slavic Triodia: the triodia and the tetraodia

Indications for the singing of the triodia are more than once found in Sin 330 as
for the Lenten period, as for the Easter period. The cases in which the manuscripts
follow a tradition differing from the Typikon prescriptions are, however, relatively
common.

Sin 330 does not prescribe any triodia for Cheesefare week. However, they are
present in all Triodia, in different variants. The triodia of Sin 319 completely coincide
with those in the Typografsky 137 (with the exception of Tuesday which is absent in
Sin Typ 137). In the rest of the manuscripts, the triodia either differ on certain days or
are placed with other triodia of the day.

With respect to the triodia and tetraodia of the Lent, as already pointed out, all
GIM-type Triodia include hymnography by St Theodore and St Joseph and do not
contain any Slavic triodia.

The Typikon copy Sin 330 contains indications to the singing of the triodia by St
Joseph and St Theodore. After the description of the waking up of the brethren, the
singing of the three morning kathismata (sections from Psaltirion), the reading from St
Ephrem the Syriac and the kathismata (troparia) with detailed description of the style of
their performance, there is a note: “both triodia by Joseph and Theodore are sung”878.

The Lenten period descriptions in this Typikon copy include 7 indications to the
triodia and tetraodia, however, without a precise information on the authors of these

k879

hymns: on Friday, the 1* Lenten wee (the canon to Theotokos in the Octoechos, the

canon from the Menaion and Triodion), on Wednesday, the 4™ Lenten week (the canon

to the Cross in tone 8, Boopyaicena, and to the saint, and triodion)®®

k881

, on Thursday, the
5" Lenten wee (the Great Canon, with the triodion which joins on the 4™ ode), on
the Saturday of the Akathistos®® (three canons: to Annunciation, in tone 4, composed
by Joseph, Omeepsy yema®2, which is the canon for 24™ March that is sung on the eve
of Annunciation before the feast; the canon for the saint of the day; and the canon for
the dead until the 6™ ode. After the 6" ode, the singing of the canon for the dead is

interrupted and the triodion is sung together with the canon for the Annunciation and for

878 “noema sce ca u 06e mpvnecnvne Hocugpa u @eodopa”: Sin 330, f. 9r.

879 Sin 330, ff..10r.-11r.
880 Sjn 330, ff. 15v.-16r.
81 Sin 330, ff. 16r.-16v.
882 Sjin 330 ff. 16v.-17v.
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the saint), on Wednesday, the 6™ Lenten week®* (two canons — to St Lazarus in tone 4
Asuwacs ucmounuyu , from the Menaion, and the triodion, which is sung before the

canon), on Friday of the same 6" Lenten week, in the morning®®

(two canons: to St
Lazarus, tone 7 by German Ucmpsicuromy Boey, and to Palm Sunday tone 4 by Andrew
Ioum necuv nobeouyro, and triodion). For the Saturdays, there is also a general
description for the whole Lenten period, also concerning the singing of the tetraodia®®®
(in the GIM-type Triodia, as well as in the Triodion by Moisey Kiyanin, the singing on
these days consists of the creations by St Theodore). In the Orbelsky Triodion F.n.l
102%"  which contains a number of quotes from an unidentified copy of the Typikon,
there is also an indication to the singing of the triodia by both authors: “...also psalm
50, also IToem I'ocnodesu crasro 60 npocaasucs®™ on all odes, (the canon) with the
heirmos by Joseph is sung with 8 verses and that by Theodore for 6 verses, and thus we
sing during the whole Lent”.

In the case of the Pentekostarion, a more detailed description of the triodia,
diodia and tetraodia concerns the Holy Week. In this period, there is a tendency in
Voskr 27 to choose the triodia by certain authors; for this reason, the triodia of the Holy
Week were examined separately in the previous chapter.

The singing of the triodia by St Joseph in the Easter period was to begin from
the Monday following the Sunday of St Thomas. It is this day from which the triodia
begin to appear in Voskr 27. In Sin 330, however, there are two canons prescribed for
this Monday: the Resurrectional in tone 1 and that for Antipascha by Andrew of Crete
in tone 1 Cmoanom ocnennsim (this is written in Voskr before the triodion®®). Also the
canon from the Menaion is mentioned. There is no indication to the triodion in Sin 330
for that day.

The first mention of the triodion by Joseph in the combination of the canons is
found in the prescription for the Tuesday following the Sunday of St Thomas.?® After

this description, the triodia are mentioned in some other services, for instance, for the

883 1% troparion Xpucmoew knuzbi OywiesHbvis.

884 Sin 330, f. 18r.
885 Sin 330, f. 18v.
886 Sjn 330 f. 13v.
87 Fn. 1.102, f. 26v.
88 Biblical canticles.
889 \Joskr 27, f. 71v.
890 gin 330, f. 47v.
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Monday and Tuesday preceding the middle of the Easter period®" or in the general
guidelines for the post-festal period of the Ascension®®-.
The tetraodion that was to be sung on the Saturday following the Sunday of St

Thomas and that was written in Voskr 275

is not mentioned in Sin 330, and the
indication for singing of the triodion for the first time is also absent. The prescription
for this Saturday orders the service to be performed in the same manner as the Matins
for the Antipascha, i.e., not foreseeing the tetraodion. Neither is it prescribed for the
Saturday following the Sunday of the Myrrhbearers®* nor for the Saturday after the

feast of mid-Easter®®

, hor for the Saturday after the Sunday of the Samaritan
Woman®®, nor for the Saturday after Ascension®”.

In order to give an idea of the inclusion or exclusion of the triodia and tetraodia
in the other Russian Pentekostaria, as well as in the South Slavic manuscripts, there
follows a table that reflects the material for the week following the Sunday of St

Thomas and the following week after the Sunday of the Myrrh-bearers:

Sin F.n.l.74 | F.n.l.68 | F.n.l. Pog 40 | Voskr | Sof Sin

Typ 102 27 110 Typ

138 137

The week after St Thomas Sunday
Monday - - - - - + + +
Tuesday + - + - - + + +
Wednesday + - + - - + + +
Thursday + - + - - + + +
Friday + - + - - + + +
Saturday - - - - - + + -
Sunday of the Myrrhbearers and the following week

Monday + - - - - + + +
Tuesday + - + - - + + +
Wednesday + - + - - + + +
Thursday + - + - - + + +
Friday + - + - - + + +
Saturday - - + - - + + -

As a whole, the situation presented in the case of these two weeks can be applied
to the whole Pentekostarion period with certain exceptions. While these two weeks do
not contain tetraodia in Sin Typ 137 and Sin Typ 138, they are nevertheless encountered

in these manuscripts, for instance, in Sin Typ 137 the tetraodia appear in the week

891 Sin 330, f. 51r.
892 Sjin 330, f. 58v.
893 \Joskr 27, f. 82v.
894 Sin 330, f. 50v.
89 5in 330, f. 53r.
8% gin 330, f. 54r.

298



following the Sunday of the Samaritan woman and in the week following the Sunday of
the Blind man. This last case appears also in Sin Typ 138. Shafarikov F.n.1.68 contains,
as a rule, both triodia and tetraodia, although on some days they are absent. Unlike this
redaction of the Shafarikov Triodion, the manuscript F.n.1.74 contains only canons and
the guiding incipits for them. Both Orbelsky Triodia resemble the Shafarikov F.n.1.74 in
this respect. The content of the triodia in Sof 110, which, together with Voskr 27,
belongs to the group of manuscripts that with complete consistency include the triodia
and tetraodia for all days, except for Ascension and the mid-feast of Easter, differs from
the composition of the triodia by Joseph, recorded in the four remaining manuscripts.

The above-described guidelines concerning the singing of the triodia in Sin 330
can be analysed in two ways. From one point of view, it could be suggested that the
daily performance of the triodia took place, and was applied to the days for which there
was no detailed description of the services, or for which, in the cases of the two great
feasts, only the canons were prescribed. However, on account of the fact that in some
manuscripts, containing rubrics from the Typikon, such as Sin Typ 138, some days
contain quite straightforward prescriptions for the contents of the canons, excluding, by
the number of the troparia, the possibility of performing the triodia, it is possible to
suggest another interpretation for the Sin 330 Typikon copy. This would mean that the
triodia and the tetraodia were possible to omit not only on Ascension and the mid-
Easter, but also on the less significant days.

If we take the second interpretation into consideration, it seems likely that the
scribe or the order of Voskr 27 consciously regulated the practice of introducing the
triodia and the tetraodia into all weekdays of the Pentekostarion period, apart from the

mentioned two great feasts.

897 sin 330, f. 58r.
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Chapter 7
Two hands and the principles of the notation of contrafacta in Sin
319 and Voskr 27
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Two hands: a common characteristic uniting Sin 319 and Voskr 27

The particularities of the structure of Sin 319 and Voskr 27, shown in previous
chapters, bear witness to a plan shared between the scribe and the commissioner,
envisaged for both sources. However, a further parameter provides direct evidence of
the existence of this plan, namely, certain characteristics of the neumatic notation.

Throughout both manuscripts, znamenny notation above the texts of both
complete and incomplete canons and of the stichera prosomoia was written by the same
two hands.

The first hand covers the larger part of both manuscripts. It is possible that this
hand is that of one person; however, it seems more probable that we are dealing with
very similar calligraphic styles employed by a number of people. In order to facilitate
the indication of this kind of hand in the following text and examples, the term “1%
hand” has been used. This hand is similar to those of the Sofisky Menaia and the
Parakletike Sin Typ 80. Concerning the notated repertoire the following may be noted.

In the catalogue made by Tutolmina in her thesis are the incipits of
approximately 650 stichera, recorded in Russian Sticheraria of the Triodion and
Pentekostarion, and in Sin 319 and Voskr 27%%. Between these stichera are found
idiomela, automela and the prosomoia by St Theodore. It was subsequently discovered
that all these stichera were notated by the same hand. To these stichera may be added
the majority of complete and incomplete canons.

In order to prepare her catalogue, Tutolmina selected as her basis the
Sticherarion of the Triodion Sof 96, which does not include the prosomoia of St Joseph.
Similarly, they do not appear in any other Russian Sticherarion®® and, thus do not
appear in the catalogue. Also not included were various other cycles of prosomoia
missing from the Sticheraria but present in Sin 319 and Voskr 27. It was these
prosomoia, as well as some triodia and complete canons that were recorded by the
second hand.®®. This hand does not resemble any from the Sofisky Menaia, znamenny
Parakletike or Sticheraria.

There follows a table listing the hymns notated by Hand 2:

Table 28

898 Tyronmuna, Pycckue nesueckue, 263.

89 gehidlovsky also makes reference to this: Schidlovsky, The Notated, 93.

%0 The presence of two hands in Sin 319, one for the texts by Joseph, and another for those by Theodore,
is mentioned by Schidlovsky: Schidlovsky, The Notated,134.
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Sin 319

The day folio | Canticles
Sunday of 2r Stichera prosomoia t.6, autom. TpeTtuu neHb
Publican and o [lymb Ham 803HOWEHUS.
Pharisee *  Mnoowcecmeom 0obpodemenuu
*  Mvimaps onpasdacs om MHONMCECMEA NAOCHUY
Sunday of 2v Canon t.6
Publican and heirmos ko no cyxy; 1% troparion Ipumuamu nagods ecs™
Pharisee
Saturday of Tr Stichera prosomoia t.8, autom. Bo Eneme pau
Meatfare ¢ Ymo npenvwaemcs uenoser’®
e sxo pykoro Cu coz0a Adama
Saturday of (Canon t.8
Meatfare heirmos ITecus Bocciem; 1% troparion Beu nomonumcs Xpucmy)
8v 2" ode: heirmos Bumure; 1 troparion Budume sudume sixo A3 ecmv boz
Sunday of (Canon t.6
Meatfare heirmos IMomomuunk 1 ITokpoButens; 1% troparion /Jue cmpawnazo)
26r 2" ode: heirmos Bunure; 1% troparion Buoicio mst usicio ms
Monday of 27r Triodion, t.1
Cheesefare heirmos TTomormemy, 1% troparion Boszdepaicanuio navamox
Week
Tuesday of 29v Triodion, t.2
Cheesefare heirmos Buemnure mromue, 1% troparion Anocmonu npopoyu
Week
Wednesday of | 31v Triodion, t.3
Cheesefare heirmos Hernoas! ayme. 1% troparion Konuem pe6pa npo6odowa
Week
Thursday of 34r Triodion, t.4
Cheesefare heirmos Ycnsimax ciyx, 1% troparion Ilpesice ounbuiecs: 6oz0epaicanuem
Week
Friday of 36r Triodion, t.8
Cheesefare heirmos Bckyto ms orpunynl® troparion Kpecmy noxnausio Tu cs
Week
Saturday of 40v (Canon t.8
Cheesefare heirmos Ilecus Boccem; 1% troparion Beu necuvmu Oyxosnwimic)
Week 2" ode: heirmos Bumure; 1% troparion Bous ucnonnsiemcs
Monday of the | 55v | 2 prosomoia of St Joseph®®
1* week
Tuesday of the | 60v 2 prosomoia of St Joseph
1™ week
Wednesday of | 66r 2 prosomoia of St Joseph
the 1% week
Thursday of T1r 2 prosomoia of St Joseph
the 1% week
Thursday of Triodion of St. Theodore, t.5, the 8™ ode.
the 1% week
Friday of the 75v 2 prosomoia of St Joseph
1* week
Saturday of 83v | Stichera prosomoia t.1, autom. HeGecHbiM uneOM

the 1 week

e bnazosepus bocamcmaue

%1 The canon is cut on the 2™ of the 9™ ode.

%2 This begins after the lacuna.

%3 The incipits of the prosomoia of St Joseph are quoted in Schidlovsky's thesis, and are therefore not
included in the present thesis.

%4 The cycle is placed after the nine stichera which follow the rubric “Friday evening, on Lord I have
called upon Thee” .
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e Ko bnazosepen y3HUK
o [Ipecsemavim npazOHUKOM

Saturday of 84r Stichera prosomoia t.2autom. Eraa ot gpesa
the 1% week e Jlap 6o2amomsopenbiil
*  Bcu npazouyroue meorw namsme
e Myuyenuii myuenuye

Saturday of 89r Canon t.8
the 1% week heirmos Boopy:xena, 1st troparion boowcecmeenviumu see ceemuocmvmu
Monday of the | 106r | 2 prosomoia of St Joseph
2" week
Tuesday of the | 109r | 2 prosomoia of St Joseph
2" week
Wednesday of | 114v | 2 prosomoia of St Joseph
the 2" week
Thursday of 119r | 2 prosomoia of St Joseph
the 2™ week
Friday of the 124r | 2 prosomoia of St Joseph
2" week
2" Sunday 131 | Canont5

heirmos Koust u Bcaguuku, 1st troparion Beu yousumcs
Monday of the | 135v | 2 prosomoia of St Joseph
3" week
Tuesday of the | 140r | 2 prosomoia of St Joseph
3" week
Wednesday of | 145v | 2nd prosomion of St Joseph, t.3 autom. TlocraBwuiia TpumecsTh
the 3" week e Vaseen Gvicmo cracmuio”™™
Thursday of 150 Prosomion t.2 autom.Erga ot apesa
the 3" week o ClnasHuu 6e1621acHUY ANOCMONU

2 prosomoia of St Joseph
Friday of the 155v | Prosomoion of St Theodore, t.1
3 week 1* prosomoion of St Joseph, t.5 autom. Paxymcs

e (Cnoso npocmpbwluca Ha Kpecme
Monday of the | 169r | 2 prosomoia of St Joseph
4" week
Tuesday of the | 174v | 2 prosomoia of St Joseph
4" week
Wednesday of | 180r | 2 prosomoia of St Joseph
the 4™ week
Wednesday of | 187r | Canon for Mid-Lent t.4
the 4™ week heirmos Otsep3y ycra, 1st troparion /[pesy ceésmomy
Thursday of 192r | 2 prosomoia of St Joseph
the 4™ week
Friday of the 196v | 2 prosomoia of St Joseph
4" week
Friday of the 198r | Triodion of St Theodore t.4, the 5th and the 9th odes

th

47 week
Monday of the | 206v | 2 prosomoia of St Joseph
5" week
Monday of the | 207v | Triodion of St Theodore t.7, the 1st ode.
5" week
Tuesday of the | 211r | 2 prosomoia of St Joseph
5" week
Wednesday of | 215v | 2 prosomoia of St Joseph
the 5" week
Wednesday of | 218r | Triodion of St Theodore t.2, the 1st ode.

%3 |n this case, exceptionally, the first prosomoion of St Joseph was written by the first hand.
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the 5 week

Thursday of 220v | 2 prosomoia of St Joseph

the 5" week

Thursday of 251v | The 10th and the beginning of the 11th stichera of the Great Canon, t.4,

the 5™ week autom. Xortex cie3amu

e Ckpbvis mananm Oanvlu Mu
e Jcmounuk ucyuiu npeepemeﬂuﬂg%

Friday of the 254r | 2 prosomoia of St Joseph

5" week

Saturday of 274r | Stichera prosomoia t.2 autom. IIpocseTuTens

the Akathistos e bBnacosewasn I'aspun

L4 MnyCCl He no3naesuiu

Monday of the | 279v | 2 prosomoia of St Joseph

6" week

Tuesday of the | 284r | 2 prosomoia of St Joseph

6" week

Tuesday of the | 286r | Triodion of St Theodore t.5, the 8th ode.

6" week

Wednesday of | 288v | 2 prosomoia of St Joseph

the 6™ week

Thursday of 293v | 2 prosomoia of St Joseph

the 6™ week

Friday of the 298r | 2 prosomoia of St Joseph

6" week

Saturday of St (Canon t.1,

Lazarus heirmos ITecus noGeouyro, 1% troparion Mepmeseya uemeepoonesna)
306r | 2" ode: heirmos Jla cammyr, 1% troparion Hxooice sosenacu Jlazope apsou 6o,
309v | 6" ode: heirmos Ipopoka cracx ecu, 1% troparion O npopoye npooGpascy

Saturday of St | 311v | Canont.8

Lazarus heirmos Boxy npomen, 1¥ troparion ITpusedwiu npesice om nebvimus

Saturday of St Canon t.8

Lazarus heirmos Ioum Tocnioneu, 1% troparion IToum I'ocnodesu sockpecuiooymoy

ﬂa30pﬂ907
Voskr 27
Holy Monday | 8r Stichera prosomoia t.2autom. Auren y6o
L4 euepa Tac yeemamu
o npubnuicaemes Kenux
®  npudamu T5 noyyaemcs yueHux
Holy Tuesday | 13r Stichera prosomoia t.2autom. bezakoHust Most
e uunocepouem Cu ywedpu I'ocnoou
L4 BbICOKOMDbICIERbIU PA3YM
®  HQ GOJILHYIO MYKY
Holy 18v Stichera prosomoia t.6, autom. Bee ymoBanue
Wednesday ®  conmuye 6e3aKOHbHO
e Onyonuya mupo Tu mMHO2OYEHbHO
L4 cy()}m ecAYecKas
Holy 24r Stichera prosomoia t.2autom. Erma ot apesa
Thursday ®  e20a eonmuem ypecia npenosacacs Xpucme
e e20a ¢ Cuone ycmasHasy
e geuepy k Ilacye maunou
Anti-Pascha 65r Stichera prosomoia t.4, autom. SIxo 106715t

®  BOCKpec om epoba 3ameopeHam
®  JMHO20e cuiecmaue
®  yousnecs akodxce guoe Poma

%6 Only these first three words, that fit in the last line of the folio, are notated by the second hand; the
continuation of the sticheron on folio 251 was notated by the first hand.
%7 The canon the canon is cut on the 2" troparion of the 4™ ode.
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Saturday of 84v Stichera prosomoia t.2autom. Eraa ot gpesa

the 2™ week e cneu crasnas Mazoanvinu
after Pascha ®  YUCMOIO CMBICAOI0 U TT0OOBUIO

®  npudu dice K0 OuHa Xpucmy
Ascension 167r | Stichera prosomoia t.6, autom. Tpertuu neHb

®  cOepemcs eepruu Muicivho Ha Eneon
®  3eMus U 3eMIbHAS
e anocmoau Ts sudesuie Xpucme

8™ Sunday, Stichera prosomoia t.1, autom. HebecHbiM dnHOM
All the Saints e (ko znamoxosanvi mpy6owel)**
®  YemBEePOKOHEUHY 6CU epsideme NPa30OHOMOOYbL 6CU

The repertoire of canons notated by the 2" hand

Amongst the canons notated by the second hand are found examples both
complete and incomplete — more precisely, triodia.

As far as the triodia are concerned, for Lenten weekdays the second hand
recorded some odes from the five triodia of St Theodore. The same hand notated in its
entirety the neumatic sequence for the triodia of Monday to Friday of Cheesefare Week.

For this week there were various triodia cycles, which survived in Slavonic and,
more extensively, Greek, manuscripts®®®. Amongst these hymns are the triodia of
Anthony and Stephanos the Studites, which were never introduced into the Slavonic
books™°. In Slavonic there are known some anonymous triodia, which continued to be
written until the spread of Athonite-type Triodia, in which they were replaced by the
triodia of St Joseph. The anonymous triodia, in Karabinov's opinion, parodied the
Lenten triodia of St Theodore the Studite. In the earliest Triodia, beginning in the 9™
century, hymns by St Theodore and his followers were mixed together by Slavic scribes
and translators®**.

Of the Russian and South Slavic Triodia, the anonymous triodia frequently
appeared in a number of different versions. None of them was prescribed by the
Typikon copy Sin 330. We may therefore conclude that the commissioner of Sin 319
had the object of fixing in practice a textologically and melodically correct version of
the anonymous triodia. It was the second hand of the neumatic notation who was

responsible for introducing these hymns into Triodion Sin 319.

%8 Thijs sticheron was notated by the 1% scribe.
%9 Momina, Triodion, *77.

%10 Momina, Triodion, *78.

o1t Kapabwunos, Ilocmuas Tpuoow, 147-148
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The probability that the second scribe worked not only on the notation but also
on the textual redaction is strengthened by the fact that he notated the second odes in

three complete canons®*?

(and also the sixth ode in the last one). These canons are those
for the Sunday of the Publican and the Pharisee t.6 ko no cyxy, the canon of the
Saturday of Meatfare t. 8 Ilecuv 6occrem), the canon of the Sunday of Meatfare t.6
Homownux u Iokposumens and the canon of the Saturday of St Lazarus t. 1 ITecuw
nobeonyo.

A particularly interesting case is found on Meatfare Sunday, for which the canon
is completely written out, without the second ode, and notated by the first hand. There
then follow directly the stichera prosomoia on Laudes and the idiomelon. After the
idiomelon, on the utter margin of the folio, there is placed inside a decorative frame a
rubric: “the second ode has been forgotten here; it belongs to this canon, but is placed
after the stichera.” After the stichera and next to the rubric, within the normal space of
the text, is written the second ode with troparia, notated by the second hand. This fact
of the later introduction of the second ode means that at the time of writing odes 1 and
3-9 of this canon, the scribe had in front of him a text which contained only these odes.
They are all notated by the main hand. The addition of the second ode here, as in other
canons, demonstrates a planned redaction. This redaction accompanied the writing of
the text, simultaneously, as may be observed in the order of the introduction of the
second ode and the corresponding rubric, since this was done before the beginning in
the codex of the sequence for the following liturgical day. The fact that this and other
second odes were notated by the second scribe of the neumatic notation may indicate
that he was responsible for its introduction and notation.

The second hand notated five canons in their entirety in Sin 319.

The first canon is that of Saturday of the 1% week, Tone 8 Boopyorcena. This
canon is complementary to the main one, also in the 8" Tone, by St John of Damascus,
Booy npoweo. The main canon appears in the majority of Slavic Triodia and in the
Typikon Sin 330. In the Typikon, to this canon has added that of Germanos in Tone 3,
which also appears in the Russian Triodion Pog 41. The Canon of Tone 3 is missing in
Sin 319; in its place appears a canon in the 8" Tone notated by the second scribe. The

same canon may be found in the Triodia of the same redaction as the Synodal Triodion

%12 It should be recalled that most extant canons exclude the second ode. The introduction of these odes in
the canons of Sin 319 confirms a decisive choice on the part of the scribe/commissioner and, perhaps, a
correction of the source text, which did not have the second odes, against a source which did.
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— Sof 84 and RNB F.1.680. Momina, in her examination of this canon, notes that its
Greek analogues are not presently known®'®. Thus, the second scribe of the neumatic
notation recorded a canon which was rare in general and exclusive to Russian practice
(let us recall that two other manuscripts were written later, in the 14™ century, greatly
influenced by Sin 319).

The second canon, notated entirely by the second scribe, is the canon of St
Theodore the Studite on the Prodigal Son of the Second Sunday, Tone 5, Kowus u
scaonuru®™. As has been mentioned, Sin 330 for this day ascribed no liturgical
sequence. This means that in Sin 319 the canon is introduced, as is the case with the
previous canon, in the light of the correction of Studite practice. Amongst Russian
manuscripts it appears in the late Triodion Sof 84. In Pog 41, which reflects an older
reality, this canon does not appear.

The third canon notated by the second hand is the canon for Mid-Lent,
Wednesday of the Fourth Week in Tone 4, Omeep3sy ycma by St Theophanes. This
canon appears in all kinds of Slavic Triodia. However, in Sin 330 another canon is
prescribed — of the Cross, in Tone 8, Boopysicena. Thus, in this case too, the second
scribe of the neumatic notation includes repertory that is not included in the Typikon.

Two final canons written by the second hand are the result of the coming
together of the four tetraodia in the Eighth tone by three authors — St Theophanes, St
John of Damascus and St Kosmas of Maiouma®® — for Lazarus Saturday®®. They
appear after the main canon by St Andrew of Crete, in the First Tone. This canon in Sin
330 is completed by two tetraodia — of St Ilias and St John of Damascus. Consequently,
also on this day, as in all previous cases, the canons in Sin 319, noted by the second
hand, introduce innovations with regard to that which the Studite-Alexian Typikon
prescribes.

The above-mentioned canons, notated by the second hand, both complete and
incomplete, appear with the notation only in Sin 319. The results of a comparative

analysis of the notational methods of the first and second hands were published in part

%1% Momina, Triodion, *171.

