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George Nedungatt, S.J. 

Ius divinum 

In this article I shall first formulate the problem of ius divinum (1) and 
then make a brief survey of the related terminology (2). For greater clarity 
in the traditional understanding of ius divinum we shall examine its use in 
the two codes of canon law (3). I shall then make a survey of the recent dis- 
cussion of ius divinum (4). Finally, I shall make a critical synthesis of this 
discussion (5) before concluding with a scholion on ius divinum in Islam. 

1. The Problem of ius divinum 

The problem of ius divinum can be formulated from different stand- 
points. If Yahweh is the single legislator of Israel, the chosen people of God, 
the law of Israel is divine law, ius divinum. And if ius divinum is immu- 
table, the OT law is binding on the Church. What is the theological status 
of canon law (iius canonicum) as the law of the Church with reference to 
divine law {ius divinum)? 

The problem of ius divinum may be formulated also from the stand- 
point of Christology and ecclesiology. Christ, the new Moses and lawgiver, 
says, "This is my commandment that you love one another as I have loved 
you” (Jn 13:12); and Paul teaches "One who loves another has fulfilled the 
law” (Rm 13:8). Is then the law of love the only 'constitutional law' of the 
messianic people, which is the Church (LG 9)? If so, what is the theological 
justification of canon law? 

From the anthropological standpoint the problem of ius divinum may 
be formulated as follows. Is not the commandment of love, associated with 
the new covenant, a law common to all humanity and pre-existing the Corn¬ 

ing of Christ? What then is specifically different in the law of the Church? 
From an ecumenical standpoint the ąuestion of ius divinum is very per- 

tinent and important. All the Churches and ecclesial communities regard 
that in their canon law or church order there is a basie element that is not 
negotiable, something that marks its identity, something so fundamental 
that it cannot be changed or modified by any human authority. It must be 
left intact in any reform of canon law or updating of church order. Not to 
do so would be the betrayal of the very identity of the respective Church 

OCP 83 (2017) 5-34 



6 GEORGE NEDUNGATT, S J. 

or ecclesial community. Here no compromise is possible, no concession to 
irenicism, no application of oikonomia. Ali ecumenical dialogue must be- 
come mute before this sanctum, which is ius divinum, whether so called or 
not. It is for theology of law to ask if what is of ius humanum has been mis- 
taken for ius divinum. This distinction has been underscored as of “great 
importance” (“magni momenti”) in the Ecumenical Directory of the Secre- 
tariat [now Council] for Christian Unity: “In the teaching of canon law a 
careful distinction is to be madę between the elements of ius divinum from 
the elements of merely ius ecclesiasticum, which are changeable by reason 
of time, culture or tradition.”1 For example, according to Pope John Paul II, 
this distinction is to be applied in the ąuestion of the papai primacy, “hur- 
dle number one” on the road of ecumenism (Pope Paul VI). 

Edmund Schlink agrees that this distinction between ius divinum and 
ius humanum is of great ecumenical importance.2 And discussing the ąues¬ 
tion of the primacy of the bishop of Romę, Wilhelm de Vries writes: “It 
is a matter of distinguishing what is of ius divinum from what is of ius 
humanum.”3 Other main areas of contemporary ecumenical interest in 
ius divinum include the “małe priesthood” excluding women from pres- 
byteral ordination, a ąuestion that has spiralled up as a divisive issue not 
only within the Anglican Communion but in its relation with the Catholic 
Church,4 while women pastors have long been accepted and serve in sev- 
eral Protestant denominations. 

The ąuestion of ius divinum is important also in the matter of the re¬ 
form or updating of church order or canon law. Any reform or renewal 
must respect ius divinum, which is conceived as setting precise limits. This 
concem has prevented, for example, the restoration of the order of deacon- 
ess in the codification of the common law of the Eastem Catholic Churches 
(CCEO), which authorizes particular law to institute “other ministers” not 
belonging to the divinely instituted three-grade hierarchy of order, namely, 
bishops, presbyters and deacons (CCEO cc. 323 § 2; 327). What underlies 
this concem is the belief that ius divinum sets limits to ius humanum, and 
that only within the bounds of the latter is the Church free to make any 
change or reform. 

1 Directońum Oecumenicum II: Spiritus Domini (16.4.1970): Tn docendo iure canonico, 
ubi elementa iuris divini diligenter distinguenda sunt ab elementis iuris tantum ecclesiastici, 
quae ratione ducta temporis, ingenii cultus vel traditionis, mutationi esse possunt obnoxia." 