% Momina, Triodion, *173.

%15 Momina, Triodion, *181.

%% |n the Table above these triodia are mentioned as two canons, as they are written and named in Sin
319. The 2" canon is cut on the 2" troparion of the 4™ ode; the content was restored according Sof 84, ff.
225-236.
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in an article, written during the course of the preparation of the present thesis®’. The
conclusions arrived at by means of this analysis correspond to those that came about
through the examination of the stichera as part of this thesis. However, the stichera
notated in the second hand appear not only in Sin 319, but also in Voskr 27. For this
reason, it was the stichera that served as the principal material for the detailed analysis
that appears in the following chapters. There follows a general discussion of the

relevant repertoire.

The repertoire of stichera notated by the second hand.

The first detail that strikes one in looking at Table 28 is the fact that all the
stichera are prosomoia.

The first group of prosomoia, the majority, consists of the cycles written by St
Joseph for Lenten weekdays. As has been mentioned, these stichera are notated only in
Sin 319, where they appear before the prosomoion of St Theodore, written by the first
hand. Only in two cases may there be observed a deviation in the order.

The first case is Thursday of the third week: before the two prosomoia of St
Joseph there appears the prosomoion in the second Tone Crasnuu senvenacnuu
anocmonu, 0N the automelon Ezoa om opesa. This sticheron is found without notation
also in Sin Typ 137 (with the indication of the automelon Koeda npuoy) and Sof 84
(without the indication of automelon). The tone of this sticheron coincides with the
tone of the Triodion of Konstantin Preslavsky for the same day, which suggests that the
prosomoion belonged to this Slavic author. Like other Slavonic prosomoia, it probably
came from one of the copied codices, and was unintentionally retained in Sin 319.

The second case of alteration in the order of the prosomoia is on the Friday of
the third week, in the sequence of which prosomoia for St Joseph and St Theodore
change places: first appears the prosomoion for St Theodore, and then two for St
Joseph. However, all three prosomoia are notated as normal — second hand, second

hand, first hand®*8.

' Monsxosa C.FO., Some observations on canon organization, evidence from the twelfth century Russian
Menaia and Triodion, Hcmopuja u mucmepuja mysuxe, y uacm Poxcanoe Ilejosuh, Belgrade, 2006, v.2,
pp.91-107.

*8 Schidlovsky in his thesis presents the correct order of prosomoia, which does not correspond to Sin
319: Schidlovsky, The notated, 24.
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Another group of prosomoia is for Holy Week, for the days of special
commemorations (such as Saturday of the Akathistos) and for Sundays of Lent. As
regards the prosomoia of Holy Week, it has already been noted that their author is
unknown. Other prosomoia also lack an indication of authorship, in both Sin 319 and
Voskr 27, and in all other Slavic or Russian Triodia discussed in the present thesis.
Some of the prosomoia are included in Karabinov's listing of anonymous Greek chants.

The prosomoioa of the Sunday of the Publican and the Pharisee were found by
Karabinov in the Greek manuscripts Sin 733 and Sin 735:

7", Tpuepog avEsTng
e Odov Nuv VEMOCEMG
e Ev mnbet apetov

’ ’ 1
o Teldv deducaimtan®®

Karabinov noted the existence of these prosomoia in the Orbelsky Triodion
F.n.1.102. In this Triodion, another sticheron is added to this series of three, in the same
tone — Uspsoen nymo. The automelon is not mentioned in relation to any of the four
stichera, and the possibility is not excluded that all four are written on the same
automelon, Tpwuepog avéotng. The fourth sticheron, not found in Voskr 27, is found,
still without the indication of the automelon, in the Studite-Alexian Typikon, the
Zagrebsky Triodion and the Sticheraria Sof 96 and Usp 8.

The series of prosomoia for Meatfare Saturday begins after the lacuna and
includes two stichera with notation by the second hand. These stichera appear in only
one source, which is probably a copy of Sin 319 — F.I 680. Unfortunately, in another
Triodion, closely related to Sin 319, - Sof 84, the material for this liturgical day has not
survived.

The first series of three stichera prosomoia of the first Tone — Hebecnvim uurom
— is found in F.n.174 (one prosomoion is different from Sin 319), in the Bitolsky
Triodion, in Orbelsky F.n.1.102 (the third sticheron is different from Sin 319), Sof 84,
Tit 1983 and Sin Typ 137.

The second series, for the second Tone, on the automelon Ezda om opesa,

corresponds completely in Sin 319 and Sof 84. In the Bitolsky Triodion and the

%19 Kapabuuos, I[Tocmuas Tpuoos, 247.
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Triodion of Moisey Kiyanin on the same second Tone automelon there is a sticheron,
which coincides in these two sources, but is different from Sin 319 (in the Bitolsky
Triodion it appears for Friday). Karabinov cites a further four stichera for this day, on
the same automelon, found in Greek manuscripts®®.

On the same automelon, E20a om opesa, in Sin 319 is noted in the second hand
a sticheron for the Thursday after the third week of Lent (the liturgical sequence for the
Veneration of the Cross). It is found in the Triodion of Moisey Kiyanin and in Sof 84.

This sticheron is followed in Sin 319 by two stichera in the sixth Tone on the
automelon Bce ynosanue, the only other source in which it is found being Sof 84.

For the Saturday of the Akathistos in Sin 319 there appear, notated by the
second hand, two prosomoia in the second Tone on the automelon 7lpocsemumens.
These stichera also appear in Sof 84 and also in the Sticherarion Sof 96.

The series of prosomoia notated by the second hand, listed in Table 28,
following, appear in the continuation of the codex containing the Triodion Sin 319 —
Pentekostarion VVoskr 27.

It is these stichera, for Monday, Tuesday and Wednesday of Holy Week that
were referred to in Chapter 5. For some of them, Karabinov, as has been mentioned,
found Greek equivalents®®. These stichera have not been found in any Slavic or
Russian manuscript with the exception of one sticheron for Holy Thursday, which
appears in Sof 110.

It is unfortunate that Karabinov's study was limited to Holy Week®%, and the
prosomoia for the period of Pentecost are not included in his list of anonymous Greek
prosomoia.

Three stichera prosomoia of the fourth Tone, fxo oo6as, are notated by the
second hand in Voskr 27, as part of the sequence for the Sunday of Anti-Pascha. The
same stichera appear in the Triodion of Moisey Kiyanin and in Sof 110.

For “Lord, I call upon Thee” in Voskr 27, on the Sunday of the Myrrhbearing
Women and St Joseph of Arimathea, there appear a further three prosomoia notated by
the second hand — on the second Tone, on the automelon Ezoa om odpesa. The same
prosomoia appear in Sof 110. In the Shafarikov Triodion F.n.1.68 on the automelon

E20a om opesa are found two prosomoia, both different from those in Voskr 27. One of

920 Kapabunos, I[Tocmuas Tpuoos, 257.
%21 See pp. 243-245 of this thesis.
%22 Karabinov was executed in 1937.
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those from the Shafarikov Triodion is included in the Orbelsky Triodion F.n.1.102; the
latter also includes two prosomoia, the second of which corresponds neither to those in
the Shafarikov Triodion nor to those in the Voskresensky Pentekostarion.

For the Ascension in Voskr 27, after the three stichera on the first Tone
automelon Hebecuvim uunom, notated by the first hand, and found in the majority of
Russian and Slavic sources, are three 6™ Tone stichera on the automelon Tpemuu dens,
not included in any other Russian or Slavic manuscript.

For the Sunday of All Saints in Voskr 27, as in the majority of manuscripts,
there appear two prosomoia in the first Tone on the automelon He6ecnvim uunom. The
first sticheron is notated by the first hand, the second by the second hand. It is important
to note that, though few Russian Sticheraria retain the final part of the Pentekostarion
period, both stichera are present in Sin 278.

An examination of the sources including the prosomoia notated in Sin 319 and
Voskr 27 by the second hand (in addition to the series of St Joseph) show that these
prosomoia are rare in general, and practically absent in znamenny notation. Thus, it is in
the introduction of stichera prosomoia, and not idiomela, that the distancing of the
common tradition from the repertoire may be seen, as apparent in the GIM Triodion and
Pentekostarion. It is noteworthy that the deliberate choice of certain hymns new to
Russian and Slavic practice was accompanied by the process of notating neumatically
the new stichera and canons by the second scribe. It may be argued that this master of
znamenny chant took part directly in the writing of this innovative project of a set of

books for the Triodion cycle.
The prosomoia cycles of Sin 319 e Voskr 27: the first and second znamenny hands

A comparison of the stichera of Sin 319 and Voskr 27, notated by the first scribe
or group of scribes, with prosomoia notated by the second hand, reveals regularly
occurring differences in method. The fact of the existence of two hands, corresponding
to the same place and time, raises the possibility of comparing the work of the masters
in terms of the neumatic notation, and also to arrive at conclusions with regard to the
oral practice of contrafact chants, apparent in both codices. For the purposes of this
comparative analysis there were chosen the prosomoia cycles, notated by both hands,

and copied from the same model.
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In Schidlovsky's thesis are mentioned 38 automela that served as models for
Lenten weekdays. Each automelon in his list has a Greek analogue, and indication of
location of each chant as cited in Follieri's catalogue, a reference to the liturgical book
in which the model may be found, and there are also listed the prosomoia of Sts
Theodore and Joseph that correspond to the models®?®. The automela mentioned by
Schidlovsky are represented below, grouped by tone. The models used for the
prosomoia of St Joseph are distinguished from the models chosen by St Theodore by
underlining. The models used for the prosomoia for the weekdays by both authors are
underlined and in bold:

o t.1 llpexeanvhuu myuenuywvt, Obnax ms ceemunviu, /[pesne Moucero;,

o .2, Axo asuca, Auzen vbo exce paovucs, Bea npeuoy, [Ipoceemumena nawezo, E20a

om dpesa, Ilaue oyma oapos, Cooesnnvix mu, O genuxkaco maurncmaea, /la
pacnnemcs, bocozeanuviu MyueHux;

o t. 3 Benue uyoo, [Jobnuu myuenuyuwl, Ipuuoume scu, Beaus kpecma, Illocmasuwa

mpuoecamo, Kpecmosenenno,

o 1.4 Jlan ecu 3namenue; 3eannviu ceviue, OymHo2o adamanma;

o 1.5 ocnoou npu Mouceu, Padyucsa nocmuukos, Ilpenooobne omue, Ilpenoooone

omue,

924,
o 1.6 Apxaneenvckuu, I'ocnoou na epoo, Ooecnyro Cnaca, Bce ynosanue

o 1.7 /[neco 60um, 1100 kpoe meou,

o 1.8 [ocnoou awe u na cyouwu, Heuzsuemen, Bo edeme pau, Ilpecrasnoe,

boecopoouyy, Ymo 6wt Hapeuem.

As Schidlovsky pointed out, St Theodore chose for his prosomoia the rarest
automela; each model, as a rule, is represented by only one sticheron prosomoion. They
are notated by the first hand in Sin 319 and a very similar hand notated the Sticheraria.
St Joseph chose those models most frequently used in practice. Eight of the automela
collected by him have two or more prosomoia per model; they are notated by the second
hand.

%23 gchidlovsky, The notated, 30-37.

%2% This automelon is mentioned by Schidlovsky in its contemporary published version, beginning with
“Bcio omaoxcuswe”; in the present list it corresponds to the version found in Sin 319, Voskr 27,
Typografsky Kontakarion and the 12" - 13" century Sticheraria.
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Only two automela from the above list served for the prosomoia of either author:
for the Tone 6 automelon Bce ynosanue, St Joseph wrote six stichera, and St Theodore
one; for the Tone 3 automelon Ilocmasuwa mpudecsmo cpebpennuxos there are two
prosomoia by St Joseph and one by St Theodore.

In addition to the prosomoia by Sts Theodore and Joseph, to which may be
added the prosomoia cycles notated by the second hand, mentioned in Table 28 of all
the canticles notated by the second hand, Sin 319 and Voskr 27 include prosomoia
cycles notated by the first hand which were not discussed in Schidlovsky's thesis. The
automela for these prosomoia are listed in the following table:

Table 29
The day folio Automelon
Saturday of Meatfare 15r t.8 Pau mxe
Sunday of Meatfare 24v t.6 Bce ymoBanu
1% Saturday 94r t.4 SIko 106st
1% Sunday 94v t.8 Vxe B eneme
95r t.1 [IpexBanbHbIE
104r t.6 Bce yrmoBanme
Thursday of the 5™ week of 250v | t.4 mox Xorex ciaesamu
Lent
Saturday of the 5™ week of 273r | t..6 Bce ymoBamue
Lent
Palm Sunday 5r t.8 Ilpune Crac
Holy Saturday 52r t.2 Erma or npesa
Pascha 59r t.2 O Benukaro Tu TauMHCTBA
Mid-Pentecost 114r t.8 Ha uHebo Tekyie
125a,r | t.4 I'ociogs BIiem Ha KpecT
125a,v | t.4 Xorex cie3aMu
Ascension 159v | t.1 HebecHBIM YMHOM
6™ Sunday, Holy Fathers 171r | t.6 Bee ymoanue
175v t.6 Henauyaemas
8™ Sunday, All the Saints 199r t.1 mox. HeGecHBIM YMHOM >
199v t.4 mox. SIko mo0ms
201v t.6 moz. Bawime bor

A case that differs a little from the other cycles of the prosomoia appears in the
cycle of the prosomoia of Flower Sunday. In Voskr 27 they are dettached by the title
“on Sunday morning sticheron t.8, podoben, the incipit of the automelon is not
indicated, but just after the reference “podoben”, there follows the sticheron Ilpuoe
Cnac onecw , and after him, there are written another two, Paodyiics u eecenucs epade

Cuonw and Ipudem u movl OHecw.

%25 The 1% prosomion is notated by the first hand, and the 2" by the second hand.
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In the Typikon Sin 330 for this day are prescribed six stichera on Lauds, that is,
three sung twice, Paoyucs u eecenucs in Tone 8 and two similar ones. These stichera
are found in the same order in the Uspensky Sticherarion, in Sof 96, Sin Typ 147 and
Sin 278, being placed in Lauds (Paoyiics u secenucs, Ilpuoe Cnac onecw, Ilpudem u moi
onecv). However, the Synodal Sticherarion 278 places before the first sticheron,
Paoyiica u eecenucs, the indication “automelon”.

The Triodion Sof 110 groups the Tone 8 stichera in the following way: in the
section for “Palm Sunday at Lauds™ appear three stichera — Ilpude Cnac, Paoyucs u
secenucs and Ha xeposumex e30su; before the first sticheron, IIpuoe Cnac, in the place
where Voskr 27 has the indication "podoben”, in this Triodion comes the indication
"automelon”, as also happens in the same place in Sin 278 for the sticheron, which,
though also positioned first, differs from this one. The order of Sof 110 is preserved in
both Shafarikov-type Triodia F.n.1.74 and F.n.1.68 where, however, there is no
indication of the type of stichera. In the Orbelsky Triodion Pog 40 and the Evergetis
Triodion, in the first place appears the sticheron Paoyucs u secenucs, which is followed
by Ilpuoe Cnac and Ha xeposumex e3z0su, but they all appear in the aposticha for
Vespers; there is no indication of automelon or prosomoion.

In the Sticheraria Sin Typ 148, Sof 85 and the Orbelsky Triodion F.n.1.102 the
three stichera are written in the same order as in Voskr 27, but without any indication as
to whether they are prosomoia or automela.

In the Chilandari Sticherarion, the sticheron IIpuoe Cnac appears after the
Glory...now and ever in the evening aposticha for Saturday. Immediately afterwards
appears the rubric “on Sunday on Lauds, twice, t.8” and there appear the stichera
Paoyucs u secenucs, Ha xepysumex, Tone 3 Ilpesce wecmu oenwv [lacxwer and Tone 8
Ipudem u mor Onecw. In other words, the order of the three 8" Tone stichera does not
bring them together as a cycle; any indication of automelon is also missing.

Thus, a certain variety may be observed in the grouping of the Tone 8 stichera
and their placement within the liturgical service in Slavic and Russian sources, which
reflects the multiplicity of practices extant in Greek and Slavic manuscripts copied at an
earlier stage. It is noteworthy that, amongst the Sticheraria written before the 13"
century, only Sin Typ 148 corresponds to the Voskresensky Pentekostarion. As for
indications of the kind of sticheron (automelon or prosomoion), the majority of sources
furnish no information. Two manuscripts indicate the first of three or four stichera as

being an automelon (the fourth very often being the doxasticon). The information
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provided in the Pentekostarion VVoskr 27 and the Typikon Sin 330, though it indicates
the first sticheron by the term “podoben”, has the same meaning as the indications in the
Sticherarion 278 and the Pentecostaron Sof 110, in that it clarifies that the first sticheron

is an automelon for the other two, made according to its model*%.

The question of
exactly which sticheron of the two — IIpude Cnac or Paodyiics u séecenucs — served as a
model for the others does not seem to be of particular importance, since all of them
must have been written together, as a cycle, within which their positions might change.
However, on account of the fact that this prosomoia cycle represents a special case, and
cycles of prosomoia with the same graphic model or correspondence with one or other
of the stichera referred to above are unknown to us, it has not been included in the
following table.

This table lists the incipits of the automela of all the prosomoia cycles in Sin 319
and Voskr 27, with the exception of the prosomoia of St Theodore and St Joseph for

Lenten weekdays.

Table 30

1% hand

| 2" hand

Sin 319

t.1 IIpexBanbHbIe (2)

t.4 Sxo no0Jst (2)

t.4 mox Xotex cnezamu (22)
t.6 Bce ynosanue (3,4,3,)
t.8 ke B eneme (1,2)

t.1, HeGecHpiM amHOM (3)
t.2 Erna ot apesa (3, 1,)
t.2 Ipoceerurens (2)

t.4 Xorex cne3amu (2)
t.6 Tperun nens (3)

t.8 Bo Eneme pau (2)
Voskr 27
t.1 He6ecapiM unaOM (3, 1) t.1 He6ecHpiM umHOM (1)
t.2 Erma ot opesa (3) t.2 Anren yoo (3)

t.2 O Benmmkaro Tu TamHCcTBa (3)
t.4 T'octionp Bien Ha kpect (3)
t.4 Xorex ciezamu (2)

t.4 mox. Axo mo6mns (3)

t.6 Bee ynoBanue (3)

t.6 Henauaemas (3)

t.8 Ha me6o texyme (3)

t.6 mon. B3wine bor (1)

t.2 bezakonus mos (3)
t.2 Erma ot mpesa (3, 3)
t.4 SIko no6ms (3)

t.6 Bce ymoBanue (3)
t.6 Tperun nens (3)

%28 The cases of the same interpretation of the terms “podoben” and “automelon” take place in the Russian

manuscripts from time to time.




Bringing together all cases of the inclusion of prosomoia in the two codices of

the GIM Triodion cycle means that the number of relevant automela reaches 48, written

in all the tones:

Table 31

tone

automelon

1

[IpexBanbHbIe
HebecHbM unHOM
OO0nax Ts CBETJIBIA
Hpesie Mouceto

©oNoOg W

Erna ot npesa
IIpoceeturens

Slko siBUCS

Amnren yoo exe paayucs
Bcesa npeuny

. beszaxonus mos

. ITaue oyma napos

. ComessHHBIX MU

. O Benukaro TamHCTBa

. [a pacnHercs

. boro3BaHHBIM My4EHUK

. JoGiuu My4eHHIIbI

. Ilpuunure Bcu

. Benue uyno

. IlocTaBuiua TpunecsaTb
. Benus kpecra

. IlocTaBuiua TpuznecsaTh
. KpecrosiBnenno

. XoTex cne3aMu

. SIxo moOms

. Jlan ecu 3HamMeHue

. 3BaHHBIM CBBIIIIE

. T'ocniozp BIIER HA KpecT
. OyMHOro agaMaHTa

. Panyncs noctHukos

. T'ocrionu npu Mouceu
. IIpemmomo6He oTue

. IIpemmomo6He oTue

. Tperuu neHp

. Bce ynoBanue

. Henagaemas

. ApxaHTrernbCcKu

. B3sbize bor

. Opecnyro Cmaca
. T'ocrionn Ha rpod

. Huech 0qut
. Ilox kpoB TBOM

. Bo Exneme paun

. Uro BBl HapeueM

. T'ocrionu amie 1 Ha cyauILn
. Heuzueren

. Ha nebo texyme

. IIpecnaBHoe

. boropoauny
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The distribution of the prosomoia corresponding to these automela, notated by

both hands, is as follows:

Table 32
1% hand 2""hand
to | automelon Number of | to | automelon Number of
n stichera n stichera
€ €
1 | IIpexBasbHUU MYy4YEHHUIIBI 2 1 | [pexBaabHUK My4EHHIIBI 2,2,2,2,2
Heb0ecHBIM YnHOM 3,1 HebGecHbIM YHHOM 3,1
OO01ak T CBETIIBIN 1,1
Hpesie Moucero 1
2 | Eraa ot apeBa 3 2 | Erga or apesa 3,1,2,3,3
ITaye oyma napoB 11 [TpocBetuTens 2,2
ConessHHBIX MU 1 SIko sBHCS 2,2
O BenuKaro TauHCTBA 13 Anren y0o exe pagyucs 2,3
Ha pacnHercs 1 Bes npeuny 2
boro3BaHHbIM My4€HHK 1 bezakonus Most 3
3 | HdoGnuu My4eHHIIbI 1 3 | Benus kpecra 2,2
[TpuuauTe Bcu 1 ITocTaBuma TpunecsTh 2
Benue uyno 1 KpecrosiBiienHo 2
[locraBuma TpuaecsaTh 1
4 | Xorex ciezamu 22,2 4 | Xorex caezamu 2
Axo 10065t 2,3 SAxo 100 3
Tocrionp BuIes Ha KpecT 3 Jlan ecu 3HaMeHHE 2,2,2
YMHoro ajamanra 1 3BaHHBIN CBBIIIC 2
5 | Focnoau npu Mowuceun 1,1 5 | Pagyucs nocTHHKOB 2,2
[Ipemono6He oTue 1
[Iperono6He oTue 1
6 | Bce ynoBanue 3,4,3,1,3 | 6 | Bce ynoBanue 3,2,2,2
3,3
Henauaemas 3 Tperuu neHb
ApxaHTenbCcKu 1,1
Bswine bor 1
Opnecuyto Craca 1
I'ocmogu Ha rpod 1
7 | JHech 6aut 1 7
ITox xpoB TBOM 1
8 | Bo exeme pau 1,2,1,1 8 | Bo exeme paun 2
3
Ha Hebo Tekyie 1,1 Yro BBI HapeUeM 2,2,2
[pecnaBHoe 1 Tocrioau atiie v Ha CyAUIIA 2,2
Boropoauiry Heusueren 2

As may be seen in the table, seven automela have prosomoia notated either by
the first hand or the second. In five cases one of the hands notated only one cycle of
prosomoia. In the remaining two — Tone 6 Bce ynosanue and Tonel Hebecnvim Yurnom
— each hand was responsible for a number of cycles. The automelon which serves as a

model for most of the prosomoia is Bce ynosanue. TO it are related four cycles of
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prosomoia and a separate prosomoion by St Theodore, notated by the first hand, and
four cycles notated by the second hand. It is significant that each hand notated stichera
in both Sin 319 and Voskr 27. In addition to these two manuscripts from the Triodion
cycle, the automelon Bce ynosanue, being one of the most frequently used models,
served as a basis for a great number of cycles of the znamenny prosomoia in the Sofisky
Menaia. Furthermore, this automelon is found amongst the znamenny models in the
Typografsky Kontakarion®’. For the reasons presented above, this automelon was
chosen as the main material for a comparative analysis of the methods of contrafact
chant used by two masters (or a group and a master) of znamenny chant.

However, before beginning a description of the technique of the application of
certain automela to the prosomoia there follows a more general discussion of the
technique of contrafact.

On the analytical principles of Greek and Slavic contrafact chants

Any Russian znamenny prosomoion, notated at the end of the 12" century,
which includes those versions modeled on the automelon Bce ynosanue chosen for
analysis, carried with it the reflection of a series of models, either notated or extant in
oral form.

Depending on the period in which they were used, two types of later model may
be distinguished. Firstly, there is the oral model, known by the chant master who
participated in the process of notating it. Secondly there is a graphic version, adopted as
an example by the master.

Both models, oral and graphic, could have been widely disseminated in Russia
at the time of writing of the two GIM manuscripts. The details of these models were
selected and worked out during the course of several decades in Russian practice, and
absorbed many versions which were transformed over the course of time. The Russian
model arrived at this stage following the assimilation of oral and written variants of
Greek models. One can also not exclude the possibility of the direct application of a
Greek model, oral or written, in Russian manuscripts of the end of the 12" century
without a Russian intermediate step. In any case, the analysis of the Russian
prosomoion as found in Sin 319 and Voskr 27 has at its starting point the experience of

the comparative analysis of Greek and Russian chants. Nevertheless, the technique of

%21 K-5349, Tretiakov State Gallery, Moscow, f. 120v.-121r.
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contrafact in Russian chant may be understood in a broader sense, on account of the fact
that not only are the stichera prosomoia, but also the troparia of the canons or idiomela
written in znamenny notation, were organized according to Greek models. There follows
a panorama of the principal positions of those who have worked on the comparative
analysis of Greek and Russian chants.

The regular study of textological-musical aspects of Greek chants may be seen
from the mid-20™ century. One of the basic questions which became apparent early on
was that of the prosaic or poetic nature of the Byzantine chants. The understanding of
the texts of stichera and canons as poetic, at which scholars finally arrived, was
rendered difficult by the disposition of the texts in the manuscripts containing these
hymns is obscured, and does not reveal the poetic structure. The division of the text
into sections is achieved by the use of colons or dots®%.

The metrical organization within sections of text and the coordination of these
sections in terms of the overall structure present a large number of variants. The main
analytical criteria, over the course of several decades of research into this area, are still
the counting of syllables and the distribution of accents in the division of the strophe
into verses™®.

During the course of the establishing of these basic criteria, to syntactic and
linguistic parameters were added by Raasted such characteristics of musical analysis as
medial signatures, cadences, and signs for prolonging the sound®.

If the poetic nature of the texts of Greek canons and stichera caused argument,
the texts translated into Slavonic raised even more doubts with regard to determining
whether the structure of the texts of the hymns is poetry or prose. As has been said in
Chapter 2, the translation of Greek texts to Slavonic was in general word-for-word. In
some cases this tendency is combined with an attempt on the part of the Slavic
translators to find Slavonic words that were as close as possible to the Greek originals in
terms of the number of syllables and correspondence of accents®. However, in general,
the metre and the proportions of the Greek texts were not respected in Slavonic

versions. Amongst the scholars who have studied the Slavonic translations, there have

%28 About this question, check the revision of the literature in Schidlovsky’s thesis: Schidlovsky, The
Notated, 148-150.

%29 gchidlovsky, The Notated, 148.

%0 Raasted, Some observations, p.532, cited in Schidlovsky, The Notated, 151.

%1 Momina, Triodion, *122; Filonov-Gove A., “The evidence for metrical adaption in early Slavic
translated hymns”, Fundamental problems of early Slavic music and poetry, MMB, Subsidia, v.VI,
Copenhagen, 1978, p. 212.
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also developed two schools of thought, which argued either for the presence (Jakobson)
or the absence (Jagich) of poetic parameters in the Slavonic chants®*?,

Schidlovsky, whose thesis is concerned with Greek and Russian prosomoia, also
believes that the poetical structure of the Greek models was preserved in the Russian
contrafacta: “Although many difficulties with both the Byzantine and Slavic repertoires
are still evident, the study of the hymnography thus hinges on the question of poetry and
the poetic interpretation of the texts. Form, grounded in a metrical underpinning, is the
key ingredient in the analysis of the hymns, and its perception in terms of line length
and word accent provides an essential basis for understanding certain procedures of the
chant...Form is first of all a practical device of the chant; it is inherently tied to the oral
principles of the transmission and, when properly understood, is not defined in terms of
either text or melody alone, but as both of these together comprising a fixed succession
of rhythmic units guiding the usage”%**.

At the same time, doubt was cast by a number of scholars on the importance, in
the translated texts, of parameters such as metrical proportions and accentuation. In her
study of chants which had give rise to disagreements regarding the correspondence
between the Slavonic texts and their Greek prototypes, Antonina Felonov-Gove
analysed both entire stanzas, such as the heirmoi, and isolated lines, and the relation in
them of the factor of the order of the words, the number of syllables and metrical
accents, and arrived at the conclusion that “fidelity to the word (including word order)
was valued above metrical fidelity”®**.

Indeed, metrical instability, brought about by the differences in the number of
syllables in the line and by irregularity in the distribution of accents, is clearly shown in
Russian hymns written on the same model. This phenomenon was observed with great
frequency during the course of the comparative study included in the present thesis.
Between the strophe of the automelon and relevant Russian prosomoion there is not
only an exact correspondence, but there exist significant differences in proportion, and
the division into lines may be effected in a number of ways. This possibility of a
number of choices is often found in the placing of colons within the same chant, written

in znamenny notation in different manuscripts. This fact makes more difficult the

%2 SIxobcon P., “3amerka O JpeBHE-GONrapCcKOM CTHXOCHOXeHHH”, M3secmus omoenenus pycckoeo
azwika u crosechocmu Poccutickoti Axademuu nayx, XXIV/2, 1922, pp. 351-358; cited in Schidlosky, The
notated, 153.

%3 Schidlosky, The notated, 155-156.

%4 Filonov-Gove, The evidence, 242.
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understanding of Slavonic texts as poetically organized structures. However, the
determining of the form of the sticheron as a flexible structure, manifest as much in oral
as written practice, which at the same time affects the textual and musical parameters,
established by Schidlovsky, provides an efficient analytical method, independent of the
decision to view the hymn as poetry or prose. This determination of form meant that in
the present discussion it has been possible to leave certain purely linguistic methods of
analysis to one side, without compromising, in the author's opinion, the essential aspects
of the comparison of poetical structures and corresponding musical structures.

The instability of the proportions within structural sections and between
sections, whether in comparing automelon with prosomion or in comparing prosomoia
written according to the same model, has clear limits, conditioned by the form,
understood as a phenomenon integrating both text and melody. The basic criterion that
moulds the structure is formula, its melodic content and its textual content.

One of the first to study formula on the basis of the genre of the troparion was
Velimirovic. In his book on the comparative analysis of the Greek and Russian
Heirmologion, he developed the understanding of formula as the framework, the basis,
the mould that, on the one hand presupposed then presence of fixed elements, which
may be recognized by means of the frequent use of more important structural sections
within the hymn and, on the other, is a flexible phenomenon that allows the
transformation of these elements.

Formula for Velimirovic is a main parameter in the study of the technique of the
adaptation of Slavonic hymns according to a Greek model. Two other parameters,
analysed by him in separate chapters of the book, are the neumes and the structure of
the hymn as a whole. The analysis of the neumes outside the context of the formula or
the structure, from the author's point of view, does not provide the key to understanding
the mechanism of assimilation of the Greek model in Russian practice. As far as form is
concerned, Velimirovic, as does Schidlovsky a little later, affirms the Slavic tendency to
preserve Greek melodic structures®. These structures may, however, be understood
entirely only when an analysis of the neumes is included in the context of the structure
and its constituent sections, after which the role of formula in the hymn becomes
apparent, in its stable and moveable characteristics and the norms of its transmission in

the conditions of the oral tradition®®.

% \Jelimirovic, Byzantine elements, 105.
%% \/elimirovic, Byzantine elements, 126-127.
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In discussing the functioning of formula within form, Velimirovic establishes
that formula may be understood to cover an entire melodic phrase, but may also be
joined, by means of link passages, to one or more formulas within the same phrase. As
far as their position within a section of the form is concerned, Velimirovic classifies
formulas as cadential and initial. However, the same formula may be present in various
sections of the form.

Formula was established as the basic principle in the study of Greek chants for
the troparion genre by Raasted, who emphasized and explained the variable character of
formula. In his opinion, formula as a phenomenon has its origins in oral practice, which
precedes the written phase of the hymns' existence®. In oral transmission,
memorization did not cover the entire chant, but took place by means of the memorizing
and use of formulas and their variants. For the period of the entirely oral tradition,

Raasted supposes a multiplicity of musical versions®®

. At the same time, already in the
period before notation, means of transition from one formula to another began to be
worked out. Subsequent to the analysis of one of the hymns, Raasted began to detect a
rule for joining the final cadence of a line to the following line, these two lines being
separated by a colon. This rule, as he demonstrated, is consistent, and this must have
occurred in the oral period. It was subsequently concluded that the masters of the early
period wrote within the context of the oral transmission of formulas and the rules for

linking them®**. It

is possible that this affirmation by Raasted may indicate that, within
the limits of certain genres of Byzantine chant, in the oral period, formula was already a
recognized phenomenon, which facilitated the functioning of the musical model,
characterized by flexibility, but at the same time by the existence of rules in the
composition of its elements, in the context of the poetic texts, which demonstrated a
multiplicity of structure. In other words, the technical level of the linking of one
formula to another meant that the hymnographer, in composing a poetic structure, did
not have to limit himself to a single melodic realization. And, vice versa, a combination
of formulas that already functioned at a certain period as a melodic model was likely to
be adapted to a poetic text that was flexible and variable in its division into sections.
This flexibility of interaction between formulaic melodic combinations and textual

sections may explain the fact, that became apparent during the course of the

%7 Raasted, J., “Formulaism and Orality in Byzantine Chant”, Cantus Planus, Budapest, 1992, p.231.
938 Raasted, Formulaism, 232.
%39 Raasted, Formulaism, 239-240.
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comparative analysis of the automelon Bce ynosanue, discussed in the following
chapters, and which consists of the ability to adapt a single melodic model of the
automelon to a single prosomoion text, divided by means of colons in different ways in
different manuscripts.

While, for the oral period, a multiplicity of melodic variants is presupposed, the
written tradition, beginning with the earliest sources, dating from the 10" century, but
which reflect an earlier practice rooted in the oral tradition, demonstrates stability in its
melodic-textual structures. This opinion, expressed by Raasted with regard to Greek
sources™, is supported by various other scholars: Strunk, M. Shkolnik, Konstantinova
UIf-Muller, among others®*.

In the work of this last scholar, on the comparison of Greek and Slavic sources
containing stichera idiomela, was demonstrated the stability of the written Byzantine
and Russian traditions with regard to stichera between the 11™ and 15™ centuries, as
seen in manuscripts from a vast geographical area, including Asia Minor, Jerusalem,
Constantinople, Mount Athos, Italy.** This tradition arose both orally and by means of
notation, contexts which did not only coexist, but mutually determined each other®®,
providing a basis for the introduction of variety into a canonical network of formulaic
textual-melodic structures. These variants could consist of the replacement of one
melodic interval with another, which happened as part of the overall preservation of the
intervallic content of the chant, in small rhythmic alterations, in the use of different
neumes or combinations of neumes, but with a similar meaning. These modifications
did not destroy the essence of the structure, but introduced elements of an expressive
character. The roots of the variants are explained by UIf-Muller by the presence of
manuscripts of the older and revised versions of the chant, by the local nature of the
differences, or by a creative act™. However, she refers to the lesser variety, up to the
15" century, of Russian formulas as compared to the Byzantine.

This brief and selective panorama of comparative textological-musical studies of

Greek and Russian hymns allows one to point out the most important points on which

%40 Raasted, Formulaism, 232.

! Strunk O., “Two Chilandari Choir Books”, Essays on Music in the Byzantine World, ed. by Strunk,
New York, 1977, p. 222; lkonsauk M., Ilpobremor pexoncmpykyuu snamennozo pocneéa XII-XVII
6exo6 (na mamepuane euzanmuiicko2o u opesrepycckozo Mpmonoaus), Candidate thesis, Moscow, 1996,
p.8; Ulff-Moller N.K., “Conventionality and Instability of the Musical Formulas in Byzantine and Old
Russian Chants”, Cantus Planus, Budapest, 1992, p. 241-242.

%2 UIff-Moller, Conventionality and Instability, 243.

%3 UIff-Moller, Conventionality and Instability, 247-249.

%% UIff-Moller, Conventionality and Instability, 245.
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the analytical method used in the following two chapters, dedicated to contrafact chants,
is based. These points are: the development of structural elements of notated hymns
from oral practice; the combination of stability and variety, visible as much in terms of
text as in the neumatic orthography of the melodies; and the common origins and union
of the written Byzantine and Russian traditions until the 15" century.
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Chapter 8

Russian technique of contrafact: some general questions
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On the criteria for the division of the stichera into melodic lines in Russian
versions from the end of the 12™ century (automelon Jla pacuuercs in the manuscripts
Vatop 1488, Voskr 27 and Usp 8).

The discovery of the correspondence between the textual and melodic sections
provides a determinant methodological means for a coherent analysis of the hymns.
The existence in the manuscripts of variants in the placing of colons obscures the
understanding of the melodic division. Only after clarifying exactly which is the
conclusive graphic fragment in the melodic line, independent of the presence or
otherwise of the colon afterwards, may the structure and formulaic content of the hymn
finally be explained.

The graphic appearance of Greek hymns, in Palaeo-Byzantine notaion,
underwent several phases of development®®. Each phase showed variations in the
graphic expression of identical cadential formulae. The interaction of the Greek and
Russian written traditions took place during the course of approximately a century and a
half, up to the writing of Sin 319 and Voskr 27, and continued during the 13" century,
to which correspond at least two Sticheraria of the Triodion — Usp 8 and Sof 85. It
would seem natural to suppose that, from the end of the 11" century (and probably even
earlier, in codices which have not survived), Russian scribes were familiar with Greek
books, which represented various stages of Palaeo-Byzantine notation, and this fact
ought to be reflected in znamenny notation. In fact, the znamenny neumatic notation in
the Typografsky Kontakarion, when compared with the corresponding hymns in the
GIM Triodion group, differs in matters of detail from that in Sin 319 and VVoskr 27. The
Kontakarion represents an earlier stage in relation to the Synodal Triodion and the
Voskresensky Pentekostarion. In their turn, these two latter manuscripts, as far as
notational characteristics are concerned, are very close to dozens of znamenny codices
written at more or less the same time. In the Uspensky Sticherarion from the 13"
century, again one may observe differences in certain typical notational characteristics
comparing with the manuscripts of the second half of the 12" century, and, at the same

946

time, the development of tendencies present in earlier manuscripts™", which allows one

2 In her article, N.Konstantinova UIff-Moller lists the works concerning this subject: UIff-Moller,
Conventionality and Instability, 243.

%8 Graphical variants gave rise to Schidlovsky's affirmation of the presence in Usp 8 of a particular
melodic tradition, independent from all the other sources he analysed. However, during the course of the
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to specify a further period in the evolution of znamenny chant. At present Russian
znamenny chant of the Studite period is still traditionally considered as a single, whole
period, displaying the same characteristics, that distinguish it from the later period,
beginning in about the 15™ century. Study of the phases of evolution in znamenny chant
of the 11" - 14™ centuries is still in its infancy and requires a great amount of specific
research, which is beyond the bounds of the present thesis. Consequently, the three
stages outlined above are merely a possibility.

Let us examine in more detail the hymns of the second half of the 12™ century,
including those recorded in the GIM Triodia set. By isolating structural units at various
levels (divisions of the form, which may include one or more lines; separate lines and
their formulas; the final formulas of the lines), an attempt will be made to discover
whether there existed, when the codices of this period were written, a general rule that
unified the last neumes of the final formulas.

Schidlovsky compared the Russian and Greek versions of the automelon /[a
pacnuemes, Which is the eighth antiphon for Matins of Holy Friday®’. The Russian
version he chose came from the Voskresensky Pentekostarion, and the Greek from the
11"-century Sticherarion of the Triodion, Pentekostarion and Octoechos which brings

together hymns in both Coislin and Chartres notation — Vatop 1488%*,

Example 1
shows Schidlovky's transcription.

In his commentary on the versions compared, Schidlovsky divides them into six
long verses and notes that, in spite of some differences, the neumatic content of the

cadences is notated by means of three principal neumes — “diple”, “apostrophos”

Example 1.

present thesis, it has become apparent that the melodic tradition of the Uspensky Sticherarion is the same
as that found in manuscripts from the second half of the 12" century.

%7 Schidlosky, The notated, 164-178.

%8 Triodium Athoum, MMB, Pars Principalis, v.IX, Copenhagen, 1975.
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and “ison”®. However, if we examine in more detail the final neumes of the six
divisions in both Russian and Greek versions of the hymn, it becomes clear that, while
the strophes of the Greek version do indeed, as a rule, end with these neumes, in the
Russian version in five instances there is a “diple” and the last line ends with a
“stauros”. In addition, the first and third strophes in the Russian version are divided by
means of a colon into two halves, and both hales end with a “diple”. Other strophes are
also divided by Schidlovsky into two or three lines, not always separated by a colon.
This division is made by him in accordance with the Greek version of the hymn. In all,
Schidlovsky isolates in the Russian automelon 13 lines. However, if this version is
divided in accordance with the colons, the number of lines is reduced to 9 rather then
13. All end with a “diple” with the exception of a group with a “theta” and the final
“stauros”™**.

Let us now compare the two Russian versions of the same automelon, /Ja
pacnuemcsi, one taken from the Voskresenky Triodion and the other from a later source
— the Uspensky Sticherarion from the 13™ century. Let us first consider the organization

of the text, without the melodic element:

Example 2a).

Usp 8.1 AAd PACHLNETHCA BOMKRAAXOY

Voskr 27.1 A4 pACABHETHCA 2 BOMKRAAXOY

2 HXKE TBOHX'h AAPOBAHHH MPHCHO HACAANKAIOLIECA

3 HXKE TBOHXh AAPOBAHHH MPHCHO HACAANKAIOLIEHCA

3 H ZAOA'KIA B'h BEAArOAATEAA MECTO MPOWIAAXOY MPHIATH
4 H ZhAOABRA 5  B'h BAArOAATEAA MKCTO 6 MPOWIAAXOY MPHIATH
4 MPABEARHBIHX'E OYEHHLLA

(6)  NPAREABN'BIHX® OYEHHLLA

%9 The names of the neumes correspond to the terms accepted in Neumatic notations, The New Grove
Dictionary, 1980, v.13, 146.

%0 These terms can be found in a number of articles, for example: Troelsgard, Chr., “The Role of
Parakletike in Paleobyzantine Notations”, Paleobyzantine Notations. A Reconsideration of the Source
Material, Hernen, 1995, p. 81.
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5 MOAYAALLIE XKE XPHCTE

7 MOAYAALLIE KE XPHCTE

6 TEPMA HX'B COYPOBLCTRO

8 TEPMNA HX'B COYPOBLCTRO

7 MOCTPAAATH T'hHIHACA 8 H CMACTH H'BI KO YAOB'BKOAKEELh
9 MOCTPAAATH XOTA H CMACTH H'BI KAKO YAOR-BKOAKEKLL

As the example demonstrates, the two sources show, in terms of text, a number
of disagreements. The division into lines is made in a slightly different fashion: in the
Uspensky Sticherarion there are eight lines, produced by colons, while in the
Pentekostarion there are nine; and the ends of the lines sometimes do not coincide. It is
interesting to note a disappearance of syllables in Usp 8 (for example, the word
Zmaopkma is made up of four syllables in Voskr 27, while the same word, zaoakfa has
three syllables in Usp 8; the difference in the number of syllables occurs in the word
HACAAKAKLJIECA - HACAAXKAKLjIEHCA: IN Voskr 27 there is again an extra syllable); one
word is translated in a different way (‘T'biraca-xoTa).

In order to see the better these textual differences, the text of each version is
given in the example below, with the division into lines in accordance with their

respective colons, indicating on the right side the number of syllables in each line:

Example 2b).

Usp 8.

1 AA A Clib HE Th CA BO Mk A A X0V 11
2 H XKE TBO H X'b AAd PO BA HH H MPH CHO HA CAA KA KO LYIE CA 18
3 H ZA0 Ak 1A B'h BAA 0 A TE Ad Mk CTO MPO WA A XOV MPH 1A TH 19
4 Ppa B€ Ak N'BI H X'h O BH H 1A 10
5 MO AYA A LUE XKE XPH CTE 7
6 TE PIA H X'h COY PO Bh CTRO 8
7 M0 CTPA Ad TH T'h L{1a CA 7
8 H CMA CTH N'hI A KO YAO Bk KO AK BE Lih 12
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Voskr 27.

1. Aa pa cnb HE Th CA 6
2. BOMb @ & XOY 5
3. H XKE TBO H X'b AA PO BA NH H MPH CHO HA CAA KA KO LHIE H CA 19
4, HZHh A0 Ak A 5
5. B'h BAA 0 Ad TE Ad MK CTO 8
6 MPO WA A XOV MPH [ TH MPA BE Ak H'RI H X'h OY EH H 144 17
7 MO AYA A LIE XKE XPH CTE 7
8 TE PMA H X'h COY PO Bh CTRO 8
9 0 CTPA Ad TH XO TA H CIA CTH NI [ KO YAO Bk KO AK Eh L 18

Thus, of an overall number of eight or nine lines, only three coincide (they are
marked by three colours: the second in Usp 8 = the third in Voskr 27; the fifth in Usp 8
= the seventh in Voskr 27; the sixth in Usp 8 = the eighth in Voskr 27). The positioning
of these lines in the form of the sticheron differs, however; therefore, the fact that there
is the same number of syllables in them does not create an impression of proportionality
in the texts. All the other lines differ significantly in the number of syllables.

However, if we leave to onside the differences in the organization of the text and
examine the hymn with its notation, an almost complete graphical identity may be seen
in the melodic lines, which removes any doubt as to the melodic version in the two
manuscripts being identical (the neumes that do not coincide, with the exception of rare
changes of place in some melodic passages on account of the addition or removal of a
syllable, occur in places typical for Russian sources of the 12™ - 13" centuries in the

context of the mutual exchange of neumes:

Example 2c¢).
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The Voskresensky Pentekostarion shows total consistency as regards the
relationship between the divisions in the text and the limits of the melodic lines,
indicated by means of cadential formulas. In this source it is possible to isolate nine
melodic lines, each of which ends with a colon. Of these nine, seven end with a “diple”,
one with a neumatic group including the “theta”, and the last with a “stauros”.

As occurs in Voskr 27, all the melodic lines for the stichera in Usp 8 end with
the “diple”, excepting those with the “theta” group and “stauros” at the end. However,
there are some differences: in three cases in Usp 8 the colon is not present in the place
where it is found in Voskr 27 (lines 1 and 3 of the Sticherarion), and in two cases the

colon divides the line into two (the colons between lines 3 and 4 and between 7 and 8).
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Nevertheless, these discrepancies between textual and melodic lines, as is obvious, are
superficial in character and do not affect the hymn's structure.

The structure, as determined by means of the melodic lines, is ternary. If one
follows the method of Verlimirovi¢ and Schidlovsky with regard to the nomenclature of
the sections, it could be described as AAB. Each section is made up of three melodic-
textural lines, following the example of Voskr 27. Lines 1-4 practically coincide. Line 5
is more elaborate in comparison with line 2, which may be explained by its greater
length. This pair of lines, however, begins with a “stauros”. In Voskr 27 one may
observe the deliberate use of the neume that is absent from Usp 8, in order to underline
the total identity of the lines. It may be supposed that the ends of the lines would be
identical: the “diple” common to both versions is anticipated by the accented neume. In

line 5 this is a “bareia”, in the second line, between an accented “kriuk”®®

and a “diple”
is placed an unaccented “stopitsa”, which corresponds to an unaccented sylable. The
graphical form of the third and sixth lines is very similar, and both are divided into
equal halves, which correspond to the ends of the corresponding textual units.

It is noteworthy that the ternary structure is more apparent in the graphical form
of the Russian automelon and less so in the Greek. This may be considered a conscious
elaboration, made by Russian masters, of the correspondence between the melodic
elements, functioning in the oral transmission of the hymn, and the graphical elements
of the form.

As regards the final neumes, the comparison of the automelon /la pacnnemces in
both sources proves a continuity of the tradition of the graphical treatment of the
formulas which terminate the melodic lines, from sources from the mid- and late 12"
century to sources of the 13" century.

The Russian neume “statia”, which had its origins in the “diple”, became the
most typical neume for the endings of melodic lines in the stichera, heirmoi and troparia
of the canons in Sin 319, Voskr 27 and all Russian manuscripts chronologically close to

them. While in the example of the automelon, discussed above, it appears under the

%1 \Whenever possible in the present thesis, Greek terminology is used to denominate the neumes. In
cases when Greek and Russian neumes, similar graphically, have a different history of interpretation in
performance, the Russian term is used. The comparative analysis of Greek and Russian neumes falls
outside the scope of the present thesis. Amongst the studies devoted to this theme may be cited those of
Floros, Shkol nik: Floros C., Universale Neumenkunde, v.I-111, Kassel, 1970; Illkonsuauk M., IIpo6remsi
DEKOHCMPYKYUU.
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form of the Geek “diple”, in the stichera idiomela, it appears in variants that presuppose
melismatic formulaic passages.

In order to form a general idea of the role of the “statia” and its variants at the
ends of lines, let us turn to the stichera of Palm Sunday. On this day in Voskr 27 are
written 15 stichera, organized in accordance with the liturgical order, with the sections
named (three evening stichera repeated, three evening stichera aposticha and one on
Glory... now and ever; on Sunday at Matins three stichera, one on Glory... and a further
four, which may be related to the Matins); after the stichera from Vespers follows the
canon. All the stichera are idiomela, with the exception of the cycle of three stichera on
the eighth tone, of which the first is designated as “podoben” and serves as a model for
the micro-cycle®?,

An analysis of the ends of the lines of the stichera, precisely in accordance with
the placing of the colons by the scribes, reveals that, of some 180 lines, more or less 145
end with a neumatic groups including “statia”, and another four lines with a “strela”
(neume 22 in the Table 33), the neume that also begins with a “statia”. Further typical
elements in formulas that end lines of stichera of the syllabic- melismatic or the
melismatic kind are the “theta” groups or “stauros”. If we join in the same group the
typical final elements and compare them, in terms of quantity, with the remaining
neumes from outside this group, it become apparent that the rare neumes for the
cadences represent only some four per cent. Amongst these rare neumes in VVoskr 27
there appears no “dyo apostrophoi ” or “ison”.

In order to understand better the level of uniformity attained by the final neumes of
Voskr 27, another source is included in the comparative analysis; the attribution of date
and origin are close to those of the VVoskresensky Pentekostarion, and is accessible in
published form: the Chilandari Sticherarion. On the basis of the stichera of Palm
Sunday as found in Chil 307 in greater quantity than in VVoskr 27 — 20 stichera®® —
there follows a comparative table of the final neumes of the melodic lines (Table 33).

As may be seen in the table, “statia” and its variants, “stauros”and “theta”, are
also in the vast majority in the Chilandari Sticherarion. In this manuscript, however,
two neumes are lacking: though relating to the “statia” group, they are rarely present in

Russian sources from the end of the 12" century - 13" century (nos. 8 and 9). At the

%2 This case is consider on the pages 318-319.
%3 The stichera begin with the indication “The stichera for the Palms” after the service for Lazarus
Saturday: Chil 307, f.21.
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same time, the final neumes not found in VVoskr 27 are present, amongst them those that
include the “dyo apostrophoi” (n° 10 and n° 11).

With regard to the “dyo apostrophoi”, it may be observed that this neume in
Greek manuscripts from the time of the transition of palaeo-Byzantine notation to the

following stage, was considered an alternative to the “diple”®*

, and the preference for
one neume or another is evident in the manuscripts™>. The Chilandari Sticherarion, as
has already been noted, was copied from various sources and this is very likely evident
in the neumatic content.

In the sequence for Palm Sunday in Chil 307, there is evident a lack of
coherence in the order of the sections, unlike the Voskresensky Pentekostarion. Some
stichera are also different: In VVoskr 27 there is a sticheron not included in Chil 307; at

the same time, the Sticherarion has five stichera before the beginning of “Lord I call

upon Thee”, which are not part of the Pentekostarion.