2 E. Schlink, "Zur Unterscheidung von ius divinum and ius humanum." 

3 Wilhelm de Vries writes: "11 s'agit de dissocier ce qui est de droit divin de ce qui est de 
droit humain," Irćn 46 (1973) p. 509. 

4 "The exclusion of women from priestly ministry cannot be proved to be of ius divinum." 
So is stated expressing the Anglican view in "Documents: Romę and Canterbury,” Irćn 59 
(1986) 352-365, at p. 357. 
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The idea that ius divinum sets limits to ius humanum hurts against the 
humanist sprint of modem Man, who claims to be the sovereign of the 
secular city. He finds the idea irksome that the greater the realm of ius 
divinum the lesśer the free space for ius humanum. Is not this a ruse that 
restrains Man from the tree of life, the arbitrary dictat of a jealous and 
capricious god? Modem Man revolts against a God who wants to keep him 
in the condition of a minor or slave. Echoing such revolt is the following 
protestation of Girardi: 

God cannot ask man to be less man. Whatever opposes the development of man 
and of the society cannot be an authentic value, cannot be a religious value, can¬ 
not claim dirine authority. Any conflict between human rights and divine rights 

can only be apparent and must be overcome.5 

Finally, ius divinum becomes an urgent concem when it is madę to 
serve the cause of religious fundamentalism that kills people and spreads 
terror under the belief of rendering homage to God and being zealous for 
the strict observance of his law. Saul was such a zealot who dragged Chris- 
tians to their death till he was knocked down by a flash of dirine light (Acts 
9:1-9), which led to his conversion and becoming Paul, the Apostle of the 
gentiles. 

2. Terminology 

Much of the difficulty regarding ius dirinum comes from the fact that 
this term is not univocal in meaning but varies according to culture, ep- 
ochs and authors. This variation can even become an obstacle to mutual 
understanding. 

2.1. Ius dirinum in Roman Law 

The Latin term "ius dirinum” comes from Roman law, in which it des- 
ignates the law conceming the gods and their cult or worship. It does not 
mean law given by the gods. It is one of the sectors of Roman law like 
agrarian law, commercial law, maritime law, etc. It belongs not only under 
ius publicum, by which the State regulates its relationship with the gods, 
but also under ius pńvatum. "Publicum ius est quod ad statum rei Roma- 
nae spectat... publicum ius in sacris, in sacerdotibus, in magistratibus 

5 G. Girardi, Cristianesimo, liberazione umana, lotta di classe, (Assisi: Cittadella) 19722: 
Dio non puó chiedere alluomo di essere meno uomo. Ció che si oppone allo sviluppo 

dell uomo e della societó non puó dunque essere un valore autentico, non puó essere un va- 
lore religioso, non puó appellarsi aHautoritó. di Dio. Oualsiasi conflitto tra i diritti delluomo 
e i diritti di Dio non puó dunąue che essere apparente e deve essere superato" (pp. 27-28). 
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consistit”6 7 The temples (templa) and the things offered to the gods idona) 

are sacra and the sepulchres are res religiosae; but the walls and the gates 
of the city are res sanctae. Gaius says, “Sanctae quoque res, veluti muń et 

portae, quodammodo divini iuris sunt et ideo nullius in bonis sunt.”1 No one 
can be the proprietor of the things that pertain to the gods, who are the 
protectors of the city. And sińce the walls and the gates of the city have an 
important role in the divine protection of the city, they are of ius divinum. 
Thus they belong under ius divinum although they were madę by human 
beings. Unlike the OT law, Roman law is not conceived as a law revealed or 

given by the gods, although there is the Roman myth that Numa wrote the 
laws of the Romans at the dictation of the goddess Egeira. Rather ius divi- 
num in Roman law is the ensemble of the norms madę by Man to regulate 
his relationship to the gods, including the liturgical laws about sacrifices 
to placate them. The author of ius divinum is Man in his relationship to 
the gods. According to the definition of marriage given by the Roman jurist 
Herennius Modestinus (III c. CE) and amply used also by the Byzantine 
canonists like Balsamon, in marriage there is a sharing of ius divinum by 
the partners: “Nuptiae sunt coniunctio maris et feminae et consortium om- 
nis vitae, divini et humani iuris communicatio.”8 In marriage a man and 
a woman enter into a union for life sharing their lot in divine and human 
law. In short, the concept of ius divinum in Roman law is radically different 
from the idea of ius divinum in the Jewish and Christian traditions: accord¬ 
ing to the former Man is the author of ius divinum, while according to the 
latter God is the source of ius divinum. 