Table 33
N° | Neume N° of cases N° Neume N° of cases
' Voskr | Chil 307 Voskr | Chil 307
27 27
1. = 117 124 13. > - 1
2. =! 8 17 14. < - 2
3. =7 7 8 15. ) - 1
4. =0 3 3 16. >> | 3
o I [ 4 6 17. \ 2 2
6. =) 2 2 18. S - 2
7. =\ - 1 19. — > 3 3
8. =. 3 - 20. 2 - 1
9. = = 2 - 21. - - 1
10 »> - 5 22. s 4 4
11 >> - 1 23. ¥... 12 15
12 2 x - 1 24. + 15 19 |

%% Raasted J., Observations on the Chartres and Coislin versions of the Good Friday Sticheron Q nwg 1
mapovopog cuvaywyn, Paleobyzantine Notations. A Reconsideration of the Source Material, Hernen,
1995, p.138.

%% Note that in the example, which appears in Schidlovky's thesis, and which was quoted in Example 1
(Chapter 8, p.330) of the present thesis, line 6H of the Greek automelon ends with two “dyo apostrophoi”,
followed by the colon, while line 8 of the Russian automelon, corresponding to this, and also separated by
a colon, ends with a “diple”.
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The following table demonstrates the disagreements between the stichera in both

sources:

Chil 307 Voskr 27

“Palms” Sunday morning, on Glory t.8
t.6 podoben -Ha XepyBUMEX s3I

-HE0O MPOCEBP SKO KOKIO

-Ha MIPECTOJIE XePYBUMCTE

Palm Sunday t.1

-IIpecBsaTem yx

-IIpeXke MEeCTH eHb [lacxbl
-Cobe3nauanbHbid U1 CONMPUCHOCYIIHBIN
Saturday evening, on “Lord I call”...

The above-mentioned disagreement between the repertories in the two codices is
reflected neumatically: it is in the two stichera in the First Tone, Iipesce wecmu Oenv
and Cobesnauanvuviu u Conpucnocywnoiu, Which are absent from Voskr 27, that all
five cases of the ending of the line with a combination of “dyo apostrophoi” and
“klasma” (neume no.10) in Chil 307 are found.

Of the Sticheraria, these two stichera are present only in Sof 85 and Usp 8. Both
manuscripts come from a later period: the 13" century. A comparison of the versions of
the stichera in Usp 8 and Chil 307 reveals an identical melodic-graphic contour.
However, though built on the same melodic-graphic basis, in Usp 8 there may be seen a
tendency towards the correction of certain elements. One of the things that disappeared
from this 13" — century manuscript is the “dyo apostrophoi”. There follows a table with
the cadential passages for all five lines, ending with “dyo apostrophoi” with “klasma”
(Example 3a)

As the examples show, in only one of the five cases does the Uspensky
Sticherarion use neume no. 10 as the final symbol of the line. In the remaining four
cases it is replaced by neumatic combinations that include the “statia”.

The “dyo apostrophoi” (neume no. 16) shows the same tendency to disappear in
favor of the “diple” or“statia” in the comparison of the cadential lines of the stichera for
this day in these two sources. The first two cases occur in the sticheron

Cobesnauanvnoviu (Example 3b).
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Example 3a)

idiomelon llpeawe wecmu ouny:

Chil 307, t3r. Usp 8, f98v
1. e > e oG =5 23V Iy W i -::-T
ﬂpi AE HIE CTH AL HE A CX'LI (IpH KE LHE CTH A€ N 114 CX'hI
2, e ¢ Ty 22 L ¢ T Tu = ‘?
... Bh CTA BH A'h K CH BhL CTA BH AL i€ CH

idiomelon Cwoeznavarsnsiu:

Chil 307, f3v Usp 8, £99
3; ‘;'./\ = 2>dJ ‘/b\:.’ -2
.60 RO W Th Y€ ..CAQ BO W Th Y€
\ 2 e wd "z & \ > 25V
4 . H K POY €4 AH M'B . H K POY €A AH M
e U e \ =5
5. ..CTPA X'h Mb ...CTPA X0 Mb
Example 3b)

idiomelon Cwbesnauansusin:

Chil 307, £3v. Usp 8, £99
1. /\ —s 22 = |/,_) =
_..H B'E TEb MH _..H B’k TBb MH
2 ¢ 774 >? 2 /=~t = =
B’k CII'k BA 10 1l . B'h OB BA K LI
Example 3¢)

idiomelon [lpudent u mur Onecn:

Chil 307, f.6v. Usp 8, £105v Voskr 27, £.6
P v 22 < \ = - W 2>
..TPA A'HIH TP ABLH. L TPA AR M

The third case of a with “dyo apostrophoi”is found in the sticheron of the Sixth
Tone Ilpudem u mwul Onecw, also contained in Voskr 27. As the following example
shows, in Usp 8 the replacement of the with “dyo apostrophoi” by the “diple” occurs

again, while VVoskr 27 regularly repeats the version found in Chil 307 (Example 3c).
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Neume no. 11, which includes the with “dyo apostrophoi”, may be found in the
sequence for Palm Sunday in the Chilandari Sticherarion once, in the Tone 3 sticheron
Ipesice wecmu denv Ilacxwr. It is also used much more rarely in znamenny notation
from after the mid-12" century than neume no. 4, which has a “diple” instead of a with
“dyo apostrophoi”. In the Uspensky Sticherarion, this sticheron does not appear, but it
is found in Voskr 27, and in it the with “dyo apostrophoi” is replaced by the “diple”
(Example 3d).

Examples 3a-3d show that the use of the “diple” and its combinations as a final
neume acquire the status of a general rule, unlike the rare “dyo apostrophoi” and its
variants. The quantitative preference for the “diple” in comparison with the “dyo
apostrophoi” bears witness to a conscious choice of the former, and implies the
probability of the correction of the “dyo apostrophoi” in later manuscript5956.

If we examine other rare neumes that coincide in the Chilandari Sticherarion
with the line endings, it become obvious that in the majority of cases its use is explained
by the divergence between the textual and melodic limits; in other words, these neumes
are not in fact the final neumes.

For example, in some cases, the lines, divided by means of colons in Chil 307,
are joined in Usp 8 or Voskr 27 in such a way that neume no. 18, used in Chil 307, rare
as a symbol at the end of a line, occurs in the middle of the line in the other two
manuscripts and loses its role as a final neume. Such a case may be found in the Tone 1
sticheron Ilpecesmuiu J{yx, found in the Chilandari and Uspensky Sticheraria (it is part
of the cycle that is missing in the Voskresensky manuscript): Example 4a).

Similar examples may also be found in the comparison of the sequences for
Palm Sunday in Voskr 27 and Chil 307. In the Tone 8 sticheron Ilpudem u mvi onecw in
Chil 307, one of the lines ends with neume no. 18, followed by a colon, whereas in
Voskr 27 in the same place the colon is absent, and the neume does not function as the
final symbol, occurring in the middle of the line, which ends with a «statia» (Example
4b).

%8 M. Shkol nik, in the comparative study of Russian and Palaeo-Byzantine neumes she undertook in her
thesis, writes: “In znamenny notation of the 12" - 13" centuries, at times the “dyo apostrophoi” was used.
From the second half of the 15" century it ceases to be used, though it can, very rarely, be found in
manuscripts up to the end of the 15™ century. Already in Slavic sources [this term is used by her to
indicate Russian codices written up to the end of the 15™ century] the “dyo apostrophoi” began to give
way to the “diple” and is found only in combination with other neumes.”: IIxoneauk, [Ipobremsi
DPeKOHCmpYKyul. .., 82.
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In the stichera for Palm Sunday found in Voskr 27, Chil 307 and Usp 8, the
“oxeia” is not found one single time as a final neume in combination with the “klasma”,
which ends line 1V G of the Greek automelon Xtavpwonto ekpalov in Example 1 of
Schidlovsky's transcription. An analysis of the corresponding line in the Russian
automelon /la pacnuemcs of the same example shows that the textual section,
emphasized by Schidlovsky, ends with the same neume®’. However, it is not followed
by a colon, and the scribe of Voskr 27 continues the line until the “diple”. The neume
in question thus has the same behavior as neume no. 18; that is, it is part of the medial
passage and does not belong to the final formula. If we do not limit ourselves to the
Palm Sunday sequence, we notice that both neumes are used much more frequently in
the middle than at the ends of lines, and this is valid for the majority of the codices
dating from the middle of the 12" century onwards.

Neume no 17, a variant of the “bareia”?®

, equally uncommon, also tends to lose
its meaning as a final symbol. This neume is found with a slightly greater frequency in
the final position in those cases when it is followed by a neumatic group with a “theta”.
For example, in the Tone 2 sticheron Crasa Teb6e Xpucme in the Chilandari Sticherarion
version, in one case it ends the line, and in another precedes the “theta” group and,
though it is not separated from it by a colon, fulfils the role of a neume of the final
formula (Example 4c).

An examination of the same textual fragments of Voskr 27 and a comparison of
the notation in the Chilandari Sticherarion and Pentekostarion shows a coincidence in
notation in the first case. After neume no. 17 there appears the colon, which does not so
much indicate the end of the line as emphasis in the text the “theta” group (Example
4d).

However, in those cases in which the “theta” group is absent and there exists no
need for its emphasis, a variant of the “bareia” in question, emphasized by a colon in
Chil 307 as part of the final formula, changes its meaning in Voskr 27: in the
Pentekostarion in the identical position it is corrected, with the object of making the
“diple” the last neume. The “bareia” thus ceases to function as one of the final neumes

(Example 4e).

EEINT3

%7 In znamenny notation this neume is a variation of the kriuk, which replaces “oxeia”, “petaste” and
“oligon”: M.IlIkoneHuK, [Ipobremsr pexoncmpyxyuu, 90.
%8 This transcription of the name of the neume could be found in Tillyard, Hand book, 26.
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Example 3d)

Ipexce wecmu Oblib:

Chil 307, f.8v. Voskr 27, f.6v.
PRI ST, st““/éd”

NOKAXKETE MH K 10 MOKAXKETE MH K€ I'0

Example 4a).

llpecesmoiu [yx:

i P e & G g aaia &
Chil 307 (f. 3r.) MPE CBA TR H AOY Xh « H KE A 10 CTO A'LS...

F o e e w2y o
Usp 8 (11.98r.) np'k CEBA ThI H A0 X'b H KE A MOV €10 A'BL...

Example 4b).
Ilpudem u mor Onecs:

< Zz X e o e M L ez =z
Chil 307 (f. 8v.-9r), = H'b HA NP'E CTO A’k BRI CO B« XE PO BH Mb CT'R  »

2] z £ ¢ e ¢ M U _x e z =
Voskr 27 (ff.5v.-61.) « H'b HA NPk CTO A’k BRI €O 'k XE PO BH Mb CU'R

Example 4c¢).

Caasa Tebe Xpucme:

- \ & .
Chil 307 (f. 4v.) Kph CT7h Mb& Tk Mh

e = N\ o
Chil 307 (f. 4v.) BB fIHTHTH »

Example 4d).
Crasa Tebe Xpucme:
Voskr 27 (f.1r.-1v.) : Chil 307 (L. 4v.) :
¢ =2 \¢ ¢‘e'5-" c =2 \' e 4=
. KPECTBME = T'BMb L EPLCTRMb  T-hMb

“Apostrophos” and “ison”, as final neumes, are absent from the stichera
idiomela of Palm Sunday in VVoskr 27. They are also rare in the Chilandari Sticherarion.
If we examine the corresponding fragments in the text of the Tone 6 sticheron Yecmmoe
sockpecenue in the two sources, we see that in the passages which in Chil 307 end the

line with “ison” or “apostrophos”, there is a scribal decision in Voskr 27 to remove the
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colon from its position, which marks the ending of the line with one of the afore-
mentioned neumes, and to end it with a “diple” (Example 4f).

It should be noted that the “apostrophos” is replaced by the “ison” which, in
Raasted's opinion, represents a modernization of the Palaeo-Byzantine Greek sources®”®.
M. Shkol nik notes the same tendency in the material of the Heirmologion, pointing out
examples of replacements of the series of apostrophoi found in the 12" century
Novgorodsky and Voskresensky Heirmologia by “stopitsa” (“ison”) in the later
Chilandari Heirmologion.

The fact that the “diple” in Russian manuscripts of the second half of the 12"
century takes priority as the final neume is reinforced by its disappearance in passages
in the middle of the lines and the placing of the colon where it appears. This tendency
may be seen in the comparison of the Tone 3 sticheron [lpesice wecmu denv as it
appears in the Voskresensky Pentekostarion and the Chilandari Sticherarion (Example
5).

The first line in both versions likewise stands out by means of the colon. The
second, third and fourth lines in Voskr 27 are separated with colons and end with
variants of the “statia”. In Chil 307, in place of the three lines, divided by colons, there
is only one, though the final neumes of VVoskr 27 retain their positions in the Chilandari
Sticherarion.

If we consider the “diple” as an element that demarcates the boundaries of the
melodic lines in the texts, written from the second half of the 12" century, we come to a

more detailed understanding of the relationship between the Russian automelon and its

prosomoia.
Example 4e).
Caasa Tebe Xpucme:
Voskr 27 (f.1r.-1v.) : Chil 307 (f. 4v.)
o e = = <V e P \
+ . B'BIAHTH TH ...BROAHTH TH

99 Raasted, Observations, 138.
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Example 4f).

Yecmuoe sockpecenue

Chil 307 (f£.6v.-7r.)

» ¢ - - & . ./, - .,‘/4. “ e e & & =
E'h ZAEH KE OF Mb PLUA A O <10 BE A’k HH K Mb CH B€ ZA0V Wh Ha...

Voskr 27 (f.6r.)

‘! cl,to_/‘ZL/..-‘(_g/a.t-
B'b ZABH KE O Mb plUIA a4 M0 N0 BE AR HH K Mb CH BE ZA0Y WL Ha...

Example 5

t.3 Ilpeawce wecmu denv

£E v < \ ;/c 3’\ =
Chil 307 (ff.8r.-8v.) 1. NPE XKE WE CTH Ak Hb NA CXH =

s v ¢ \ w"a p\ =
Voskr 27 (f.6v.-7r.) 1. NPE KE WE CTH Ak HL 14 CX'BI -~

¢ < ULC;:(/’_'-\;U

Chil 307 2 APH A€ H CY C'h B'h BH da HH 10
& it e e 2\ Sy
Voskr 27 2. PH A€ H COY Ch RL BH panH 10 *

‘¢./.4.c4.\)7\ ;'{
Chil 307 (2). &b Z%6 BA TH X0 TA Mb PTEL LA

C v ¢ ¢ a \ ))\ ;?
Voskr 27 3. B'h Z'h BA TH X0 TA Mb pTBL LA~

Lt e & C L v - . =

Chil 307 (2). ve TBh PAL HE Bb HA 4 'O A4 Z0 P »
L L L ¢ pLaYll e 2
Voskr 27 4. Y€ TEL PAL HE Bh HA A4 I'0 AA Z0 pA -

Russian automela and their prosomoia: some general questions of notation

The automelon Ja pacnnemcs analysed above appears amongst the
transcriptions in Schidlovsky's thesis, as well as the versions already mentioned above
from Vatop 1488 and Voskr 27, and certain others. Amongst these, together with the
Greek versions, appear the Russian ones, taken from the Sticheraria Chil 307, Sof 96,
Sof 85, Sin Typ 148, Sin Typ 147 and Usp 8. Together with the sticheron automelon,
Schidlovsky placed the prosomoia of St Theodore, corresponding to this model: that for
Wednesday of the Third Week of Lent, ITowenuem I'ocnoou®® (according to the
versions found in Sof 96, Sin 319, Sin Typ 147, Sin 278 and Usp 8), the prosomoion for
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Tuesday of the First Week of Lent, IIpudeme y6o cnewno (in versions from Sof 96, Sof
85, Sin Typ 148, Usp 8 and Sin 319) and the prosomoion for Thursday of the First
Week of Lent Anocmonu 6oxcocmevnuu (in the versions from the two Typografsky
Sticheraria, the two Sofisky, Synodal and Uspensky Sticheraria and the Triodion Sin
319).

In Schidlovsky's transcriptions, one's attention is caught by the fact of the almost
total correspondence between the neumes of the GIM Triodion and Pentekostarion with
the Sticheraria, with rare exceptions normally in the interests of clarification. It should
be emphasized that all the hymns examined by Schidlovsky were notated in Sin 319 and
Voskr 27 by the same first hand. Only in one case in Schidlovsky's examples is there a
more significant difference in the notation. This occurs in the automelon /[ja pacnnemcs
and its prosomoion /Towenuem I'ocnoou. For these two stichera, Schidlovsky arrived at
the conclusion that while the prosomoion in the Greek manuscripts corresponds to its
automelon, in the Russian sources, after the automelon, found in VVoskr 27, there is only
one version of the prosomoion — that of Usp 8. All other Sticheraria and Sin 319 contain
a version that is different melodically, common to all these sources®®*. Thus, Voskr 27
and Sin 319 belong to different groups. However, it is possible to analyse the same
situation in a different way and arrive at a different result. Let us take Schidlovsky's

example, including in it only the information concerning Russian sources:

Example 6.
I.A I.B
onil 307 2 . e X & = B o e ey R
GPB 96 i N S L e sy R
GPR 85 z - « XY\ =T e 2 L W = T, - . oW . o o3
Ts 148 2 .« ~ VN == s 2 o o = B, o » » ATe & W
Ts 17 z « = % 2P 2o~ - B N
QM 27 = - .~ ¥ » o 1 L. . V. *, . - . .
6IN 8 z - Ve = Z « < - = R
(A-29) = gec m B8 T A s my W A %Y u ms TSO X ¥ ER $O e
gy MW
GPB 96 xr - - .- - A3 ’, . B v * . -
GIM 319 x- & =4 S > % ,.’ - i. - - v oWt
Ts 147 > S % X ¥ =t L ~» « = -
GIM 8 P « N ¥ s o N =) « .
am 27 z - e = = N ¥ 2 z . - .
(P-13c) Do me NN K M roc N0 AN moy ma upo cak =

%0 gehidlovsky, The notated, 237-249.
%! schidlovsky, The notated, 169.
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vIi.L vi.m
Chil 307 e T - « \ " A W o wm \ =z
GPFBE %6 - - - . - . - .~ - ¥ "’| N - =
.GPB 85 e L T N - o 3 Vg
Ts 1u8 N e « « \ =¥ v e A\ 2
Ta 14? - .« W . .~ .- - . - A Lt . W o 2\ -
cIN 27 N « = N 3 « o n \ 3
GIN 8 N A N S . S wrn \ =z
(A=29) BOC TPA B4 TR XOTA N R CBa CIR WM N Xowo sk x0o e
"ys M2 CA ey B2
GPB 96 e w2 . e - W > \ 2 , w o\ =
GIX 319 v owm e S L s . & x ¥ s, - x \ =
Ts 147 kN « o X Y 3, wox \ @
GIN B L R “ o 3 8 e Nz
GIM 278 e W o L o2, . W 3 % v w o on \ =
(P=13c) X ¥ B N3 3O m = ™" Ba W M =O Mx ROOC

We note that, in the automelon, the lines demarcated by colons end in most
cases with a “diple”, and in one case with a “theta” group. Only in two Sofisky
Sticheraria is the last line divided by a colon into two halves when the “strela” appears.
In the prosomoion, with the exception of the Uspensky Sticherarion, at the ends of lines
the “diple” and “theta” group also predominate; in one case, instead of the “diple” there
is a “dyo apostrophoi”. As regards the Uspensky Sticherarion, its neumatic notational
style is truly different from the other sources.

In compiling his comparative tables, Schidlovsky was guided by the rules of the
text. He copied the stichera from various sources, dividing them in the table into
textual-structural elements, sometimes separated by colons, sometimes not. After
dividing them in this way, he analysed the neumatic lines corresponding to the units he
isolated.

However, if one compares the same stichera according to another criterion — of
the graphical recording of the melody — then it becomes apparent that the melodic lines
in all the sources quoted by Schidlovsky coincide. Sin 319 and Voskr 27 do not appear
to distance themselves from the melodic tradition they follow. The melodic lines
nevertheless do not always correspond to the same units of text. The source in which the
division of text lines does not correspond with the division in any other source is the

Uspensky Sticherarion.
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From Schidlovsky's transcription (Example 6) has been taken, firstly, the text of
the prosomoion IZTowenuem 'ocnoou as found in Sin 319%% which represents the
version found in most of the manuscripts, and, secondly, the text of the same

prosomoion as found in Usp 8%

, Which, in Schidlovsky's opinion, reflects the version
of the automelon in Voskr 27. In Example 7a) the text appears according to each source,

with the lines with colons numbered, and the quantity of syllables in the lines:

Example 7a):
Sin 319:
1 MO LHE HH K Mb 0 CMNO AH 8
2 AOY LA NP0 CBE TH B'h LUE 7
3 A4 Ch M0 A0 EH M'b CA KPE CT'h TBO H NE 0 COY >KE Hb NHO BH Ae TH 20
4 PA AO CTH K0 4
5 H M0 KAO HH TH CA CTPA Wk HO 9
6 npo CB'K LA K Th BO HA C'h 8
7 CTPA CTH TRO 1 BO Ab H'BI fA 8
8 H X' KE HZ BO AH 6
9 A0 H TH HA M'b 5
10 @ KO MH A0 CTH Bk 6
Usp 8:
1 Mo Yk HH € Mb 5
2 ro Cro AH 3
3 AOY WA PO CB'K TH B'h LLHE A CMO A0 BH M'b CA 13
4 KPE CT'h TBO H NE W COY Kk Nb NO 10
5 BH A€ TH PA A0 CTH K0 H M0 KAO HH Th CA CTPA Wk NHO 16
6 npo CBk LA K€ Th BO HA C'h 8
7 CTPA CTH TRO 1 BO Ab H'BI fA 8
8 H X'b KE HZ BO AH A0 H TH HA M'h A KO MH A0 CTH B'h 17

%2 Sin 319, f.145v.
%3 Usp 8, f. 56v.
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The conclusions to which an analysis of the example lead correspond to those
arrived at with regard to the comparison of the two versions of the automelon of this
prosomoion, /Jla pacnuemcs, as fond in Usp 8 and Voskr 27 (Example 2b). The division
of the text lines and their proportions show significant differences. If, however, the
same experiment is made as was made with the automelon, that is, writing out both
versions according to the melodic lines, the underlying melody in both versions of the

hymns coincides:

Example 7b):
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j_eo..t—\;'/:.

Sin 319 M0 LPE HH K Mb 'O CAO AH @
2 < \ z—=
Usp 8 no Yk HH € Mb

Z'b(—(,(/‘_//

Sin 319 AOY WA NPO CBK TH Bh WIE  *
N\ 2
Usp 8 ro cmo AH

C bt c./):./;/;::.‘a_a‘/bn/- « =
Sin 319 A4 ¢h M0 A0 BH M'B CA KPE CT™h TBO H HE O COY KE Hb HO BH A€ TH  »

e R SR TR e 2 \ V.7 =z 2
Usp8 oy wa npo  CB'k TH B'h WE Ad €O A0 BEH M'b CA
= u =-;’; = ¢ ¢ e ¢ Lt \' —~
Sin 319 PA A0 CTHKO = H N0 KAO HH TH CA CTPA Wk HO  »
£ \ =27 = ¢ T\ =
Usp 8 KPE CT"b TEO H He W COy KB He HO
::-i DI )‘.\' v 5> 2>
Sin 319 npo  Ce's 1pa W T BO Ha Ch .
cc«.ﬁ?;g/.():\cc/g,.%ﬁ;
Usp 8 BH A€ TH PA A0 CTH K0 H M0 KAO HH Th CA CTPA Wk HO

0=\T(
LS U e s e BT

Sin 319 c'rpac'm'momsom.u'u‘lg o
e. \ e b 0 "“/;\
Usp 8 fpo  CB'K (|4 € Th BO HA Ch .

\\‘/»/:.n/ ¢ =

¢
Sin 319 H Xt KE HZ B0 AH .
T e gy a2
Usp 8 CTPA CTH TEO 14 B0 Ab H'BI A .
te S N2 s \ 2 2 o+
Sin 319 AO H TH HA M'h » 14 KO MH A0 CTH E'h
6"(7¢-Llu"; p._y .y):\$;+
Usp 8 H X'b JKE HZ BO AH A0 H TH, HA M'b 1A KO MH AO CTH BB
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The example shows the way in which the scribe of the neumatic notation of the
Uspensky Sticherarion adapted the same melody, dividing the hymn into text lines in
his own particular way. Whereas the prosomoion in Sin 319, if one is guided by the
colons is divided into ten text lines, Usp 8 has eight lines. On the basis of the melodic
graphical shape, the first text line in Usp 8 could be divided in two, as was done with
Sin 319. But this did not occur, probably on account of the small number of syllables,
and the melodic formula, which in Sin 319 as a conclusion, appears in the middle of the
line in Usp 8. It is interesting to note that the same phenomenon occurs once more a
little further on, in the line kpecTs TROH Hewcoy:k-sHaHO the same formula is repeated,
and again finishes the line in Sin 319, while in Usp 8 it appears in the middle of the line.
It does not seem likely that the position of the formula in the middle or at the end of the
line alters in any way its melodic significance. It seems that the question of the presence
of absence of the colon, like that of the preservation of the same number of text lines,
was not of primary significance.

The most important detail in the quoted example is the freedom in the treatment
both of the means of executing the chant and of neumatic notation shown by the scribe
of the Uspensky Sticherarion. As for the final neumes of the lines, just as in the above-
quoted examples, there is here a replacement of the “dyo apostrophoi” with the “diple”
in the more recent source. In the added syllables, when there are differences between the
two versions, there appear both “stopitzi” — neutral neumes of recitative character — and
more distinctive neumes from the melodic and rhythmical-accentual point of view.
Furthermore, before the final line another line has been inserted, not present in Sin 319.

This level of mastery of the melodic component and its graphical reflection was
also observed by Schidlovsky in manuscripts earlier than Usp 8, specifically Sin 3109.
As has already been noted, in his thesis he analysed the prosomoia of St Theodore. One
of them is the Tone 5 Ilpudeme y6o cnewno®, on the automelon Ilpenooo6ue omue
(Oagie mazep), which is a sticheron apostichon from the Menaion for the commemoration
of St Anastasius on 22 Janary®®. Another prosomoion, also in the 5™ Tone, Anocmomu
booicecmeenuu, corresponds to the automelon which begins with the same words and

therefore has the same incipit, IIpenoodo6uwiti omue, which is, however, another

%% The incipit for this sticheron is found in Table 1.1 of Schidlovsky's thesis in another Russian textual
version, Ilpuoeme ycepono, which corresponds to the published Triodion. On pages 250-262
Schidlovsky expounds on the transcription of this thesis in the textual version Ilpudeme y6o cnewmno,
found in Sin 319 and all Russian Sticheraria. However, it is the same sticheron, corresponding to the
Greek dsvte mpodvuwg.
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sticheron from the Menaion, fond among the aposticha of the commemoration of St
Euthymius in the Menaion for 20 January®®®. These prosomoia are, therefore, based on
two different melodic models, though they have the same incipit and are in the same
Tone. The graphical variants of both the first and the second prosomoia in Sin 319 and
Usp 8 on the one hand differ considerably from each other. On the other, in a more
detailed analysis, Schidlovsky discovered that while Sin 319 has two different melodies
for the two prosomoia, Usp 8 bases both of them on the same first melody by means of
a complex melodic'structural adaptation®™’. After comparing this with another two
different automela, but in the same tone and with the same incipit (there are four in all)
in the collection of znamenny automela of the Typografsky Kontakarion, Schidlovsky
concluded that the models for the prosomoia Ilpudeme y6o cnewno € Anocmonu
boorcecmeenuu, in Sin 319 are not the automela that serve as examples in the Greek
manuscripts, but another two, recorded in the Typografsky Kontakarion, which Russian
masters may have found there®®, In Schidlovsky's view, the Russian masters would not
have had access to the correct automela in the Greek manuscripts®®®.

The examples given above provide proof of the presence of two opposite
tendencies in Russian znamenny copies from the mid-12" century to the 13" century.
On the one hand, there is the tendency of variable adaptation of the model to the
contrafact; on the other, a consistent preservation of the graphic particularities. The
tendency towards the variable may be seen in the comparison of sources dating from
another period, namely the automela of the Typografsky Kontakarion and of Sin 319, or
groups of other Sticheraria contemporary with or later than it (amongst them Usp 8).
The stability of the melodic tradition and of its graphical reflection is seen in sources
closely related in terms of date and/or place of writing. The relationship between Sin
319 and Voskr 27 does not represent an exception as far as stability is concerned. As
proof of the fact that both conserve the same melodic tradition and that they could have
been notated by the same master or group of masters (the first hand),
there follows as an example the automelon /Ja pacnuemes from Voskr 27°7° compared

with the above-mentioned prosomoion from Sin 319 (Example 8).

%5 Oo1e matep, vuenmne: Schidlovsky, The notated, 34.

%6 Oo1e notep, ovk edwkog: Schidlovsky, The notated, 35.

%7 Schidlovsky, The notated, 183.

%8 The incipits of the two prosomoia are quoted by Vladyshevskaya in her article dealing with the group
of automela in the Typografsky Kontakarion: Tunoepagpcruii Yemas, 181.

%9 gchidlovsky, The notated, 191-192.

%70 Voskr 27, £.37.
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Bockp 27

Sin 319
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The same melody is obviously present in both the automelon and the
prosomoion. The division into lines and their proportions seems to be similar. The cases
of the disagreements of the proportions of the lines regulate the graphical differences:
the lack of some syllables making the reflection of the automelon in the prosomoion
inexact may explain the difference in the neumes in line 6, separated by colons. It
should be noted that some of these differences have to do with the conscious decision to
correct some elements. If Sin 319 and Voskr 27 were written as a set, it is natural to
suppose that the Triodion was written first, and the Pentekostarion after, thus making it
a slightly later volume. In it, in contrast with the Triodion, the “dyo apostrophoi” are
replaced by “diple”, the “xeron klasma™ is represented by the graphical variant more
common in later Russian manuscripts, and the caesura in the “kriuk™ in the last line is
passed by. These corrected elements are found, in addition to Sin 319, in the Sticheraria
Sof 96, Sin Typ 147 and Sin 278. This fact may serve as indirect proof that all four
codices may have been notated by the same group of masters of the Novgorod school
during the same period. During the writing of the GIM codices of the Triodion cycle
there may have occurred a selection of graphic means, which influenced later sources.

The presence of two tendencies in the Russian technique of contrafact was noted
by Schidlovsky®: “What we have found stands not only to underscore important
opposing tendencies — randomness and order, conservation and change, spontaneity and
calculation — in the usage of the chant, but also to bring into question the very element
of choice in what increasingly appears as a fundamentally unrestricted practice in the
transmission of the music”.

Schidlovsky's conclusion is particularly interesting as regards the present thesis
from the point of view of the relationship between oral and written practice. A
consistent coincidence between the neumes indicates a conscious choice to preserve all
the graphic nuances in copying a new znamenny codex from another Russian source.

At the same time, Schidlovsky's conclusion confirms that, with the dawning of
the 12" century, from which date most of the manuscripts consulted by him, chant
masters had achieved a very high level of skill in the adaptation of model to contrafact.
This skill, it must be supposed, was apparent both in the process of performance and in
the notation of a new text, hitherto unknown, and freshly translated. It is this that may
explain the difference in the notational method of the stichera and canons of the second

master, compared with his work on the basis of the notation of the greater part of the
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material of the Synodal Triodion, the Triodion, Voskresensky Pentekostarion and the
majority of the Sticheraria.

Having thus reviewed in a general fashion the technique of the application of
Russian versions of the automela to prosomoia, we shall now undertake a more detailed
analysis of the working method of two groups of masters of notation, evident in the two
hands of Sin 319 and Voskr 27. The material for this analysis was the Russian version
of the automelon Bce ynosanue and its corresponding prosomoia, notated by both the

first and the second hands.

™ schidlovsky, The notated, 202.
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Chapter 9
Russian technique of contrafact in the canticles by two hands
In Sin 319 and Voskr 27 (automelon Bce ynosanue and its
prosomoia)

354



The old Russian version of the automelon Bce ynosanue

The automelon Bce ynosanue, or, in accordance with the later Russian redaction
found in published liturgical books, Bcro omuoacuswe, is part of the Menaion sequence
dedicated to Saints Kosmas and Damian. This commemoration occurs twice a year — on
1 November and 1 July®’?. The Typikon Sin 330°" indicates for 1 November the

following stichera on Lord | call upon Thee:

On 6:

e Tone 6 idiomelon Feckoneuvna ecmo x 2

e Four stichera Tone 4: Bce ynosanue and two others similar to it (tomy
M0100HbBIE)

e QGloria ... now and ever — theotokion

In the sequence for 1 July, the same stichera are indicated, with a small difference in the
order: there is no reference to the duplication of the idiomelon; afterwards is sung Bce
ynosanue and “other four similar to it” («uHbI YeTbIpe HOAOGHBIE eMy»), SiX in all®™.
Lamentable, in the Sofisky Menaia set, which probably made up a set together
with the GIM Triodion and Pentekostarion, this automelon is not found. In the service

for 1 November®”

, the first folios, where the sticheron ought to appear, have been lost,
and the sequence begins with the ninth ode of the first canon®”®. The July volume did
not survive at all.

The znamenny automelon Bce ynosanue appears in a source older than the
Sofisky Menaia — in the Typografsky Kontakarion. There follow the text and the
neumatic notation of this sticheron, as found in this source, with the division into lines

according to the colons, and with a syllable count®”’.

Example 9.

%72 gchidlovsky, The notated, 30.

°73 Sin 330, ff. 89v.-90r.

9% In published Menaia the automelon Bce yrosarue appears only in the sequence for 1 November.
%% Sin 161.

%76 8K, 120.

" Typ.Ustav, f. 238.
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1 Bb CE OV II'h BA HH K * 7
. ‘-L/‘_\J}:\ Va

2 HA HE BE Ch X'h M0 A0 XKb WA * 9
¢ 7t & BT e

3 C'h KPO BH LJI€ HE KPA AO MO &€ * 8
L ¢ ¢ \9/(. u;v¢/¢"

4 CE B'k CEA T4 A C'h KP'BI Ad K CTA * 10
v 2 e N

5 TOY HE MPH 1A CTA  * 5
¢ ¢ "\\‘/:..4

6 TOY HE KE AA i€ Ta * 7
e L7 . }/‘ N\ 5/’/ z"

7 HE AOY Kb H'Bl H M'b HC Ik A€ HH & 11
3 & e & ¢

8 ZAA TA H AH CPE Bpa * 6

R SEPUE I il V) Lo 7

9 € BA HI'E Ab CK'Bl HE C'h TA XA CTa * . 10
L e e 6 aeTe

10 YAO B'E KO M'b KE H CKO TO M'b . 9
2. ;‘/Lu v o 2

11 BAATMO AB A HH K MO AQ4 CTAa * 9
S o0 b b & LV e e Lt e\ 7

12 Ad C'b Bb ¢k Mb M0 CAOY Wb AH BA E'H B'h LA XPH CTO BH - 16
L & e l—";‘/t - . ¢ C'U;/L \ ,)/4 =

13 Ab PZHO BE MH K Mb MO AH T4 CA 0 A0V WA X'k HA WH X'h 17

Let us now return to the automelon /ja pacnnemcs, previously analysed. The
Greek version was separated by colons into seven lines, the version in the VVoskresensky
Pentekostarion nine, and in the Uspensky Sticherarion eight. The number of lines in the
automelon Bce ynosanue is slightly greater. The difference in the number of syllables in
the lines (from five to 17) corresponds more or less to that of the two Russian versions
of [la pacnnemcs (from five to 18 in Voskr 27; from seven to 19 in Usp 8).

A comparison of the neumatic content of the two automela, Ja pacnnemcs in the
Russian versions from the 12" - 13™ centuries and Bce ynosanue in this last version
from the end of the 11" century — beginning of the 12" century, reveals some significant
differences regarding the endings of the melodic lines. While the lines of the later
sources generally ended with “diple”, in the Typografsky Kontakarion the “diple” ends
only four of the 13 lines. A further four lines end with variants of the “statia”, which
received the name, in znamenny notation of the 15" century onwards, “statia svetlaya”.

The final line ends with the typical neume, the “stauros”. Atypical neumes, including
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the “stopitsa” (“ison”), end the first, fifth and eighth lines. In the third line no neume is
written above the final syllable/letter.

It is difficult to arrive at conclusions regarding the reorganization of lines in the
larger sections of the musical structure of the automelon Bce ynosanue from the
notation: the only proofs are the identical form of lines 4 and 11 and the similarity in
line 7. It is possible that these lines divide the structure into three sections with a similar
ending. These sections are followed by a final, fourth section, which includes longer

lines.

The notational principles of the stichera prosomoia. First hand.

Let us now turn to the prosomoia, written by the model of the automelon Bce
ynosanue, notated by the first hand in Sin 319 and Voskr 27, as well as the
corresponding prosomoia of the Sofisky Menaia, choosing nine from among the rather
large number of stichera. From Sin 319 were selected most of the stichera — four, in
order to include in the analysis both examples of the prosomoia of St Theodore for
Lenten weekdays as well as the cycles of prosomoia for Saturdays and Sundays. While
the notation of the stichera of St Theodore has already been analysed by Schidlovsky
(those chosen by him are not included here), none of the other stichera have ever been
studied. The same is true of the stichera of the Pentekostarion and the Sofisky Menaia:
two prosomoia were chosen from Voskr 27 and one from each of the three volumes of
the Menaia, for June, August and April.

The first sticheron, fewsewu mu cs, is part of the cycle of three prosomoia
which appear in Sin 319 in Lauds for Saturday of the Fifth Week of Lent®®; in the
Example 10 it is indicated by the latter “A”:

Example 10 A.

1 R BAA K LIH MH CA R KO YAO B'K K'h 11
2 PE YE YH CTA 1A Ak BH LA 8
3 K'h & pXH CTPA TH roy 6
4 H KA KO B'E 14 K€ LWLH FAQ IO A'BI 10

78 Sin 319, f. 273v.
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5 Ma YE YAO B’k KA C'h MHO K EO P€ Y€ EO I'd B'hl TH 15
6 H B'h CE AH TH CA E'h O TPO EOY MO K 12
7 H KA KO PO >KK FAA M0 AH MH B'h Mk CTH L{{€ MPO CTPA Hh HO I 18
8 H MB CTO CBA LJIE HH A 7
9 Ha X'k PO BH Mk CB AA LA A 1O 10
10 HE NPk Ab CTH ME HE Ak CTH K0 9
11 NE BO pa ZOy Mk X'b CAA CTH 8
12 BPA KOY COY LYIH HE H CKOY Ch HA @ 10
13 KA KO O\ BO 0 TPO YA PO KK 9

The second prosomoion, Xpucmosu anocmonu, indicated by the letter “B”, was
written by St Theodore for Thursday of the Second Week of Lent®”®:

Example 10 B.

1 XPH CTO BH a M0 CTO AH 7
2 Z€ MAL N'BI H M'b CB'R TH AA 8
3 Ch KPO BH L{IA MH POy BO I'd Th HA 10
4 PE MOV APA 4 IO PA ZOY MA EO ra Ha LWE O 13
5 M0 1 LH H X'h B'BI 6
6 0 T'h HA MA CTH H'BI H ZEA BH TE 10
7 CBA T'hl H MH MO AH TBA MH BA LWH MH 11
8 H BP'E MA NA LIE M0 CTh NO K HZ BE Ak TE 13
9 Ab PZHO Bk Nh HO CA MO AA LjI€ 9
10 Oy MH PE HH K€ KH BO Ta NA LIE IO 11
11 AQ OY o Ak HO 5
12 A0 Wk AL WE CTPA CTH XPH CTO BB 9
13 Ab PZHO Bk Nh NO MPH NE ¢k M'h 9
14 'k CHb BO oy HA LWE MOy 7

79 5in 319, f. 119v.
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The third prosomoion, Ezoa xowewu npumu (“C”), is the first of the four
stichera found in Sin 319 for Lauds of Meatfare Sunday®®

Example 10 C.

1 € FAQ XO LE WH NPH TH 7
2 H COY A'b MPA Bh Ak H'BI H ¢'h TBO TH TH 12
3 Ha NPk CTO Ak CAA B'BI TH 7
4 COY AH H MPA Bh Ak H'BI H ¢k AA 10
5 P Ka 0 b Ha NPk A'h TBO H Mb MOY AH L{Ib Mh 14
6 O CTPA WIA K0 [IH TE YE Th Bh CA Yh CKA 13
7 npk Ak CTO [ LHHE M'h TH 7
8 HE BE Cb H'bI H M'h CH AA M'b 9
9 YAO Bk KO M'h KE COY AH MO Mb 9
10 cTpa X'h Mh 1 KO KE K'h Kb A0 Ch Ak A 12
11 Th FAQ HA C'h MO LA AH 7
12 H YA CTH Ch M0 A0 BH XPH CTE 9
13 Ch M4 CE H'BI H X'h [ KO MH A0 Ch PAR 12
14 Bk PO K0 MO AH M'B TH CA 8

The prosomoion Tebe Henocmuscumazo (“D”) is also found in Sin 319%*, for

the First Sunday of Lent, as the first of the three prosomoia at Lauds:

Example 10 D.

1 TE BE HE M0 CTH XKH Ma A o 9
2 Pk KE Ab Nb HH LA BE ZHA YA Ab NO 11
3 0 T'h HE BE LIt CTBA HA A I'0 B'h CH [ B'h LA 14
4 E€ CMA'R Th HA A IO Yk BA PO AH TE Ak HA 0 14
5 PO PO LH ro CMO Ab HH H 2KE TRBO H Mb AOY X'b Mh 15
6 B'h A'h XHO BE NH H B'h ZB'K CTH LA 10

%0 5in 319, f. 24v.
%1 Sin 319, . 104r.

359



7 CTPACTOTHAMBLA TH E'BITH 0 T'h BPAKONEHCKOYCHhH'BIMA BhIARIAKMA 23

8 ¢'h YAO R'E K'hI C'h YE TA HA 8
9 H C'b Z€ MAb NH'hl H MH BH AH Ma A 10 12
10 H Mb 2KE C'h MA CE Bh CE M0 MH pa 11
11 M0 ¢'h AH HA M'b B KO EAA b 9
12 PO CB'E LHE HH K€ TBO K MO AH M'h CA 11
13 H BE AH KO MH A0 ¢Th 7

The next prosomoion (“E”), Bce codepacaswe, appears in Voskr 27°%% for the

Sixth Week, of the Holy Fathers, as the first of three prosomoia on Lord I call:

Example 10 E.

1 Bh CE Ch Ak PXKA B'h LUE 7
2 EO XKH 1€ OV ITh BA HH I 8
3 AOY X0 Bb HO C'h BE A€ HH 1€ 9
4 H BO XXH K€ Mb A0V X'h Mb 8
5 C'h M0 Oy YH B'h LUE CA NE EE Ch HH H 12
6 Yh CTh N'BI H 0 BPA Z'h Yh CTh NH H OTh L{H 13
7 EO '0 MH €A Hk HO NA Yh PTA WA 10
8 B'h Hb >KE H [ Bk PO Kb WIH H Mh €A C'h BE ZNHA YA Ab HO 18
9 CAO BO NHA OV YA K Th 7
10 H B'h H CTH NOY € AH HO COY LIk HO 11
11 A 10 CTO Ak CKOY OV MOy 7
12 1o cak Ab CTROY 10 LHE [ Bk O YE HH 10 12
13 BAA 0 AA TH H Bb C€ CAA Bh HH H 11
14 CBA TH H EO 0 MOy APH H 8

A further sticheron from the VVoskresensky Pentekostarion, Bce npuumue (“F”),

appears immediately following the previous sticheron, and belongs to the same cycle®®.

It was chosen because this cycle is the only cycle of prosomoia on the automelon Bce

%82 \/oskr 27, f. 171r.
983 \/oskr 27, f. 171r.-171v.
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ynosanue in this manuscript, and for a deeper understanding of the work of the scribe of

the neumatic notation, it would make no sense to limit the analysis for only one

sticheron.

Example 10 F.

1 Bb CE MPH H M'b LLIE

2 BO 0 Oy Mb HO I€ CH A HH I€

3 MPE CBA Ta a o A0y Xa

4 NPk Bk CMIPh HE K€ @A B'E CAO BE CH I

5 KPO T'h K'hl H MH CAO BE C'hl H M'h HO bl H Mb pA ZOYy M'b Mb
6 EO M0 A'h XHO BE Nh HO HZ BE LYI€ HH 1€ BA LLE
7 XPHCTOMORBALNHH

8 EVANTEARCK'BI FAKO MPHCTABBHHLH

9 OVYENHIA BAAKENHH

10 H BAATOR'EPLNO MP-EAANHIA

11 T'EMb 2KE MPHHM'bLUE

12 OThKPBRENHEA BhChXh

13 H NPOCR'KIYILLLIE NAMHCALLIA

14 BP0V BOroy OYYENOY

~N © oo

From the June volume of the Menaia was taken one of the stichera of the

984

sequence for 4 June, dedicated to St Mitrophanes™", ¥Yu meou manosenuem (“G”):

Example 10 G.

Oy M'b TBO H MA HO BE HH 1€ Mb

EO >Kb CTEb NH'hbl H Mb EO 0 MOV ApE
B'E PO K0 O AA BPA € Mh

H CB'E Th A0 BAA KA CRA MNPk XBA Ab HE

Bh Mb OTRK Mbh T€ A€ CH H Th AR HH l;\

o o A WDN P

NP MOY APE HE Th Ak HH K0 MO O YH CA

10
10

11
12
12
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7 H MPH T KA B'h BE CNA'R Th H'BI H X'h CB'E Th A0 CTH 15

8 CTPA CTH KPO M'E E'Bl B'h H BE CTPA CTH 1€ Mb 12
9 Oy KPA WE H'h O Th YE CBA TH TE AK 11
10 MH TPO da HE 4
11 MNPk CB'k Th ARl H CB'E TH Ah NH Y€ 10
12 H MO AH TBh NH YE Yh TOY LI H X'k 11
13 B 00 K0 TBO K A MA Th 8

The prosomoion Bce omaooicus (“H”) appears in the August volume of the
Sofisky Menaia in the sequence for the 8" of the month, dedicated to the Holy Martyr
Dometios and St Emilian®®°.

Example 10 H:

1 Bh CE O T'h A0 XKH B'h 7
2 B'h ALK CKO K Z'h A0 Ak A HH € 10
3 H b PCh CK'bI H X' CKBh PHE HH A 10
4 H Pk CKBh PHE H'BI H X' A€ A€ C'h 10
5 K'h BO M0 BH MPH TE YE 1€ )KE MOV AP'hI H Mb 1P0 M'BI LLAE HH K€ Mb 19
6 0 K'h PMAA K0 Th CA HE BE Ch HA fA 11
7 € M0 KE H ME Hb Mb A MO CTO Ab CK'bl H I'E AH A'h € CH 18
8 CKO TO M'b BO Ak ZNH 6
9 H YAO B'E KO M'h NE AOY Rl 8
10 [pH XO AR LIH H Mk 6
11 KE AA Hb HO OV I'0 Ak H'BI YE XPh CTO B'h 12
12 Ch Ab PZHO BE HH € Mb MO AA Cra 10
13 0 AOY WA X' HA LWH X 7

The final example of a prosomion on the automelon Bce ynosanue notated by

the first hand is found in the April volume of the Menaia. Tebe y6o 6ozopanu (“17) is

%4 5in 167, f.21v.
%5 Sin 168, f. 48v.-49r.
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the first sticheron in the cycle of three prosomoia for the sequence for 1 April, dedicated

986.

to St Mary of Egypt™:
Example 10 I.

T€ BE O\ EO B'h ZEPA HH
Yb CTh NA 4 IO BH A'K HH A
CKBb PH'H Apk B NHH H X'h

M0 TE EE BAA A'hl KO MO t 0 CKEh PHH AH L{I€

1
2
3
4
5 VIO Bh CTRO *KE TH EO 0 MOV APh HA A
6 Ch Ak R H'BI H X'h TH C'h Bk CTH €

7 Kb AY Yb UIH H M'h 0 BPA LIE HH K T€ BE C'h Ak @A

8 H KO N'bl B0 Zh Pk B'h LUH

9 EAA IO CAO RAE H'hI BEO Ak BRH LiA

10 Bh CE MOV ZA Zh Pk B'h WIH

11 NPE rprk WIE HH KO CH Mk PBROY Oy MOV MPE XBA Ab HA A
12 Ab PZHO B'E NH K€ Mb Yh CTh NHOY O MOY

13 APk BOY M0 KAO HH CA

13
11
11
16

15
11

The above texts show that all nine prosomoia either contain 13 lines, separated

by colons in the automelon, or 14 lines. As will be shown during the course of the

analysis of the neumes, the extra line when there are more than 13 always appears as the

result of the division into two parts of one of the lines with a larger number of syllables.

Consequently, as a rule, the lines contain approximately between seven and 18

syllables, which corresponds completely to the variation in the number of syllables in

the automelon (between five and 17). In rare cases this number is as small as four

syllables (sticheron “G”) or increases to 23 (“D”). Thus, as far as the organization of the

text is concerned, all the prosomoia are proportionally related to each other. More detail

concerning this aspect of the stichera may be found in the following table:

%8 Sin 165, ff. 2r.-2v.
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Table 34:

Line A B. C. D. E. F. G. H I
number
1 11 7 7 9 7 6 10 7 7
2 8 8 12 11 8 10 10 10 9
3 6 10 7 14 9 7 8 10 7
4 10 13 10 14 8 11 11 10 13
5 15 6 14 15 12 18 12 19 11
6 12 10 13 10 13 14 12 11 11
7 18 11 7 23 10 7 15 18 16
8 7 13 9 8 18 12 12 6 8
9 10 9 9 12 7 8 11 8 9
10 9 11 12 11 11 10 4 6 8
11 8 5 7 9 7 7 10 12 15
12 10 9 9 11 12 8 11 10 11
13 9 9 12 7 11 9 8 7 6
14 7 8 8 7
variation in the number of syllables
|6-18 [513 [7-14 [722 [7-18 [7-18 [415 [6-18 |6-16

If all nine notated stichera are examined, their structural proximity becomes

even clearer. The level of similarity between the prosomoia is so high that it suggests

an analysis of the neumatic notation not of each sticheron separately but in a table

which facilitates the comparison line by line of all nine stichera together. They all fall

into 13 lines. This number, which corresponds to the number of lines in the automelon,

is reached by means of the division of some lines, which may be represented

schematically thus:

Table 35:
Line A. B. C. D. E. F. G. H I
number
1. 11 7 7 9 7 6 10 7 7
2 8 8 12 11 8+9 10 10 10 9
3 6 10 7 14 8 7 8 10 7
4. 10 13+6 [ 10 14 12 11 11 10 13
5. 15 10 14 15 13 18 12 19 11
6 12 11 13 10 10 14 12 11 11
7 18 13 749 [ 22 18 7412 [ 15 18 16
8. 7 9 9 8 7 8 12 6 8
9. 10 11 12 12 11 10 11 8 9
10. 9 5 7 11 7 7 4 6 8
11. 8 9 9 9 12 8 10 12 15
12. 10 9 12 11 11 9 11 10 11
13. 9 7 8 7 8 7 8 7 6

variation in the number of syllables
| 718 | 7-19 | 716 | 722 | 718 | 619 | 415 [ 6-19 | 6-16
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We come now to the line-by-line comparison of the stichera, shown in Example
11. In the left-and row appears the letter identifying the sticheron. First there appears
the first line of each version, and so on until the 13"

The 4™ line of sticheron “B” is divided in the middle by a colon. Consequently,
instead of the large number of 19 syllables in one line, two are formed, with 13 and 6
syllables. However, because of this division, the first part of the line does not end with
the “statia”. In all the other stichera, which are graphically identical with sticheron “B”,
the division of the fourth line does not happen.