2.2. Ius divinum in the Jewish and Christian traditions 

Unlike in the Roman law, both in the Jewish and in the Christian tra¬ 
ditions ius divinum comes from God himself. In the Jewish tradition ius 
divinum refers to the ensemble of the laws given by God. In the Christian 
tradition the term "ius divinum” has been used in various senses in differ¬ 
ent periods.9 These periods may be distinguished into four: patristic period, 
Middle Ages, modem times, contemporary period. 

6 Digesta 1,1. The object of ius divinum is res nullius. “Nullius autem sunt res sacrae et 
religiosae et sanctae quod enim divini iuris est, ius divinum nullius in bonis est. Sacra sunt, 
quae rite et per pontifices deo consecrata sunt, veluti aedes sacrae et dona quae rite ad mini- 
sterium dei dicata sunt." 

7 Gaius, Institutiones, 2, 1, 8. 11; ibid., 2, 1, 10. 12; Digesta, 23, 2, 1. 

8 Digest 23.2.1. The phrase "totius vitae consortium" has been taken over and inserted in 
the definition of marriage in the two codes of the Catholic Church: CIC 1055 § 1; CCEO c. 
776 § 1. 

9 U. A. Wolf, Ius divinum, p. 47ss. 
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2.2.1. Patristic Period 

In the patristic period the Latin ecclesiastical writers Amobius (IV s.) 
and Lactantius (t 325) use the term "ius divinum” adopting it from the 
Roman law but adapting it. And the first recorded use of the term "ius ec- 
clesiasticum” is found in Ambrosiaster, according to Hamack.10 

2.2.2. The Middle Ages 

In the Middle Ages and later ius divinum is used in several senses. It is 
identified with the whole of sacred scripture by Martin Luther, who wrote: 
"Sacra scriptura, quae est proprie ius dirinum.”11 One of the medieval glos- 
sators wrote: "Quae differentia inter divinum et humanum ius? Ius ergo 
aliud divinum aliud humanum. Ius divinum est quod in lege vel in evan- 
gelio. Humanum, hominum constitutio qua aequitas servatur, iniuria pro- 
pellitur, custoditur innocentia, frenatur violentia et exsulat discordia.”12 
This same writer collocates ius divinum "in lege vel in evangelio,” but adds 
somewhat illogically: "auctor iuris homo, auctor iustitiae Deus.” If indeed 
"auctor iuris” were man, logically there could be only ius humanum and 
no ius divinum. However, following the generał trend, he collocates ius di- 
vinum in the Bibie. As regards natural law the same writer places it under 
ius humanum. 

Quid ius naturale? Ius humanum aut est naturale ut quod instinctu naturae 

apud omnes est, puta maris et feminae coniunctio, liberorum successio, libera 

eorumque in nullius bonis acquisitio, riolentiae per vim continuata et moderata 
repulsio, depositi seu commodati restitutio.13 

In morę modem times ius naturale has been placed under ius divinum, 
whereas for this medieval writer "ius humanum est naturale.” This shift or 
confusion is of some importance and is not to be overlooked in a critical 
study of natural law. 

Later Scholastics and manualists regarded scriptural law as ius divinum 
asserting that whatever is laid down in the NT or received from OT law is 
obligatory for Christians as divine law. However, Francisco Suarez madę 
a distinction: "those matters which are of apostolic institution are said to 
be of divine law in some sense, but properly speaking they do not belong 

10 A. von Hamack, Die Mission and Ausbreitung des Chństentums, I, (Leipzig) 19234, 
P. 489. 

11 WA 2, 279, 23-24. 
12 

G. Fransen and S. Kuttner, eds., Summa ‘Elegantius in iure divino\ p. 2. 
13 Ibidem. 
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to the new law as divine (non tamen proprie pertinent ad legem novam ut 
divina est”).14 

This distinction between ius divinum and ius apostolicum tantum is 
maintained by several writers in modem times. For example, Giuseppe 
D'Annibale writes: “Ad ius divinum non pertinent quae ab Apostolis consti- 
tuta fuerunt, ut puta de bigamis non ordinandis, de servanda die dominica, 
etc."15 