The same situation may be observed in stichera “C” and “F”, where the seventh
line is divided by a colon after the same neume, the “strela”, that ended the first,
complementary part of the fourth line of sticheron “B”.

Another case of the increase in the number of lines in the prosomoia to 14
occurs by different means. In sticheron “E”, instead of the division of the melodic line
by a colon, which causes a notationally atypical ending of the extra line, there is a
melodic and graphical repetition of the second text line, ending with a “diple”.

As for the final neumes of the lines, of the 13, nine end with the “diple”, three
with its variant, the “statia svetlaia”, and the last line with a “stauros”.

In the rest, the graphic aspect of the nine stichera is extremely close. This fact is
the more evident when one compares this group of sources with the corresponding
stichera, found in manuscripts which were not written at the same time as the set of the

Triodion cycle and the Sofisky Menaia.

Example 11
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Bce ynosanue. Usp 8 and the stichera notated by the first hand.

As an example of the most important graphical differences in the context of a
common melodic version of s single hymn, let us examine prosomoion “D” (a sticheron
on Lauds for the First Sunday of Lent). We shall compare the version of this sticheron

8%7 the version from the Sticherarion Sin 278°% and the

found in the Sticherarion Usp
version examined above, from Sin 319, which reflects the graphical peculiarities of the
other eight prosomoia on the automelon Bce ynosanue. The Sticherarion Sin 278 was
written at more or less the same times as the GIM set. As may be seen in Schidlovsky's
transcriptions, the graphic versions in this Sticherarion are closer to those of Sin 319,
Voskr 27 and the group of Sticheraria from the end of the 12" century or beginning of
the 13",

The repertoire analysed by Schidlovsky was the prosomoia of St Theodore.
Sticheron “D” Tebe nenocmuocumazo belongs to another part of the repertoire, thus
making it possible to see whether the results visible in Schidlovsky's comparative tables
are also applicable to hymns by other authors, introduced to Russian chant books at a
slightly different time (Example 12).

Example 12

%7 Usp 8, ff. 44v.-45r.
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2
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%8 Sin 278, f. 12v.
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All three versions of the sticheron have the same division of the text into 13
lines, with the exception of the seventh, the longest, which is divided in Sin 278 in the
middle, in the same way as the “C” and “F” stichera (Example 11).

The graphical-neumatic differences between the two Synodal sources do not
appear to be significant: of the 173 neumes (in Sin 319), differences are found in only
seven. Five of these seven cases differ only in the addition of a dot, which obviously
does not affect the rhythmic and melodic aspects of the melody. In two other cases in
the 12", the “stopitsa”, neutral graphically speaking, which surround the “strela” neume
in Sin 319, are replaced in Sin 278 with a more characterful neume, whose role was, it
seems, not to change the content but to emphasize it.

The textual differences in the two versions also do not seem to determine the
structure of the hymn: in one case a syllable has been added, notated with a “stopitsa”
(Sin 278, third line). There are two cases in which “ua», present in Sin 319, is replaced

with «ua» in Sin, which may indicate different local origins of the scribes.
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In sum, after this examination of this sticheron, it may be concluded that the
relationship between Sin 319 and Sin 278 remains the same, as was observed by
Schidlovsky in his examination of the prosomoia of St Theodore.

At the same time, a comparison of Sin 319 and Sin 278, on the one hand, and
Usp 8 on the other reveals more significant discrepancies, textual as well as graphical.

From the textual point of view, in the fifth, sixth, ninth and tenth lines in Usp 8,
there are fewer syllables, which, in some cases, come about because of the evolution of
the language. In the 12" line in Usp 8, an entire word is missing. This modification led
to a noteworthy graphical, and probably, melodic, alteration: the “strela” neume, which,
when found in the middle of lengthy lines, very often signified a half-cadence and was
emphasized by a colon afterwards, disappears in this version. However, the half-
cadence remains, and is even strengthened thanks for the introduction of the “diple” in
place of the “strela”, though there is no colon in the middle of this line.

The opening passage of this line in Usp 8 is also different in the Synodal
versions: here no dot is added to the neume, but it is replaced by a different neume. The
same phenomenon may be seen in lines 11 and 9 (the “klasma” is replaced by the
“bareia”).

In the sixth line, at the cadence, instead of a penultimate “diple” there appears a
“strela”. Consequently, the final formula of this line is identical in appearance with the
final formulas of lines 4 and 9, which delineate sections in the Synodal sources. At the
same time, in Usp 8, in these lines, important for the structural division of the sticheron,
the final formula is modified by means of the introduction at the third syllable from the
end of a graphical variant of the neume rare in Russian manuscripts.

The differences between Usp 8 and the Triodion and Sticherarion of the Synodal
collection are also apparent in the various cases of displacement of neumatic groups for
one-two syllables (fourth, fifth, seventh and tenth lines). In the seventh line there is a
scribal correction in the text of the Uspensky of the word cTpacToThpnbia to the word
orpova (the corresponding place is rubbed, but the corrected word may be seen on the
parchment). Consequently, in this line the neumes are displaced and have variants.
Another case of textual correction is immediately evident at the beginning of the
sticheron: the second word in Usp 8 is corrected from  HenmocTH:KHMAAro to
NEMOABHKHMAArD.

Of the nine lines which end in Sin 319 and Sin 278 with a “diple”, one in Usp 8

ends with neume n° 10, whose rarity in Russian manuscripts has already been noted
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above. The other final neumes coincide, excluding the possibility of a different division
of the neumes into melodic lines.

However, though the differences between the Synodal codices and the Uspensky
Sticherarion are much greater than the differences between Sin 319 and Sin 278, they do
not affect the structure of the hymn: the fourth, sixth, ninth and 13" lines have similar
final formulas and divide the sticheron into sections

Bce ynosanue. The prosomoia of the first hand and the automelon of the
Typografsky Kontakarion

The Typografsky Kontakarion, which contains a version of the
automelon Bce ynosanue, 1s, in relation to Sin 319, Voskr 27, the Sofisky Menaia and a
number of Sticheraria, a manuscript that was written at a different time. From this point
of view, the prospect of a comparison of the automelon and the prosomoia of the middle
or end of the 12" century leads one to expect the presence of differences in the neumatic
notation, as was the case in the comparison of hymns of this group of manuscripts with
the Uspensky Sticherarion. The comparative analysis of the prosomoia of the Synodal
Triodion and the Uspensky Sticherarion shows the same melodic version, expressed in
more or less similar graphical variants. We shall now attempt to establish, on the basis
of the comparison of graphical variants, whether or not we may affirm the existence of
the same melodic version of the automelon of the Typografsky Kontakarion and in the
prosomoia in the group of manuscripts from the middle or end of the 12" century.
Because of the above-noted extreme closeness of the notational details, in the case of
the first hand, in the nine prosomoia, from amongst them one has been chosen,
considered as a general version, from Sin 319. This prosomoion, denominated “A”,
Asnsewiu mu csa sxo unosek, 1S compared in Example 13 with the automelon Bce

ynosarue.

Example 13.
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As has been mentioned, both the automelon and the prosomoion have 13
melodic lines. Yet at first sight, this correspondence seems to be only occasional. While
in the automelon the lines that separate the formal sections are the fourth, the seventh
and the eleventh, in the prosomoion these lines are the fourth, the sixth, the ninth and
the 13™. If we compare the graphical melodic image above the textual lines of the
automelon and the prosomoion in order and following its division by colons, then only
the second lines of the automelon and the prosomoion may be considered to correspond.
All the other lines have variants, or have nothing at all in common.

Thus, the first lines do not coincide. The line of the automelon has only seven
syllables, of which four are represented by “stopitsa”. Of the three remaining neumes of
the automelon, in the prosomoion there appears only the “kriuk”. The automelon ends
with the neume that, at the time of the writing of Sin 319, lost in Russian manuscripts its
role as a final neume. However, even bearing all this in mind, one cannot arrive at a
definitive conclusion regarding the lack of melodic correspondence. It should be noted
that the lines of the automelon and the prosomoion include neumes which may be
interpreted in the context of Russian chant in various ways (“stopitsa”) or may be
replaced by these “stopitsa” (“klasma”, “bareia”, “stopitsa” with one dot or two dots).

The same may in part be said of the third lines as was said of the first lines.
However, if one accepts the equivalence of the meaning of the last neume of the
automelon and the final “diple”, which replaces it, reflecting the tendency towards
evolution, in the prosomoion, then the last four neumes (the neume above the last
syllable, as has been observed, is missing) appear to be variants of the same final
formula.

Melodic similarity may also be suggested by the concluding lines of the fourth
line, though in this case there is a greater graphical difference in comparison with any of
the other cases discussed above.

With the fifth line, it is necessary to examine the placing of the colons, because
line by line comparison would be of no value on account of the total lack of neumatic
correspondence between the lines.

A number of following lines require the joining of lines in the automelon into
one line of the prosomoion. Changing the position of the colons shows that the fifth line
of the prosomoion includes the fifth and sixth lines of the automelon. The sixth line of
the prosomoion and the seventh line of the automelon share similar variants of the final

formulas and similar passages preceding them. Joining together the seventh line, which
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finishes with a “stopitsa”, and the eighth line of the automelon, we see a variant, though
distant, of the seventh line of the prosomoion. The tenth line of the automelon certainly
corresponds to the eight of the prosomoion. Between lines 11 (automelon) and 9
(prosomoion), the closeness is also obvious, though expressed by means of a greater
gradation of variants.

The last lines require the opposite method — the division, rather than the joining,
of the lines of the automelon. Thus, the first five syllables/neumes of the 12™ line of the
automelon certainly correspond for the 10" line of the prosomoion. The division of the
line of the automelon occurs, however, at a point that cannot at first sight be considered
more logical: in the middle of the “stopitsi”. From the syntactical point of view,
however, the division of the phrase here is correct. Short groupings of few words such
as this are frequently found emphasized by neumatic groups with the “theta”, and
separated by colons in partially-notated manuscripts. As far as the graphical aspect is
concerned, ending with a “stopitsa” in the Typografsky Kontakarion, as well as in
Greek manuscripts from a particular phase of the development of palaeo-Byzantine
notation, is not exceptional. Its replacement by the “diple” in Sin 319 also reflects
development of znamenny notation.

The remaining part of line 12 of the automelon corresponds quite precisely to
line 11 of the prosomoion.

Line 13 of the automelon, as in the previous case, requires division: the first 10
syllables correspond more or less to the 12" line of the prosomoion. The division of this
line occurs, however, at the correct moment from the syntactical point of view, which
stands out from the neumatic sequence, being a dotted “statia”. Secondly, the final
section of line 13 of the automelon corresponds to the 13" line of the prosomoion.

In order to clarify these methods of analysis, in Example 14 may be found the
lines of text of the automelon and the prosomoion according to the division of the

melodic lines:
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This example allows us to say that the automelon and the prosomoion share the
same melodic model. However, the uniform graphic appearance of the melodic of the
prosomoia from the end of the 12" century appeared after a time of assimilation.
During the process of the elaboration of the automelon, the division of its text into
sections underwent modification, which implied changes, sometimes significant, in the
proportions of the lines (for example, the fifth and sixth lines of the automelon have five
and six syllables, while in the prosomoion the same lines have 15 and 12
syllables/neumes). The breakdown of proportions obviously influenced the melodic
modifications, in that the doubling in size of the melodic line, as may be concluded
from the neumatic line, did not occur only by means of recitation in a tone, but implied
the transformation of the sections which connected the formulas. These conclusions
correspond to those of Schidlovsky, who affirmed the total competence of the Russian
chant masters of the 12" century (beginning in the second half, as has been established

during the course of the present study) in the technique of contrafact.
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Bce ynosanue. Second hand.

In order to compare the notation of the prosomoia on the automelon Bce
ynosanue, notated by the second hand, five stichera have been chosen: two prosomoia
of St Joseph for Thursday of the Third Week of Lent - Coanyro cusinus (in the examples

below designated by the letter “J*)*®° and B cmpany 6rydensiu omowed (letter “K)°%,

and three prosomoia for Holy Wednesday — Consmuye 6esaxonvno (letter “L”)*",

brnyonuya mupo Tu (letter “N”)992 and Cyosiu ecsiueckasn (letter “O”)ggs.

In setting out the texts of stichera, attention was initially paid to the division of
the text into lines. It would be natural to suppose that this division would correspond to
that which the scribe of Sin 319 and Voskr 27 found in the stichera he copied, including
those into which were introduced into Russian practice for the first time. In translating
the texts from Greek, or copying them from a South Slavic source, the scribe would
transfer this division to the codices he was creating.

Below are some examples from Sin 319. In the left column is placed the number
of the line in accordance with the position of the colon, and in the right, the number of

syllables in the line.

Example 15. J
1 C'h ANB L0 CH R HH @ 7
2 M'BI CAB HA 4 IO [ BAb LLHE CA 9
3 BO I'0 BH Ab LH A M0 CTO AH 9
4 PO CBE LHE HH € H CIIPO CH TE AOY WA M'b HA WH M'b 15
5 H O T'h CTPA CTH HZ EA BH TE 9
6 0 Th MPA Yb H'BI A Th MBI 8
7 H Ab Hb C'h A CE N'bI H 8
8 BH A'E TH MO AH TE CA 7
9 Mo CTO Mb H MO Ab EA MH 8

%9 Sjn 319, f. 150r.

%0 Sijn 319, ff. 150r.-150v.
91 \/oskr 27, f. 18v.

992 \/oskr 27, ff. 18v.-10r.
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10 Ch Pb Ab LE O LH CTH B LUE 9

11 1€ XKE AOY KA B'hI H 0 CKBh PNH 9
12 C'h A CA K MH CAQ BH M'b MPH CHO 10
13 IPE MOY AP'RI H Mb PO MO BIE AA HH € Mb 12
14 MH Pa Cb MA Cb WH H 7

In this sticheron, the number of lines is close to that of the prosomoia, notated by
the first hand. The difference in the number of syllables (from seven to 15) is similar to
that of sticheron “C”, in which the 14 lines had between seven and 14 syllables.

In sticheron “K”, which follows this one in Sin 319, and belongs to the same
cycle, the number of lines (15) is different from the texts notated by the first hand (13-
14). The largest number of syllables in a line, as in the previous sticheron, is again
slightly smaller in comparison with the norm for the first hand:

Example 15 K

1 B'h CTPA HOY BAOY Ak N'BI H O T'h Wk Ak Z'h A0 BEb HOY K 16
2 Zh Ak PA CTO YH A'h K CMb 8
3 1€ KE MH 0 Th YE MH A0 Ch PA'BI H AA AL K€ CH 15
4 H rAd A'h Mb bl BAK 6
5 BAQ bl H X'h A€ @A HH H 8
6 H B'h CTOY AR MPE CTOY MAE HH A 9
7 CE 0 BAE KO X'b CA 6
8 EAA M0 Ad TH B0 KH [ 0 ENA XXH B'h CA 12
9 H Z0 BOY TH ¢'b Pk WH H X'b 9
10 Bk Mb EO TBO K EAA 0 CT'hI HKO 9
11 MPH H MH MA A KO K€ AH HA 1O 10
12 HA H Mb NH K'b TBO H X'b 8
13 LHE AP'RI H XPH CTE 5
14 4 10 CTO A'h MO Ab BEA MH 8
15 B'R ZAK BH B'h LWIH H X'h TA 8

993 \/oskr 29, f. 19r.
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The three stichera following come from Voskr 27. They represent a new
repertoire in the Russian liturgical practice of the Triodion cycle services.

In sticheron “L”, the number of lines again comes close to the standard (14).
But, unlike the prosomoia of St Joseph, the number of syllables in a line differs from the
norm both at their least (3) and their greatest (20):

Example 15 L.

1 C'h Nb MH L{{€ E€ ZAa KO Nb NO 9
2 HA ABO Pk KA H @ pH HE 8
3 C'h EH A 1€ Th CA 6
4 Ab Hh Ch 3
5 H T'h (I€ Th HA @ M0 OV Y4 K Th CA 12
6 H Za KO HO np'k CTOY Mb NHa 8
7 KH BO TOY 0 CMo Aa 6
8 M0 OV YA K€ Th XKE CA Of BH TH 1€ 10 XKE H 10 Aa Npk A k€ Th 20
9 HE PA Z0Y Mk H'BI H 6
10 CPE EPh NHH K'hl BE ZOY Mh NE TPh MH A€ CA T'hi 13
11 CH A0 K H CKOY MH B'h H Bk Yh NOY K L{IE K MOV YE HH K 18
12 I O JKE T'h [IA HH [A 10 MO AH M'h CA 12
13 H ZEA BH TH CA B’k ph NH H 9
14 IPE BAA A 4 IO IO CMO Ad CTPA X'b Mb BE AH YA K L€ 16

The text of the second sticheron of the prosomoia cycle for Holy Wednesday,
Bnyonuya mupo Tu, is divided by colons into 15 lines, which is an excessively large
number compared with the norm. Similarly large is the upper limit of the syllable count
(20).

Example 15 N:

1 EAOY Ab HH LA MY 0O TH 7
2 MHO IO LK N HO K MPH HO CH TH 10
3 H ZA0 CMPA Ab HA 0 HZ BA BAA K Th CA 12
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The third sticheron of the cycle also has 15 lines, in which the number of

syllables is within the normal limits for the prosomoia of the first hand.

Example 15 O:

1 COY AA H Bh CA Yh CKA A

2 HAa COY AH LHE MPA A€ Th

3 Cb Zbh AA B'bl H YAO Bk Ka

4 POY KO 10 CBO 1€ K0 Za OV LLUE HH I

5 0 T"h POV K'h MPH A Tk

6 fA KO >KH BO TOY [0 Cro Ak

7 Oy Mb PUIBA K€ Th CA X0 TA

8 CTPA CTH H Ik AA 1A

9 CTPA CTh MO A'h K MAE LIH

10 HO Z'k OY YE HH KO M'h JKE Oy M'BI BA K€ LUH

11 NE H ZAPE YE Hb HO Ch Mk PA @A CA

12 Ha XK PO BH MK X'b ¢k AA H

13 0 A'h AFO Th PIIk HH A

14 0 BO Kb CTBb HA 4 M0 C'h Mk PE HH fA H Mb K€
15  ¢h Mk PE H'BI [ HA HE BE Ch N'hI fA B'hI CO T'hI B'h ZRE Ak KCH
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There follows Table 36, in which is shown the number of syllables in lines in the
stichera notated by the second hand, in accordance with the positioning of the colons or,
in other words, with the melodic-textual structure of the source which was being copied
or translated:

Table 36
N° of the Number of syllables
line J K L N 0
1. 7 16 9 7 8
2. 9 8 8 10 7
3. 9 15 6 12 8
4. 15 6 3 12 11
5. 9 8 12 20 7
6. 8 9 8 10 8
7. 8 6 6 7 8
8. 7 12 20 9 6
9. 8 9 6 9 7
10. 9 9 13 10 13
11. 9 10 18 11 11
12. 10 8 12 6 9
13. 12 5 9 6 7
14, 7 8 16 9 15
15. 8 13 18
variation in the number of syllables
| 7-15 | 5-16 | 3-20 | 7-20 | 7-18

The number of syllables in the prosomoia of the second hand, either 14 or 15,
exceeds the number of lines of the prosomoia of the first hand — 13-14. At the same
time, the proportions of the lines in the stichera of the first and second hands are quite
close. In comparison with the syllabic content of the lines of the prosomoia notated by
the first hand, in which the number of syllables in the lines varied between seven and
18, here the quantity is only slightly less — between six and 18 syllables on average. If
one considers that the automelon had 13 lines, and also the fact that the number of lines
of the prosomoia of the first hand was corrected, according to melodic parameters, to
13, then the excessive quantity of the lines, in combination with the preservation of the
proportions of the lines of the stichera notated by the second master would present
certain difficulties in the adaptation of the automelon to the prosomoia. In other words,
the texts, separated into lines by colons, found by the second master when he began his
work, did not coincide, in terms of organization by line, with the texts notated by the
first master or masters. It is probable that the melodic structure presupposed by the

copied text also differs from the model, well-known to this Russian master and chosen
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by him. Did the melodic model chosen by the second master coincide with the model, as

reflected in the automelon in the Typografsky Kontakarion and in the prosomoia,
notated by the first hand?

In order to answer this question, there follow the texts of stichera J, K, L, N and

O with the original division by colons and the neumatic sequence (Example 16).

Example 16. ]
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Example 16 K.
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In the first place, attention was paid to the correspondence, or lack of it, of the
endings of the textual lines with the neumes typical for final cadences. Thus it can be
seen whether the master respected or not the division into lines of the text prepared for
notation, whatever the melodic model he would follow.

In the prosomoion «J» (Example 16 J), of the 14 lines, 11 end with the “diple”
or the “statia svetlaya”, the last with a “stauros”. Two lines, the sixth and the seventh,
have final neumes that tend to disappear in the final sections of lines. These neumes are
the same as those found in the middle of the line, after which a colon may or may not
appear, in the stichera notated by the first hand. However, as was observed in the

examples of these stichera by the first hand, the neumes in question do not close the
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melodic lines. Consequently, if three sections are joined according to the logic of the
melodic line, ignoring the colons positioned after the two neumes in question, then the
number of melodic lines would be 12 rather than 13, as occurs in the automelon and the
prosomoia of the first hand.

In examining the particularities of the notation of sticheron “J”, one notes the
presence of the final formula, which separates the divisions of the sticheron. This
formula finalized, in the 13-line model of the first hand, lines 4, 6, 9 and 13. Here the
variants of this formula are found in lines 3,5,10 and 14. Thus, the order of the lines
containing the final formulas is quite different in the prosomoia of the first and second
hands.

The next sticheron, B cmpany 61yosnviu omoweo, “K” (Example 16 K), divided
into 15 lines, shows a joining together of textual lines, separated by colons, and melodic
lines finalized by typical graphical segments, which is still more problematic.

In this sticheron, characteristic final formulas are also repeated, but here they are
limited to the third, sixth, 10" and 15" lines. The first and 12" lines end with “stopitsa”,
atypical for manuscripts of this period. The fourth line ends identically to the seventh
line of the previous sticheron, Connyro cusnus, and the seventh identically to the sixth
of the latter. But whereas in the stichera of the first hand the lines mentioned follow one
another and may represent two parts separated by the same, seventh, line, in the
sticheron B cmpany 6ayounwiii these lines have no correspondence.

On the other hand, in the middle of the first line the first melodic phrase ends
with a “diple”, in spite of the absence of a colon. The fourth and fifth lines are joined
together in one melodic line, corresponding to the fifth line of the prosomoia of the first
hand. Similarly, the seventh and eighth lines are joined, corresponding to the seventh
line of the prosomoia of the first hand. If the 12" and 13" text lines are joined, they
correspond, in general terms, with the 11" line of the prosomoia of the first hand®*,
though one thus has to exclude the «parakletike», a neume typical for the beginnings of
lines in Russian manuscripts from the mid-12" century onwards, which occurs in the
middle of the resulting line.

Let us now examine the cycle of three stichera prosomoia for Holy Wednesday,

contained in Voskr 27.

%% Two neumes, which are practically illegible on account of the bad state of conservation of the
manuscript, are placed in brackets; the two subsequent neumes, though they present some difficulties, do
not in fact cause any problem.
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The first of them, Convmuwe 6ezaxonvruo (“L”), is divided by colons into 14
lines (Example 16 L).

Though the number of lines in this sticheron corresponds in general to the
normal number of lines in the automelon and the prosomoia of the first hand, the
relationship between the textual and the melodic lines, as happens in the prosomoia of
Sin 319 notated by the second hand, shows some disagreement.

Again, two lines, 3 and 12, end with “stopitsa”. On the basis of this fact, one
may join the third and fourth lines into one, and thus achieve a correspondence, though
relative, between the received melodic line and the third line of the prosomoia of the
first hand.

The 12" line has the same problem as the first in the sticheron previously
analysed (“K”): between the seventh and sixth syllables from the end, the end of the
melodic line occurs, which corresponds to the tenth line of the prosomoioa of the first
hand. The end of this line is joined to the following one, in a variant of the 11" line of
the prosomoia of the first hand. The final line, the 14" also covers two melodic lines,
which correspond to the two final lines of the prosomoia of the first hand. The sixth and
ninth lines end with the aforementioned atypical neumes, found in similar situations in
the two preceding stichera of the second hand.

The final formulas that divide the texts of the stichera into sections appear in
lines 5, 8, 11 and 14, not corresponding to the division of sticheron “J”, which also has
14 lines.

The text of the second sticheron of the prosomoion cycle for Holy Wednesday,
Bbrnyonuya mupo Tu (“N”), like that of the second prosomoion for St Joseph, is divided
by colons into 15 lines (Example 16 N). Two of them, as in the stichera examined
previously, end with “stopitsa” (lines 6 and 14), including a variant (8). The final line,
the 15" covers part of the penultimate melodic line and the whole of the last line.

The final formulas of the lines that divide the structure into sections are found
lines 4, 7, 11 and 15, which do not coincide with those of sticheron K, also made up of
15 lines.

The last sticheron of the Holy Wednesday cycle, Cyosu scaueckas (O), also has
15 lines, and the lines designating the structural divisions do not coincide with the two
previous prosomoia (Example 16 O). Here the lines are the fifth, ninth, 12" and 15"

This sticheron also contains two lines ending with “stopitsa” (4 and 8). One line ends
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with a “kriuk” (the 14™). the end of the sixth line is also untypical. The final line, as in
the foregoing cases, is divided in two, though there is no colon.

The examples studies show that the prosomoia in Sin 319, like those in VVoskr
27, notated by the second hand, unlike the stichera from both sources notated by the
first hand, are characterized by a lack of correspondence between the ends of the text
lines and the melodic lines. This disagreement between divisions is visible, on the one
hand, in the joining in one text line of two melodic lines, and, on the other, in the
appearance of colons in the middle of the melodic lines, following which the line
separated by the colon finishes with “stopitsa”, or with other neumes atypical for
cadences. The three formulas that indicate the ends of sections, with the exception of
the fourth, the last formula, always fall in lines which do not coincide in their order,
which complicates the visual understanding of the model, common to all five
prosomoia. These observations lead one to conclude that the second notational scribe
modified the system of structural division of the stichera that he found in the texts
prepared for notation. In addition, his graphical model, though it shows some
similarities with the model of the first hand, is also different in many details.

In order to compare the stichera notated by the first and second hands, stichera
made up of 14 lines have been chosen - “E” (Bce cooepoicasuue ) from Voskr 27 and “J”

(Connyy cusnus) from Sin 319:

Example 17.
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E: Voskr 27, 1" scribe

J: Sin 319, 2™ scribe
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If one begins with the final lines, one notes a correspondence in lines 9 — 14,
though with some graphical variants. Similarly, the first lines also correspond.

At the same time, from the second to the eighth lines coincidences are difficult
to find. In the prosomoion of the first hand, the second melodic line, as already
mentioned in the more detailed analysis of this sticheron, is repeated (example 17 “E”,
lines 2-3). However, this line is missing from the entire prosomoion of the second hand.
The fourth line of prosomoion “E” is quite close to the second line of prosomoion “J”.
Beginning with the following line, which ends with the concluding formula of the
structural sections of the prosomoia and automelon, lines 5, 6 and 7 of the prosomoion
Bce cooepoicasue again correspond with the lines of the prosomoion Coanyy cusnus, in
the case of this sticheron, 3, 4 and 5.

And, finally, lines 6, 7 and 8 of the prosomoion of the second hand are joined in
a single line, corresponding to the eighth line of the prosomoion of the first hand. As a
result, one may postulate the presence of a single model, common to both sources,
though used in two cases with significant differences.

To summarize the observations made above, there follows the content of the
lines of both stichera, designated with the same numbers as the lines that correspond

more or less:

123456738 9 10 11 12 13 14
1 4567 88a8s 891011 12 13 14

If we compare the automelon of the Typografsky Kontakarion to the prosomoion
of the second hand, the presence of a common model is also apparent, but, as in the
previous case, bearing in mind many examples of a refusal to transmit the model
directly to the contrafactum. Example 18 shows the same prosomoion of St Joseph
(Connyy cusnus), compared with the sticheron of the first hand.

Between the first lines the correspondence is so little apparent that it may only
be supposed, and not affirmed. In this way, there is no complete correspondence in the

comparison of the sticheron of the first hand, Serseww mu csa, with the automelon

Example 18.
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(example 13). The second lines, which were quite close between the automelon and the
prosomoion of the first hand, are here quite distant. The third line of the automelon is
missing in prosomoion “J”. It should be mentioned, however, that this is the only
prosomoion of the second hand in which there is no this melodic line. In all the other
prosomoia mentioned, including that which follows, the second prosomoion of St
Joseph, it is included. The exclusion of the melodic line in question did not occur as a
result of the small number of lines because, as shall be seen later, for the model of the
second master, as in the case of the model for the first hand, the 13 lines were enough.

The third line of the prosomoion corresponds to the fourth of the automelon. In
all the other prosomoia of the second hand, which include the line equivalent to the
second of the automelon, the lines, which end with the section-dividing formula, appear
in the same numerical order — they are always the fourth line. The fourth line of the
prosomoion joins two lines of the automelon — the fifth and the sixth.

The seventh line of the automelon is close to the fifth line of the prosomoion.

The eighth and the ninth lines together constitute a variant of the line, resulting
from the joining of three lines — 6, 7 and 8 in the same way that they made up the
equivalent of the seventh line of the prosomoion of the first hand.

Afterwards, from line 9 of the prosomoion and line 10 of the automelon, the
distribution by line is identical, including the separations in the last two lines of the
automelon, visible in the comparison of the automelon and the prosomoion of the first
hand.

The juxtaposition of the prosomoion of the second hand with the two stichera,
the automelon and the prosomoion of the first hand, Bce coodeparcaswie, which, at first
sight, are graphically quite different, allows us to separate the graphical elements, which
may be viewed as accidental, or demonstrative of variants, of elements which are rigidly
transferred from the model to the contrafacta. As a consequence, if one follows the logic
of the melodic lines, a line-by-line comparison of all five stichera notated by the second
hand become possible. The melodic model requires 13 lines, though in the first

prosomoion of St Joseph (“J”), as has been noted, the third line is omitted.

Example 19.
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Let us recall that in the example, the first two stichera were taken from Sin 319,
and the last three from VVoskr 27. When the stichera of the first hand from both source
were compared, the same notational method was apparent, implying coincidence in the
smaller details. Let us now see whether the same notational method is characteristic of
both codices in the case of the stichera of the second hand.

The first line has, in five instances, a neume that appears in the two prosomoia
of Sin 319, but is missing from Voskr 27 — the “klasma”. At the same time, the
graphical variant of the “stopitsa” (either normal or with two dots) separates one
prosomoion in Sin 319 from another, and links the second prosomoia in the cycles in
Sin 319 and Voskr 27.

In the second line, the neumatic notation is quite different between Sin 319 and
Voskr 27. Voskr 27 reflects the version found in the Typografsky Kontakarion. Let us
recall that this graphical version of the line that was present in the prosomoia notated by
the first hand both in the Triodion and in the Pentekostarion. This means that the
graphical differences in this case are explained by a conscious choice of two different
variants for two graphical versions of the model, one for each cycle. This difference
should not lead us to separate Sin 319 from VVoskr 27.

Similarly, the two codices differ in the 10" line, in which the prosomoia of St
Joseph have as their final neume the “diple”, while the prosomoia for Holy Wednesday
have its variant. However, this difference also only affects the graphical aspect, and not
the melodic, in that in every other respect these lines in Sin 319 and Voskr 27 are
identical. In addition, in the stichera notated by the first hand, in both Sin 319 and
Voskr 27, the graphical details of the 10™ line correspond exactly to those of the second
hand, ending with a “diple”. Thus, in this case too, the difference, which places the

prosomoia of the second hand in different groups, does not distance the two codices.
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In the third line, the prosomoion of St Joseph has added dots for two neumes. In
the first prosomoion this line is missing, which does not, therefore, allow comparison
with the two prosomoia of Sin 319.

In the fourth line, the differences have to do with the prosomoia of St Joseph
(first neume at the beginning and third from the end). At the same time, the second
prosomoion of Sin 319 and all three versions of VVoskr 27 are very close.

The fifth line shows practically no differences, with the exception of the
different number of syllables per “stopitsa”.

The neume before the “strela” in the sixth line separates the group of prosomoia
of Sin 319 from those of VVoskr 27, but the fourth neume from the end, which is part of
the final formula, or the introductory passage preceding it, is similar to one of the
versions in Sin 319 and one of the prosomoia in VVoskr 27.

A similar correspondence of some elements of the Triodion and Pentekostarion
and, at the same time, differences between other elements of the prosomoia of St Joseph
and prosomoia for Holy Wednesday may be found in the 12 line.

Inlines 7, 8, 9, 11 and 13, the differences are not significant, and do not distance
one codex from the other, since the neumes that differ are not repeated in all five
stichera.

After analysing the neumatic graphical aspect of the prosomoia of St Joseph and
those for Holy Wednesday, one may conclude that they correspond to a single melodic
model and that they are similar as regards notation. The degree of similarity is less than
that which was observed between the stichera of the first hand. It may be compared to
what was seen in the comparison of the stichera of the first hand and those of the
Uspensky Sticherarion. Though some of the lines of the stichera of the second hand
have points which separate the prosomoia of Sin 319 and those of Voskr 27 into two
groups, the difference between the groups do not prove the existence of different
melodic models, but merely indicate different graphical means, chosen for two distinct
cycles. At the same time, the coincidence of multiple graphical variants amongst the
prosomoia of the two codices indicates a common method employed in the course of
their notation.

An analysis of the structures of the stichera carried out in accordance with the
distribution of the melodic lines, made apparent after the comparison of the prosomia
of the second hand, with those of the first hand and with the automelon, allows the

discovery of the textual division that guided the second master of notation during his
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work. It should be noted that in his new division of texts, the logic of that text is never
once broken. From the syntactical point of view, this division makes as much sense as
that of the scribe who wrote the text before the neumes. Here there occurs the same
phenomenon as was seen in the later division of lines in the stichera of the Uspensky
Sticherarion.

There follows a table with a line-by-line comparison of the five prosomoia of the
second znamenny hand in the distribution of lines made according to the musical model.

The old colons have been omitted as the scribe omitted them:

Table 37.
N° of the Number of syllables
line J K L N 0
1 7 7 9 7 8
2 9 9 8 11 7
3 8 9 12 8
4 9 15 12 12 18
5 15 14 14 20 16
6 9 9 20 17 13
7 23 18 19 18 13
8 8 8 7 10 11
9 9 9 11 11 9
10 9 10 7 6 7
11 10 13 14 6 12
12 12 8 8 15 14
13 7 8 8 7 8
variation in the number of syllables
| 7-23 | 7-18 | 7-20 | 6-20 | 7-18

If we compare tables 35, 36 and 37, it becomes clear that the work of the second
master was dedicated to the bringing together of the structure of the stichera and the
proportions of the lines to the model, which may be seen in Table 35. In other words,
the first and the second master, each one by his own means, and each according to his
own measure, corrected the division of the text in order to make it accord with the
melodic model.

What were the common elements in the establishing of the neumatic notation of
the first and second hand, and how does their work differ? In order to answer this
question, let us compare the two stichera.

As an example of the prosomoia of the first hand, displaying a high degree of
graphical similarity, let us examine the sticheron “F”, Bce npuumue. From amongst the

stichera of the second hand, we have chosen the closest to the stichera of the first hand

406



as regards the second line “N”, bnyonuya mupo Tu. The division of lines in this last

sticheron corresponds to that which was conceived by the scribe of the znamenny

notation, that is, that which is explained by the logic of the melodic lines. Both stichera

are written in VVoskr 27:
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23 cases of differences in the above example (of an average number of some 140
neumes, which corresponds to more or less 16%), which may be seen amongst the
prosomoia of the first and the second hands, appear. All the differences were compared
with examples 11 and 19. In sum, the majority are unimportant after comparison with
the other prosomoia. The neumes found in the sticheron of the first hand and are not
repeated in example 20, concerned with the second hand, above, in most cases are
variants in the remaining stichera of the second hand and vice-versa. All the alternative
variants and the stichera, designated by letters, that contain them, appear on the right
hand side of the example. In seven cases, the neumes are characteristic of only one hand
and do not appear in the other; consequently, these neumes have no equivalents in the
example. Amongst them, however, only one neume shows any significant difference. It
is found in the final formula of the sixth line, which separates the structural sections,

and, thus, affects the structural level.
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In the sources notated by the first hand, there appear two graphical variants of
the penultimate neume, the “diple”, in Sin 319 and Voskr 27, and the “strela” in the
Sofisky Menaia. In all five prosomoia examined, notated by the second hand, there is
present a third variant, different from those of the first hand. This third variant is always
present in the stichera of the first hand in the fourth line and, with the exceptions of “F”
e “G”, in the ninth line. Thus, in these stichera lines 4 and 9 coincide, on the one hand,
and 6 and 13 on the other. The same correspondence occurs in Usp 8: the neumes of
lines 4 and 9 correspond, including a rare neume, not used by either the first or second
master in the prosomoia Bce ynosanue.

The replacement of the “diple” and its variant with the variant of the “strela” in
the sixth line of the five prosomoia of the second hand makes the final formulas, which
separate the structural sections, the same.

Were the notational differences in the prosomoia of the end of the 12™ century
related to differences in the way of singing the prosomoia of the time or not? Though it
seems that a definitive opinion cannot at present be arrived at, a number of suppositions
may be made.

If we recall the automelon of the Typografsky Kontakarion, in it corresponded,
on the one hand, lines 4 and 11 and, on the other, lines 7 and 13, the last. A similar
correspondence of lines is presented by the prosomoia of the first hand.

There is no doubt that the prosomoia, from the end of the 12" century, analysed
above, follow the same melodic model. At the same time, the actual graphical
transcription of the prosomoion between the end of the 11" century and the end of the
12" century underwent a number of modifications. The graphical changes may indicate
a transformation in the prosomoia of certain melodic, rhythmic and interpretative
aspects of the automelon. However, in general the melodic image must have been
retained, because, with all the modifications, their graphical representations continued
to be recognizable at least until the 13" century.

As may be seen in the multiple examples of comparisons of versions of the
prosomoia from the end of the 12" century - 13" century, some neumes appeared in
variant forms, used with the same frequency and the same weight; for example, the
“klasma” and the “bareia”. Some of these were used in the same sections of the lines,
the variant either dotted or un-dotted.

If we look at the details of the automelon of the Typografsky Kontakarion and

then at the prosomoia of the first and second hands, we may note a more precise
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graphical correspondence with the prosomoia of the first hand. An example may be
found in the disappearance of certain graphical elements of the automelon in the second
line of the prosomoia of St Joseph. It is probable that the conservation of graphical
details of the automelon in the prosomoia of the first hand may be attributed to the same
phenomenon. In this case, fidelity to written tradition shown in the method of the first
hand may have had as an objective the decision to emphasize the elements of the ABAB
structure of the automelon. At the same time, the conscious choice of the second master
of an identical graphic form for the three lines that delineate the musical form may serve
as an affirmation of the fact that, though his memory retained a sound image of the
same melodic model, he considered it more important to underline the common points
between the formulas, as performed, that conclude the three lines. Put another way, two
notational methods emphasized two different aspects of the prosomoion, in which
intercalated sections could share common characteristics, and, at the same time, the
final formulas of the sections corresponded to a more or less exact form.

The orientation of the second master by the oral version is also shown in a
number of other facts. These include a much higher degree or graphical variety in
comparison with the prosomoia of the first hand.

The correspondence between the degree of graphical variety in the first and
second hands reflects the correspondence between the first hand and the method of the
master who notated the Uspensky Sticherarion.

During the course of the comparison of versions of the same prosomoion in Sin
278, Sin 319 and Usp 8, the proximity of the Synodal sources and the distance of the
last were shown. In juxtaposing the Triodion and the Uspensky Sticherarion, it was
seen that, of some 150 neumes in the same prosomoion, 18 were different; in other
words, around 12%. The versions in Sin 278 and Sin 319 differ from each other by
some 4%. This means that the phenomenon of graphical variety between the first hand
and the scribe of the neumes in the Uspensky Sticherarion is three times greater in
comparison with the variety in the sources notated by the first and, amongst which may
be included Sin 278.

The same relation — three times greater — may be seen in a comparison of the
level of variety in the prosomoia of the first hand and of the second hand: in the nine
stichera of the first hand there appear ten cases of differences (example 11), while in the
five stichera of the second hand there are 29 (example 19), which means approximately

three times as many.
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On this basis, one may conclude that, for the notation of the source by the first
master/group of masters, there must have existed a written source, which served as a
general graphical guide.

For the notation by the second hand, the sound of the melodic version of the
model, well-known to the master, was adopted to the contrafacta previously, by ear.
Even if written versions existed, and were consulted by the second master, a detailed
consideration of all the graphical points was not one of his objectives. His working
method for notation included the introduction of variants. If one accepts that the Sofisky
Menaia, Triodion and Pentekostarion were written as a set, intended to preserve a
particular graphical method, then one may suggest that the second master had a
different role from the first master or group of neumatic scribes. His objective was the
adding of neumes to the new repertory, including the distribution by lines of the texts of
the stichera in such a way that they could be made to conform to the melodic model
which had come about, after almost a century of gradual transformation, at the time of
the writing of the two GIM Triodion cycle volumes.

One graphical version, used in manuscripts from the end of the 12" century (for
example, from the liturgical sequences for 1 November and 1 July in the lost volumes of
the Sofisky Menaia), could have served as a model. However, for the notational masters
of the time, including the second master of the Triodion set, this model was no longer
only a sticheron automelon that had to be located in a written source and opened each
time it was necessary to neume some prosomoia. This model was transformed into a
graphical melodic structure, worked out on the basis of the automelon, which was taken
to another level of oral existence in the infinite scale of progressions of mutual
coexistence of written and oral versions. This new structure included aspects both of
melodic and rhythmic contour, as well as graphical aspects, transferred from written
form to memory. It was probably this structure, rather than a particular version from a
specific book, that was used by the second master in notating the new repertory of
prosomoia.

In summarizing the comparison of the neumatic notation of the prosomoia
notated by the first and second hands, a number of observations may be made.

Firstly, the presence of notation in both codices, Sin 319 and Voskr 27, by two
hands, is not merely a visual impression. The difference between the hands in the
znamenny notation is evident through the differences in notational method of the

respective repertory.
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The stichera notated by the first hand are characterized by a correspondence
between the division of the text into lines by means of the colon and the division of the
sticheron into melodic lines by means of the ending with the “diple” or its variants. The
graphical elements chosen by the master/masters of the first hand tend towards the
unification of the corresponding lines in many of the prosomoia written on the same
model. These prosomoia appear in many sources: in addition to the Triodion Sin 319
and the Pentekostarion VVoskr 27, the Sofisky Menaia and some Sticheraria are related
to them. The material from one of these, Sin 278, was included in the examples in the
present thesis. The closeness of the prosomoia of St Theodore to the others (Sin Typ
147, Sin Typ 148, Sof 96, Sof 85) was mentioned by Schidlovsky. Usp 8 is not part of
this group of Sticheraria, though the melodic versions of this manuscript, discussed in
the present study, coincide with the first hand.

Unlike the prosomoia notated by the first hand, the texts notated by the second
master found in the codices do not allow a direct application of the structure of the
melodic model to the prosomoion. In order to adopt the older division of the text to the
lines in conformity with the melodic model, which was available to him and chosen by
him, and which was the same as that used by the first master/group of masters, the
second master consciously ignored the positioning of the colons and organized the texts
anew, in accordance with the melodic structure of his model. The ends of the majority
of the lines, new and old, coincided. However, in a substantial minority of cases, the old
colon then occurred in the middle of a melodic line.

The neumatic notation of the second hand, unlike that of the first hand, is
characterized by a much greater variety. This variety may be seen in the comparison of
the prosomoia notated by the second hand as well as in the comparison of the prosomoia
notated by the first and second hands. The fact of this abundance of variety reflects the
orientation of the second master principally towards the oral version®*®, though this fact
does not exclude the possibility that he used one or more written sources.

Secondly, the method of the first hand in Sin 319 corresponds to the method of
the same hand in Voskr 27. The same may be said of the second hand. The subsequent,
continued, employment of two methods of notation in both codices bears witness to the

fact that the same two groups of masters were involved in their creation.

%3 n her book, dedicated to Parakletike Sin Typ 80, which the present thesis places in the set together
with the Triodion Sin 319 and Pentekostarion Voskr 27, Lozovaia suggests that the oral transmission has
influenced the notation of the contrafacta canticles, which were found only in this Parakletike: Jlozosas,
Jpesnepycckuii Homuposannwiii Ilapakium, 84.
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Sin 319 and Voskr 27 are amongst the chant books that record the moveable
cycle of the Triodion, in the Russia of the period of the Studite Typikon.

To judge by a number of characteristics, both books are typical representatives
of their period. However, some parameters set them apart from all the other
manuscripts.

The typical characteristics of Sin 319 and Voskr 27 were formed during the
development of Byzantine liturgical books.

The roots of the process of the production of manuscripts containing chants, or
references to them, may be seen from at least the 5" century, as the Lectionaries and
Tropologia confirm. The oldest of them reflect the Jerusalem tradition. From the 6™
century there began the flourishing of Constantinopolitan hymnography by means of the
kontakion, principally the work of St Romanos the Melodist. During the imperial phase
and the following period, other genres, included the Palestinian sticheron and canon
also matured. Amongst the most important hymnographers of this period are Sts
Andrew of Crete, John of Damascus and Kosmas of Maiouma. The greater part of the
hymns from this period was taken into the Russian Studite books, including Sin 319 and
Voskr 27,

Between the 8" and 9" centuries in Byzantium there took place a liturgical
reform, organized by Theodore the Studite and his followers. The reform consisted of a
synthesis of both the main earlier liturgical traditions — the Palestinian monastic
tradition and the Constantinopolitan Cathedral rite. Each of them in its turn reflected an
interweaving of cathedral and monastic elements, which had their origins over the
course of many centuries in many liturgical centres and represented many variants.

One of the consequences of the Studite synthesis was the creation of new kinds
of liturgical books. The oldest known to us dates from the end of the 9" century —
beginning of the 10™. The books are divided into two groups — the single-genre and the
multi-genre.

Amongst the various types of single-genre books are the Sticheraria and the
Heirmologia. In them are contained the hymns, including heirmoi and stichera
automela, that served as models for hymns in corresponding genres.

To the multi-genre books were related those that contained hymns of various
genres, without notation, in liturgical order; that is to say, within Vespers and Matins.
Amongst these hymns are found the canons, whose troparia were sung according to the

example of the heirmoi, and also the kathismata and stichera, also sung according to a
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model. The absence of notation for these hymns is explained by the structural proximity
of the models and the contrafacta in Greek.

Each Greek multi-genre book of the Studite period reflected a particular annual
liturgical cycle and was named accordingly — Triodion and Pentekostarion, Menaion,
Octoechos.

The roots of the Greek Studite multi-genre books of the Triodion cycle are liked
to the hymnographical creativity of St Theodore the Studite. His most important legacy,
preserved in the neo-Sabaitic codices that continued to be printed, are the sets of triodia
and tetraodia for Lent, each with kathisma and prosomoion.

His work gave rise to that of other hymnographers, amongst the most famous
being St Clement the Studite and St Joseph.

Among the extant Greek Triodia, the oldest kind is represented by those which
bring together in a single volume, in sequences for each day, one after the other, the
Triodia of these two writers and of St Theodore the Studite. Within the daily sequence
of this type were mixed hymns from Vespers and Matins. The constructional principle
of this kind of Triodion was the arrangement of the hymns from the shortest (kathisma
and prosomoion) to the longest (triodion) or vice-versa.

Some kinds of Greek Triodia that appeared a little later also mix hymns from
Vespers and Matins, and bring together in the same volume the Triodion and
Pentekostarion sections. The main differences here have to do with the authorship of the
hymns and their positioning.

During the course of time, following the liturgical order in Triodia began to be a
rule. Later Studite Triodia organize the Triodion and Pentekostarion sections into
separate volumes. Another innovation, apart from the increasing number of hymns, is
the introduction of the paremias and hymns that accompany them.

Thus, the Greek Triodia of the Studite period are represented by a large number
of variants, which increased over the course of time. Reflecting the Studite synthesis,
they include both genuinely Studite elements and earlier Palestinian and
Constantinopolitan elements from the Cathedral rite.

Russia inherited this wide variety only in part. With regard to Sin 319 and VVoskr
27, in the present thesis it was determined that these two volumes, on account of a
number of characteristics, belong to the same set, of which the Pentekostarion is the

continuation of the Triodion. Both manuscripts reflect the same processes of
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development of the Studite synthesis and, at the same time, introduced innovative
characteristics in the book's typology corresponding to the needs in Russia.

The GIM Triodion cycle set is from the last quarter of the 12™ century. This
means that its writing followed a relatively long period of development in Russian
chant.

The contacts of Slavic peoples with Christianity began rather early. The
Southern Slavs came to know Christian culture from the 5th-6"centuries. In the second
half of the 9" century Sts Cyril, Methodius and their disciples were active. Though their
efforts were developed, firstly, Glagolitic, and, subsequently, Cyrillic, which became
the basis of the Russian books. By means of these alphabets, the Holy Scriptures and the
main elements of the Liturgical cycles, including that of the Triodion, were translated.
The making of the first translations coincided with the Studite reforms in Byzantium,
which at that time were undergoing a strong Palestinian influence. This fact may
explain the reflection of these traditions in the oldest South Slavic and Russian codices
of the Studite period.

From the middle of the 10" century, when the Studite liturgy reached its peak in
Byzantium, Christianity became stronger in Russia. At the end of the 10™ century
occurred the official baptism and the opening of metropolitanates in the largest
ecclesiastical centres. These processes were paralleled by the building of churches and
cathedrals, of the organization of cleruses and of chanting. Though initially chanting
depended on Greek singers, from the middle of the 11" century, during the course of the
cultural development that included sacred architecture, the production of books and the
increasing literacy of the people, conditions were created for the basis of a national
sacred chant tradition.

From the mid-11" century, the Kiev-Pechersky monastery became the main
liturgical centre. Developments in the monastery reflected the earliest stage of
development of the ecclesiastical life of the whole of Russia, concentrated around
cathedrals and coenobitic monasteries supported financially by the dukes. The close
connection of the monastic and Cathedral rites in Russia led to the introduction in the
Kiev-Pechersky monastery of a Byzantine rule, which facilitated the parallel and
interactive development of these traditions. The coming together of necessary
characteristics is found in the Byzantine Typikon of the Studite monastic tradition,
which itself arose from the synthesis of the Palestinian monastic liturgy and the

Constantinopolitan Cathedral liturgy. In addition, the Studite Typikon chosen did not

416



serve only for an imperial monastery, or, in the case of Russia, a ducal one, but also for
a monastery directly dependent on the highest ecclesiastical power. This Typikon was
that written by Patriarch Alexios for the monastery of the Dormition in Constantinople.

The most likely means by which this Typikon arrived in Russia was the bringing
of a set of liturgical books, intended to be translated, from Constantinople and, in part,
Jerusalem. The translation was undertaken in the Kiev-Pechersky monastery between
1062 (1067) and 1074 by Russian masters, using South Slavic sources. The activity of
Russian scribes was not limited to translation. They also corrected and selected the
hymns, and, in part, determined their order in the books. This organization of the first
Russian set of books gave rise, in the later 11" century, to new kinds of each book,
including the Kontakarion, Triodion and Pentekostarion, Menaia, Sticheraria, Octoechoi
(Octoechos Izborny and Parakletike) and the Heirmologion.

Even before the creation of this first set of books, South Slavic liturgical books
could have been used in Russian cathedrals. Afterwards there began the copying of new
books, accompanied by corrections made according to the multiplicity of South Slavic
and Greek books. The result was a great variety of every kind of book in Russian
liturgical practice in the Studite period.

Russian books, as was the case in the Byzantine tradition, were divided into two
groups — single-genre and multi-genre.