2.2.3. Modem Times 

In modem times Catholic theologians and canonists generally regard 
ius divinum as referring to the ius whose author is God and which is re- 
vealed either in and through naturę (ius naturale) or is consigned to and 
is contained in sacred scripture and tradition constituting a single source 
of revelation (iius divinum revelatum). Some Scholastic writers express this 
same idea of ius divinum by distinguishing between lex divina naturalis and 
lex divina positiva. And ius divinum is understood to form part of Christian 
dogma, morals and canon law. Juridically then by ius divinum is meant 
a sector of law which has been determined by God and is immutable. To 
transgress it would be grievous sin. It is a ius limitativum. This idea is ex- 
alted in the theology of 'oikonomia/ by some Orthodox writers while some 
other Orthodox writers minimise it or even reject it. Among Protestants 
there is a variety of opinions about ius divinum. According to E. Wolf, 
“Juridically ius divinum means the highest grade of norms and institutions 
of the Church which bind absolutely, condition and limit all others.”16 Ius 
divinum is thus conceived as an absolute that limits ius humanum. 

The Scholastic theology of ius divinum has been presented synthetically 
in an article on law in the prestigious Dictionnaire de Theologie Catholique.xl 

According to it God promulgated the precepts of the natural law on three 
different occasions. 

1. Primitive Law. In the beginning, in the earthly Paradise, God de¬ 
termined the conditions of work and rest (ut opereretur ... requievit die 
septimo); the equality of man and woman (hoc nunc os ex ossibus meis); 
family obligations (crescite et multiplicamini). After the universal deluge 

14 F. Suarez, Tractatus de Legibus ac Deo Legislatore, lib. X, cap. VI, num. 7, (Conimbricae) 
1612, p. 1249.1.A. 

15 J. D'Annibale, Summula Theologiae moralis, ed. 3. (Romę, s.d.), p. 187, n. 2. 

16 Erik Wolf writes: “Juristisch bedeutet ius divinum den obersten Rang kirchenrechtlich 
unbedingt verpflichtender Normen oder Institutionen, die alle anderen bedingen und begren- 
zen" (Tus divinum,” col. 1074). 

17 A. Molien, "Loi,” DTCIX-1, coli. 871-910, § IV: La loi divine positive, coli. 887-889. 
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these laws were renewed to Noah but adding the prohibition "You shall not 
eat meat with blood” (Gen 9:4). And the law of circumcision was given to 
Abraham (Gen 17:11). 

2. Mosaic Law. On Mount Sinai God gave to Moses the Decalogue as 
well as the morał, liturgical and judiciary precepts, which Israel had to ob- 
serve in the desert and in the promised land till the coming of the Messiah. 
The ceremoniał and juridical precepts ceased to be obligatory on the day 
of the Pentecost. 

3. The Gospel Law. Jesus did not abrogate the morał precepts of the Mo¬ 
saic law because they form part of natural law. Promulgating them anew, 
above all in the Sermon on the Mount, Jesus clarified them and insisted on 
the sins of thought and on fratemal love. This law is binding on all Chris- 
tians and will endure till the end of times. The Church was instituted to see 
to their application. 

At the Council of Trent, Diego Lalnez, S.J., theologian of the pope, ar- 
gued that in the NT ius divinum is of a universal order and does not de- 
scend into particulars as did the OT in the Mosaic law.18 

Lex vero Moysis ex divina revelatione et auctoritate hominibus a deo concessa 

prodit; et ideo divina est, licet non ita imemdiate a Deo prodeat, sicut doct- 
rina decalogi vel doctrina per Christum dominum prolata, vel sicut lex fidei et 
caritatis, quae per Spiritum sanctum in cordibus fidelium infunditur (p. 28). 

Canonicae etiam epistolae apostolorum continent ąuaedam praecepta positiva, 

quae tamen non asserunt esse proprie iuris divini (p. 35). Ius divinum proprie 
sumptum et obligans in Novo Testamento non admodum descendit ad particu- 
liaria, nec de accessoriis et mediis tractat, ut saepe fiebat in vetere testamento; 

sed in universalibus se continet... quae omnia noluit Dominus per se decemere, 
sed Ecclesiae relinquere (p. 46).18 

2.2.4. Contemporary Period 

Today it is generally accepted that ius divinum has God for its author or 
legislator,” but it is also emphasized that ius divinum is an analogous con- 

cept and cannot be adequately distinguished from ius humanum. So States 
the Malta Report of the Joint Lutheran-Roman Catholic Study Commission. 

In entrambi i concetti [ius divinum and ius humamum] la parola ius viene usata 

solo in senso analogo. Ius divinum non puó mai essere adeguatamente distinto 

da ius humanum. II ius divinum & sempre mediato attraverso particolari formę 

storiche. Queste formę devono essere comprese non solo come il prodotto di 

18 
J. Lainez, Disputationes Tńdentinae, I (Innsbruck) 1886, p. 46 (Quaestio I.IV, § 32). 
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un processo sociologico di crescita, ma a causa della natura pneumatica della 

Chiesa, possono essere viste anche come frutto dello spirito.19 

In modem times, curiously, the existence of ius humanum was denied 
by the Russian Orthodox theologian Nicholas Afanasiev. 

The existence of ius humanum is unknown to Orthodoxy. At any ratę, it was 
unknown to the ancient Church as well as the Church of ecumenical councils. 

The existence of ius humanum was also unknown to the Byzantine commenta- 
tors of the XII century... Indeed, ius humanum does not exist in the Church.20 

Writing in 1936 Afanasiev denied ius humanum, but surely he would 
not have done so after the horrors of Hitler s concentration camps and 
the Second World War, when in 1948 the Universal Declaration of Humań 
Rights was signed by the United Nations. 

As regards the Latin term "ius,” it is understandably not found in the 
decrees of the first seven ecumenical councils, which were formulated in 
Greek. But the conciliar decrees themselves are one form of ius. Moreover, 
the absence of a term does not mean the absence of the corresponding con- 
cept. For example, the term “Trinity” is not found in the NT; it was used for 
the first time by Tertullian (ca 160-ca 230). But the concept or idea of the 
Trinity is contained in the NT, which supplies the biblical evidence for the 
Christian dogma defined by the Council of Nicea (325). Similarly, the con¬ 
cept of ius divinum is contained in the idea of divine covenant and divine 
commandment. It is also implicit in the Lord's Prayer “Thy kingdom come, 
thy will be done on earth as it is in heaven.” 

3. Ius divinum in the Codiflcations 

By studying the use to which a term is put, its meaning becomes clearer. 
We shall examine briefly the three canonical codifications of the Catholic 
Church, namely Codę:t Iuris Canonici of 1917 (CIC-17), Codex Iuris Can- 

onici of 1983 (CIC-83) and Codę:t Canonum Ecclesiarum Ońentalium of 
1990 (CCEO). Without attempting an exhaustive study we shall consider a 
few examples. 

3.1.1. Codex Iuris Canonici of 1917 

The term "ius divinum” occurs in five canons of CIC-17, according to 

19 Malta Report, Report of the Joint Lutheran-Roman Catholic Study Commission on "The 
Gospel and the Church" published in Lutheran World 19 (1972) 259-273 and in Worship 46 
(1972) 326-351. 

20 N. Afanasiev, "The Canons of the Church...," p. 56. 
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the appended Index analitico-alphabeticus: cc. 27, 1038 § 1, 1509 n. 1, 727 
§ 1, 1060.21 However, this list is not complete sińce this term appears also 
in some other canons like cc. 219 and 1016. Moreover, in some canons 
synonyms of ius divinum are used like "ius naturae” (1068 § 1) or "lex natu- 
ralis,” or "ex divina institutione” (c. 108 § 3), or "Christus ad sacramenti 
dignitatem evexit contractum matrimonialem (c. 1012 § 1) or "ex divina 
ordinatione” or "ex Christi ordinatione,” etc. Hence a morę complete study 
would be needed. 

3.1.2. Codex Iuris Canonici (1983) 

The use of ius divinum and of its equivalents is morę numerous in CIC- 
83 than in CIC-17. Twelve canons of CIC-83 mention ius divinum expressly: 
cc. 22, 24 § 1, 98 § 2, 113 § 1, 199 n. 1, 207 § 1, 330, 331, 375, 1075 § 1, 1163 
§ 2, 1692 § 2. Three canons speak of ius naturale (as did also CIC-17): cc. 
199 § 1, 1163 §2, 1165 §2. 

Can. 24 § 1 States: "Nulla consuetudo vim legis obtinere potest, quae sit 
iuń divino contraria.” Similarly c. 199, 1 States: "Praescriptioni obnoxia 
non sunt iura et obligationes quae sunt legis divinae naturalis aut positivae. ” 
Can. 1060 affirms that unity and indissolubility of marriage are its proper- 
ties iure divino. It is reserved to the supreme authority of the Church to 
declare authentically when ius divinum prohibits or invalidates marriage 
(c. 1075 § 1). According to c. 1163 § 2 the sanation of a marriage that is 
nuli on account of an impediment of natural law or divine positive law is 
possible only after the cessation of that impediment (cf. also c. 1165 § 2). 
Civil law is "canonized” in certain matters "quatenus iuń divino non sint 
contrariae” (c. 22; cf. 1692 § 2). 