Single-genre books ideally contained, as in Byzantium, notated hymns. Some
differences from the Byzantine practice may be observed in the repertories contained in
these books and the ordering of the hymns. The Heirmologia follow a rare pattern, when
compared to Byzantium, of the organization of heirmoi of the OdO type. Some
Kontakaria include, as well as the typical repertory of a Byzantine Asmatikon, some
other complementary hymns, combining various kinds of notation. The Octoechos in
the Russian tradition is represented by two books — the Octoechos Izborny, collecting
together the stichera, and the Parakletike, containing the canons. Such a distribution into
two groups according to genre is typical of the most archaic Byzantine Octoechoi, very
often close to the Palestinian Tropologia.

Russian Sticheraria never placed the Triodion and Menaion together in one
volume, as occurred with several Greek Sticheraria. Moreover, unlike these latter, the
Octoechos was not included in the content of the Russian Sticherarion of the Menaion

or of the Triodion.
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The Sticherarion of the Triodion, in addition to idiomela and automela,
contained prosomoia with notation. These prosomoia are not collected into an appendix,
as occurs with a number of Greek manuscripts, but are placed within the liturgical order
for each day. The only prosomoia for Lenten weekdays contained in these Russian
Sticheraria are the stichera of St Theodore the Studite. The prosomoia of St Joseph do
not appear in them.

Amongst the multi-genre codices, the majority correspond in general to their
Byzantine equivalents: in the order for each day, for Vespers and Matins, are included
kathismata, troparia, exaposteilaria, kontakia, canons (complete and incomplete) and
stichera. Connected with these books are the Triodia and Pentekostaria, the Festal and
complete Menaia. To them may be added Octoechos — Shestodnev variety. Some of
these contain theta notation. As regards the arrangement of the material, the majority of
Studite books correspond to the earliest layer of Byzantine books: in them are mixed the
hymns for Matins and Vespers and, consequently, the order in which they are placed is
not the liturgical order.

Alongside the books whose characteristics coincide with those of the Greek
codices there are a number of Russian multi-genre books that depart from Byzantine
practice. In each group of Russian multi-genre books may be found znamenny codices,
which include notated hymns composed according to a model. These hymns do not
appear merely occasionally, but form a substantial part of the codices. In the Byzantine
tradition, in which the model and contrafacta in any genre are quite close, there was no
need to write down the neumes. Thus, multi-genre books with prosomoia and troparia
for the canons with complete rather then partial notation are a specifically Russian
phenomenon.

The frequency of the appearance of this kind of book in each group,
demonstrated during the course of this thesis, leads one to conclude that these books
were conceived and produced as a special project.

Thus, amongst the Triodia, znamenny notation appears in only one manuscript,
Sin 319; in it are notated all the stichera, including the prosomoia, and all the triodia,
tetraodia, diodion and complete canons. In the service for Holy Friday are also notated
some other kinds of hymns.

Amongst the Pentekostaria, znamenny notation is present in three codices. One
of them is the complete Triodion (that is, including the Pentekostarion) from the 12"

century, Sin Typ 137, of Moisey Kiyanin, which includes only six notated stichera and
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part of one more; the notation was probably added much later than the volume was
originally written. The second volume is a collection of canons from the first half of the
13™ century, Sof 385, which contains, in addition for the canons with notated troparia
for the Menaion, those for the Pentekostarion. It does not contain the stichera. The third
codex, Vosk 27, is the only Pentekostarion to represent the multi-genre kind of book, in
which, as in Sin 319, as well as idiomela and automela, are notated prosomoia and
incomplete and complete canons.

The canons of the Octoechos, notated entirely with znamenny notation, survive
in only one codex, close in time to the writing of the GIM Triodion and Pentekostarion
— the Parakletike Sin Typ 80. This manuscript, as well as a collection of canons, Sof
385, is on the one hand a single-genre book, but on the other, it is made up of contrafact
hymns which are not typical for single-genre Studite books. It is probable that the later
manuscript Sof 385 was written after the example of the Parakletike, with the exception
of the annual liturgical cycle.

Amongst the Menaia, the Sofisky set stands out. Ten of its twelve volumes have
survived. The set must have been written at the same time as the two GIM Triodion
codices; in its volumes, close in structure to the daily orders of Sin 319 and Voskr 27,
are noted, as in these latter, the stichera idiomela, automela and prosomoia, as well as
the troparia of the canons. In addition to these Menaia, there have survived another ten
festal and complete Menaia, entire and fragmentary, from the 12" - 13" centuries, for
which the catalogues indicate the presence of znamenny chant. However, the notated
passages make up a very small proportion of these sources. Of them, only one Menaion
is notated in the same consistent fashion as the Sofisky Menaia. This source is the
Menaion for December Sin Typ 96 (which survives in fragmentary state, but is
sufficiently big that a clear idea of the whole manuscript is possible). As far as the
organization of the hymns, the textological redaction and notation are concerned, it is
very similar to the December volume from the Sofisky Menaia. It is possible that this
volume, like Sof 385 in relation to Sin Typ 80, was copied from these znamenny
Menaia.

In sum, the Sofisky Menaia set, the Triodion Sin 319, Voskr 27, and also the
Parakletike Sin Typ 80, in the first place, differ from Russian, Slavic and Greek books
of their generic group on account of the existence of notated prosomoia and troparia for
the canons, and, secondly, are the only representatives of this exclusive practice, each

within its own group.
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Turning to the dating of these manuscripts, it is apparent that they could all have
been written in the last quarter of the 12" century. The textological, palaeographical and
codicological particularities of the manuscripts discussed in this thesis indicate the
probability of them having been written as part of the same commission. To the
Triodion, Pentekostarion, Menaia and Parakletike may be added, by virtue of a number
of characteristics, the Typikon Sin 330, which is known to have been copied in the last
third of the 12" century. Though Sin 330 may not have been part of the set, it was
supposedly written by the same group of scribes that worked on the GIM Menaia and
Triodia and the Typografsky Parakletike. This leads one to suggest that the set may
have been written at the same time as, or slightly later than, Sin 330; more specifically,
in the last quarter of the 12™ century. Thus, it is proposed in this thesis to adjust the
dating, currently accepted in the literature, of both Sin 319 and Voskr 27.

The place of writing of Sin 319 and Voskr 27 may also be revised. While VVoskr
27 and the Sofisky Menaia have been recognized as originating in Novgorod, no
opinion has been expressed concerning the place of origin of Sin 319. In the present
thesis, this Triodion, in the light of its having been placed together with VVoskr 27, has
been attributed a Novgorodian origin.

From Novgorod comes the majority of surviving chant manuscripts. In this city,
curing the various centuries of the Studite period of Russian liturgy, a number of
scriptoria were active. In this thesis the opinion of Ukhanova concerning the place of
origin of Typikon Sin 330, the znamenny Menaia and the Parakletike as being the
archiepiscopal scriptorium is accepted, and it is proposed that Sin 319 and Voskr 27 be
attributed to the same scriptorium.

Concerning the reasons for the writing of these particular books, the following
may be said:

Preceding the writing of these unique Russian znamenny manuscripts was a
period of approximately two hundred years of the development of chant and the writing
of them in Russia. During this period processes were taking place which reached their
conclusion in the writing of this set.

For the Greek language, the transfer of a textual and melodic model to a
contrafacta was facilitated by the fact of the proximity of their text structures. This
proximity, however, did not mean an absolute correspondence, and Greek chanters were
frequently obliged to adapt the melodic model for the contrafact on account of textual

differences.
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Russian chanters worked with translated texts, to which the melodic model was
adopted. However, the texts of Slavic models and contrafacta were often significantly
different from those of the Greek models. This fact necessitated the use of a particularly
complex contrafacta technique, taking into account oral practice®®. The establishment
of this system must have taken a certain time.

In addition to this, during the process of assimilation of Greek chants in Russian
territory, there must have taken place a “re-intonation”, or renewal of the system of

97 A number of melodic variants must also have come about

intonation, at least in part
on account of the regional differences in Russian chant, whose existence is affirmed by
researchers into Russian folk traditions®®.

As far as the neumatic notation is concerned, a single melodic model could be
reflected in different manuscripts in several different ways. These differences could
have come about through different ways of expressing the same textual and melodic
element, means that were developed as part of Russian practice. Another source of
graphic variants might have been graphic variants amongst the Greek models
themselves, which Russian chanters had known during the course of two hundred years.

In this way, during the course of the establishment of Russian contrafacta chant,
there were added factors of national artistic individuality, in parallel with the
phenomenon of a multiplicity of choices in the oral and written realization of the chants.
In this thesis it is proposed that at a certain point in this process there appeared the need
for the working-out of an exemplary variant, which would cover the greatest possible

number of contrafacta and bring together the national achievements within this

%6 In her book, Lozovaia arrives at the following conclusions related to the notation of the contrafacta
canticles: “Creators of the Parakletike Sin Typ 80...had to, independently - either using the notated
Heirmologion or drawing on its own memory (oral transmission) — execute the work of the notation of the
troparia of all the canons of the manuscript, similar to the the work, done by the writers of the Sofisky
Menaia of the 12th century from Novgorod...or the other neumatic liturgical manuscripts with canons. It
does not matter which texts were notated —the ones translated from the Greek or the originally Slavic
ones: in any case it was necessary to have a whole set of musical skills in order to correctly adjust the
notation of the heirmoi to those troparia which were dependent on them, but did not exactly match. Either
way, the notation could only be fulfilled by the scribe, who had fluent ability to adapt canticles and who
learned the techniques that contributed to the natural intonation of the text”: Jlososast, /Ipesnepycckuii
Homupogannwiti Ilapaxmum, 84.

%7 About this question, Velimirovic wrote: “Russian scholars have maintained that some kind of
notational and melodic change took place in the 14th and 15th centuries, but the nature of the change has
yet to be established”: Velimirovic M., “Russian and Slavonic church music”, Grove Music Online ed. L.
Macy (Accessed 2 January 2008), http://www.grovemusic.com.

%% See, for example, Tunmyc E.B., “O6uieTeopeTnueckuii B3Isg Ha POOIEMy KaTATOrH3aIHH
HAPOJIHBIX MENOMuit”, AkmyanvHsie npobiemvl cogpementoll goavkropucmuxu. Leningrad, 1980, pp. 23-
26.
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technique. The exemplar would have been conceived of as a standardizing version,
intended for dissemination in later books as well as in practice.

Novgorod, at the time of the creation of this exemplary set, overcame a delay in
the development of liturgy and sacred art of some 50 years in relation to Kiev. At the
end of the 11™ century in Novgorod books began to be produced, and in the second half
of the 12™ century conditions were such that this production became continuous and
stable, and included chant books. From this point on many Novgorodian books were
written, and represent the majority of surviving chant books.

The fact of the standardization of the notation of the Sticheraria of the Menaion
and the Triodion and Pentekostarion, the Sofisky Menaia, the GIM codices of the
Triodion cycle and the Typografsky Parakletike, attested in this thesis, suggests the
possibility of the existence of a school of masters of znamenny chant at the end of the
12" century — beginning of the 13", from which came the notation of these manuscripts.
Not all these codices are necessarily Novgorodian. Their subsequent destinations may
also have been outside the city's bounds. The functioning, suggested here as a
hypothesis, of this school in Novgorod, at a time of the flowering of culture, liturgical
tradition, sacred art and the production of books, would be a fact that explained the
production of an exemplary set of books with notated contrafacta hymns precisely in
this city.

The attribution, suggested in this thesis, of the Sofisky Menaia, Sin 319 and
Voskr 27 and Sin Typ 80 to the same set, on account of the presence of notated
contrafacta in them, and also because of a number of codicological characteristics, is no
more than a hypothesis, confirmed only in part. The main objective of the thesis is the
argument that the two GIM Triodion cycle manuscripts must have belonged to a set and
are two halves of a single liturgical book. There follows a brief listing of the
foundations of this affirmation.

The first point is the probability that the two codices were written at the same
time and in the same place.

Ukhanova related a group of books from the last quarter of the 12t century —
beginning of the 13" century to the archiepiscopal scriptorium in Novgorod. In this
group she included the Typikon Sin 330, the Sofisky Menaia and the Parakletike Sin
Typ 80. Pentkovsky presented a similar opinion regarding the possibility of Sin 330 and
the Sofisky Menaia belonging to the same group, dated by him to the 1170s. Metallov

attributed the Sofisky Menaia to the end of the 12" century, based on notational
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particularities, among other criteria. He attributed Sin 319 and Voskr 27 to the same
period, using the same criteria. Zabolotnaya, also basing her opinion on the presence of
the notated contrafacta, considered Sin 319, Voskr 27 and the Sofisky Menaia as one
group, dating them to the 12™ century, with no further detail. Momina, on the basis of
textological and codicological characteristics, attributes Sin 319 and Voskr 27 to the
same redaction of the same kind of Triodion, emphasizing their proximity. At the same
time, no study available to the present author contests the possibility of the
contemporaneous writing of Sin 319 and Voskr 27. This is very unlikely to have been
the beginning of the 13" century, since the notation of the Sticherarion Sof 96, written
around this time, and to which the same Novgorodian provenance is ascribed as is given
in the literature to Voskr 27, seems to be a little later. Thus, the date of writing of both
codices could be the last quarter of the 12™ century.

No evidence has been found which would separate the two manuscripts as far as
their place of origin is concerned. The manuscripts discussed by Ukhanova and
Pentkovsky are considered by them to be Novgorodian. The connection between some
of these codices and the znamenny Triodion and Pentekostarion is pointed out by
Schidlovsky and Zabolotnaya. There exists a general opinion that the Sofisky Menaia
and Voskr 27 are of Novgorodian origin. In Chapter 3 data was presented suggesting the
Novgorodian provenance of Sin 319; thus, the affirmation that Sin 319 and VVoskr 27 are
part of the same set, and the supposition that they and the Sofisky Menaia in turn belong
together, provides the basis for arguing that Sin 319 and Voskr 27 originated in the
same place.

The second reason for including Sin 319 and Voskr 27 in this set is provided by
the palaeographical particularities of these manuscripts. Both were written on
parchment of similar quality, with the same ink. The lines on the folio, of size 1°, are
marked according to the same plan and in the same, straight fashion. The differences in
the number of lines and the exact size of the folios are not significant. The proportions
between the height of the letters and the height of the spaces for the neumes correspond.
The decorative style and material are also identical. These, and certain other
characteristics, examined in Chapter 2, indicate that both manuscripts were produced in
the same scriptorium.

As regards the scribal hand in these codices, the present thesis agrees with the

scholarly research that has concluded that it is the same in both cases.
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The third point, analysed in this thesis, has to do with the characteristics of the
content of the commemorations in the Triodion cycle and the counting system used in
the weeks during Lent and the period of Pentecost in both manuscripts, that became
apparent during the course of the comparison of Sin 319 and Voskr 27 with the Typikon
Sin 330 and Russian and Slavic Triodia and Pentekostaria, as well as Russian
Sticheraria of the Triodion.

As regards the organization of commemorations, the Triodion Sin 319 preserves
a number that are characteristic of the Jerusalem tradition. At the same time, in the
Typikon Sin 330, these commemorations are purposely excluded, leaving some
Sundays empty, or replacing the Jerusalem commemorations with Constantinopolitan
ones.

In Sin 330 and Voskr 27, the commemorations coincide, which is natural given
the fact that the Studite synthesis, covering the reformed Jerusalem system, adapted the
Constantinopolitan readings for the Pentecostal period. However, differences in the
numbering of the weeks between the Typikon and the Pentekostarion are noteworthy.

The numbering of the weeks of Lent and the Pentecostal period, as well as the
system of commemorations, shows evidence of two different traditions. The origins of
these differences are to be found in the differences between the traditions of Jerusalem
and Antioch during the first and second periods of the evolution of the Byzantine
liturgy. As far as the numbering of the Sundays is concerned, one may observe a
tendency that contradicts that which characterized the relationship between the Triodion
and Pentekostarion on the one hand, and the Typikon Sin 330 on the other, in the
system of commemorations: while Sin 319 purposely and completely corresponds to
Studite practice, as recorded in Sin 330, the Pentekostarion distances itself from it.

While differing from Sin 330, both the Triodion and the Pentekostarion are
coherent in their chosen objective, and do not display the ambiguities seen in the
majority of other sources. This characteristic of the GIM Triodion cycle manuscripts
confirms that they belong to a set, conceived as a corrective to the practice that lies
behind the Russian version of the Constantinopolitan Typikon, on the one hand, and
certain parameters of the services of the Triodion in Russia. Moreover, the relationship
of Sin 319 and Russian Sticheraria of the Triodion and the South Slavic Triodia is more
or less the same as the relationship of VVoskr 27 with them. Thus, the equivalence of the

project of Sin 319 and Voskr 27 and their identical relationship with Russian and South
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Slavic manuscripts, as reflected in the Triodion services, establishes both GIM volumes
as part of the same set.

The fourth point is the fact that Sin 319 and Voskr 27 also appear to be two
halves of the same book as far as the content and organization of the hymns are
concerned.

As Momina observed, the origins of the GIM type of Triodion, a redaction to
which Sin 319 and Voskr 27 are related, lie in the correcting of the Kiyanin type of
Russian Triodion against a heavily Studite-influenced Greek original. During the course
of the present study, the probable existence of at least three Triodion sources that served
as models for the Triodion Sin 319 was hypothesized (the fourth source must have been
a Russian version of the znamenny Sticherarion of the Triodion). At least two of them
were also models for the Pentekostarion.

One of the Triodion models for Sin 319, written no later than the 10" century,
clearly shows early elements characteristic of the Studite synthesis at the period during
its development when Palestinian characteristics were still greatly in evidence.
Characteristic of this source are the emphasis on beginning the liturgical day with
Vespers, the mixture of hymns for Vespers and Matins, the brevity of the content and
exclusive use of hymns by St Theodore the Studite. These characteristics are also
reflected in the Pentekostarion.

While the first source could be Greek or a Slavic copy of a Greek source, the
other source for the Triodion was certainly of South Slavic provenance. From it were
taken the original Slavic kathismata that belonged to the Triodion of Konstantin
Preslavsky. It is probable that the content of the Sunday hymns, including some
prosomoia cycles and canons, were taken from this Triodion.

The third source was the most recent, very probably of Greek origin, with
markedly Studite influence. In accordance with this, the beginning of the liturgical day
was changed to Matins. From it were introduced into both Sin 319 and Voskr 27
anonymous prosomoia not found in any other known Slavic or Russian manuscript.
These unique prosomoia are notated by a hand and a method that differ from the hand
and method of the greater part of the hymns. The same hand is present in the prosomoia
of St Joseph in Sin 319, which leads to the conclusion that the hymns of this later
Studite author could also have been copied from the same third Triodion. After its

example, the organizational principles of Sin 319 and Voskr 27 were altered so that
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there was no more mixing of material for Vespers and Matins, but the liturgical order
was followed.

Thus, the organizational traces of an earlier source and the same coherent
method of correction in accordance with one or several more recent sources may be
seen both in Sin 319 and Voskr 27, which confirms that they were written at the same
time and were part of the same project.

The fifth factor that points to the Triodion and Pentekostarion being part of the
same set has to do with the presence of two distinct notational methods, corresponding
to two different hands for the neumatic notation, which coincide in Sin 319 and Voskr
27.

The first hand may be that of a single master or, more probably, a group of
masters, using the same kind of writing. This hand, or its type, is found mostly in the
repertory contained in Sin 319 and Voskr 27, and also in the Sofisky Menaia. It is
probable that the same hand can be seen in Sin Typ 80 and some Russian Sticheraria of
the Triodion and in the Voskresensky Heirmologion.

The second hand differs significantly in its graphical aspect from the first, and is
certainly that of one person. It is present exclusively in Sin 319 and Voskr 27. In the
Triodion, this hand placed the notation above the complete canons, triodia and
prosomoia. All the canons in Sin 319 notated by the second hand introduce an
innovation with regard to the prescriptions of the Studite-Alexian Typikon. The triodia
notated by the second hand are by St Joseph, and have not been found with notation in
any other Russian Studite source. All the stichera notated in Sin 319 by the second hand
are prosomoia. They fall into two groups. To the first are related the prosomoia of St
Joseph, which, as is the case with the triodia, appear only in this manuscript. The other
group is made up of anonymous prosomoia, none of which appear in the Sticheraria,
and which appear only rarely in other Slavic and Russian Triodia.

In Voskr 27, the second hand notated only stichera prosomoia, which, as is the
case in Sin 319, exemplify a repertory unique in Russia. The fact that the notation of the
new hymns, which appear only in the two volumes in question, belongs to the second
master means that he not only took part in the notational process, but also controlled the
redaction of the text.

The presence in both codices, Sin 319 and Voskr 27, of two hands is obvious at
first sight. However, the difference between the hands is not limited to graphical

particularities, but also the notational method.
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At the end of the 12" century, following the process of development of national
characteristics in the graphical style of znamenny notation, there was created a graphic
form of the cadential formula for stichera and canons that included the “diple”, or
variants of it, as the final neume. Furthermore, there had appeared a unified version of
the most commonly-used models, which was part of both oral tradition and the
graphical context of contrafacta. This version, being a formulaic phenomenon, was not
rigid, but presupposed, though in reduced numbers the possibility of parallel versions.

In the work of the first master or group of masters there are two particularities
which are evident, generally. Firstly, in the stichera notated by the first hand, one may
detect a correspondence between the division of the text into lines by means of the
colon and the division of the musical form into melodic lines by means of the “diple” or
one of its variants. Secondly, the melodic-graphical means of the first hand show a high
degree of unification, especially in the formulaic passages, between the lines of the
hymns written on the same model.

The second master, who notated what was, with regard to Russian manuscripts,
the new repertory, had to overcome difficulties that were not present for the first master
or group of masters. His texts did not allow for a direct transfer of the structure of the
melodic model that had reached its final version in Russian practice, to the prosomoion.
In order to adapt the text, already divided into lines according to the source that was
copied, to the conditions of the model, known by the second master and coinciding with
the model of the first hand, the second master consciously ignored the old divisions
found in the book, and organized the text in a different, new manner, according to the
melodic structure of the Russian version of the automelon. In most cases the limits of
the lines, old and new, corresponded. However, there were a number of lines in which
the old colon fell in the middle of the melodic line.

The need to adapt structures to texts, introduced for the first time into Russian
manuscripts, to the melody of the automelon, reworked in Russia over the course of
time until the last quarter of the 12" century, obliged the second master to have much
greater recourse to improvisation, based on the oral version, than was the case with the
first hand. The results of this may be seen in the greater graphical variety in the
neumatic notation of the second hand.

The above-mentioned characteristics that distinguish the work of the two groups
of masters are also present in both the Triodion-cycle manuscripts from the GIM

collection, Sin 319 and Voskr 27, which means that they are part of the same set.
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In summary, in favor of the Triodion Sin 319 and the Pentekostarion VVoskr 27
having been written as a set are, firstly, the uniqueness of these manuscripts when
compared to other codices of Russian chant from the point of view of the presence of
notated contrafacta hymns, which in the corresponding Greek codices were not intended
to appear with notation; secondly, the coincidence of the time and place of their writing;
thirdly, the exact correspondence of palaeographical aspects; fourthly, the same
organizational conception, apparent in the system of commemorations and the
numbering of the Sundays; fifthly, the correspondence of sources, by means of which
occurred the process of copying and redaction, and which conditioned the content and
the arrangement of the hymns; sixthly, the presence of two hands in the neumatic
notation, corresponding to two different notational methods.

While the writing of Sin 319 and Voskr 27 as a set leaves no room for doubt, the
inclusion in, or exclusion from, this same set of other Russian manuscripts is a
hypothesis which will need further work and confirmation. In the present thesis a
hypothesis is presented concerning the possibility of the Sofisky Menaia and the
Parakletike Sin Typ 80 belonging to the set. At the same time, the fact of the
simultaneous commissioning of these and the Sticheraria, Heirmologion and Typikon as
part of the same set does not seem to be feasible. Though a number of Sticheraria and at
least one Heirmologion (the Voskresensky) are close in terms of palaeographical
characteristics, as well as their time and place of writing, to this set, other aspects
distance them from Sin 319 and Voskr 27.

The GIM Triodion cycle set differs significantly in its liturgical prescriptions
from those in the Russian Studite Typikon of Patriarch Alexios.

No Sticherarion corresponds consistently to Sin 319 and Voskr 27 from the
point of view of the commemorations, the numbering of the weeks and the content and
arrangement of the hymnography. The practice of using the Octoechos, witnessed by
the znamenny Sticheraria and the GIM Triodion set in the indications for the martytika
and theotokia does not occur in any other pair of manuscripts.

This lack of correspondence in liturgical practice by which Russian znamenny
manuscripts were organized, works against the hypothesis of the inclusion of the
Sticheraria in the set with Sin 319 and Voskr 27.

In addition, the project of these two manuscripts, and also that of the Sofisky
Menaia and Parakletike, cannot be considered as a typical set of liturgical books

necessary in any liturgical centre, whether cathedral or monastic. The unique idea
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behind the set envisaged the creation of a new kind of book. Consequently, the
inclusion of the standard books, such as the Typikon, znamenny Heirmologion or
Sticherarion, was not necessary for this unprecedented set.
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LIST OF MANUSCRIPTS CONSULTED

BAN
Chilandari
GIM
GIM
GIM
GIM
GIM
GIM
GIM
GIM
GIM
GIM
NBKM
RNB
RNB
RNB
RNB
RNB
RNB
RNB
RNB
RNB
RNB
RNB
RNB
RNB
RNB
RGADA
RGADA
RGADA
RGADA
RGADA
RGADA
RGADA
RGADA
RGB

Tretiakov State Gallery K-5349

Sofia 38
307
Klud 133
Sin 319
Sin 278
Sin 330
Sin 167
Sin 165
Sin 168
Usp 8
Voskr 27
Voskr 28
933
Fn 74
F.n. 68
Fn. 92
F.n. 102
F.1. 680
Pog 40
Pog 41
Sof 110
Sof 96
Sof 85
Sof 84
Sof 385
Sof 1136
Tit 1983
Sin Typ 80
Sin Typ 137
Sin Typ 138
Sin Typ 147
Sin Typ 148
Sin Typ 149
Sin Typ 150
Sin Typ 96
Grig 37
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