The hierarchical structure of the Church is determined by ius divinum: 
ex divina institutione inter christifideles sunt in Ecclesia ministri sacri, qui 

in iure et clerici vocantur"' (c. 207 § 1). Can. 129 § 1 speaks of "potestas regi- 
minis, quae quidem ex divina institutione est in Ecclesia et etiam potestas 
iurisdictionis vocatur...” 

Statuente Domino, Apostoli unum Collegium constituunt,” and their 
successors are United among themselves pań ratione (c. 330). Regarding 
bishops it is stated: "Episcopi, qui ex divina institutione in Apostolorum lo¬ 
cum succedunt per Spiritum sanctum qui datus est eis, in Ecclesia Pastores 
constituuntur, ut sint et ipsi doctrinae magistri, sacri cultus sacerdotes et 
gubemationis ministri” (c. 371 § 1). 

Regarding the bishop of Romę it is declared: "Ecclesiae Romanae Epis- 
copus, in quo permanet munus a Domino singulariter Petro, primo Apos- 

21 
P. Huizing has analysed these five canons: “Góttliches Recht and Kirchenverfassung." 
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tolorum, concessum, ... vi muneris sui suprema, plena, immediata et uni- 
versali in Ecclesia gaudet ordinaria potestate” (c. 331). 

"Catholica Ecclesia et Apostolica Sedes moralis personae rationem 
habent ex ipsa ordinatione divina” (c. 113 § 1). 

Outside the Church, too, ius divinum applies: "Omnes homines veri- 
tatem in iis, quae Deum eiusąue ecclesiam respiciunt, ąuaerere tenentur 
eamąue cognitam amplectendi ac servandi obligatione vi legis divinae ad- 
stringuntur et iure gaudent” (c. 748 § 1). And there are matrimonial impedi- 
ments of ius naturale: cc. 1163 § 2; 1165 § 2; 1084 § 1; 1085. 

3.1.3. Codex Canonum Ecclesiarum Orientalium (1990) 

The Codę of Canons of the Eastem Churches (CCEO) does not differ 
from CIC-83 in the use of ius divinum. This can be ascertained from a few 
examples.22 Thus, ius divinum praevalet omni legi, cc. 1504, 1378 § 2; nulla 

consuetudo ei derogat, 1506 § 2. Ius divinum is operative regarding mar- 
riage: 780 § 1, 850 § 2, 852. It exempts minors in certain matters from the 
power of parents, 910 § 2. 

CCEO uses expressions that are equivalent to ius divinum. For exam- 
ple, Ex divina institutione clerici a ceteris christifidelibus distinguuntur 
(323, 2); ministerium ecclesiasticum divinitus institutum (324); potestas 
regiminis, quae ex divina institutione est in Ecclesia (979 § 1); lex divina 

congrua poena muniri potest (1405 § 1); leges in quibus de declaratione 
legis divinae agitur (1492); iura et obligationes legis divinae praescriptioni 
obnoxia non sunt (1542 n 1); ius nativum Ecclesiae praedicandi evange- 
lium (595 § 1); ius nativum Ecclesiae possedendi bona temporalia (1007). 

The concept of ius divinum is expressed morę or less implicitly or ex- 
plicitly in the following canons: 7 § 1, 43, 178, 667, 669,732 § 2, 776 § 1, 776 
§2, 792, 902, 936 § 1, 1007. 

Finally, natural law is regarded as a species of divine law: ius naturae de 
libera dispositione bonorum (1043 § 1). 

These citations show that the common codes of the Catholic Church 
make ample use of ius divinum. But what is really meant by ius divinum? 
Does it reflect a renewed understanding of ius divinum? For an answer we 
have first to make a survey of the recent theological discussion about ius 
divinum. 

4. Recent Discussion of ius divinum 

A number of studies were devoted to the theology of ius divinum in the 

22 I. Żuźek, Index analyticus Codicis Canonum Ecclesiarum Ońentalium (Kanonika 2), 
(Romę: PIO) 1992. 
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second half of the twentieth century. The morę important of these are indi- 
cated in the appended bibliography. We shall survey a few of these entries. 
We start with the Protestant writers. 

4.1. Protestants 

In the twentieth century Rechtstheologie (theology of law) developed in 
Germany in opposition to the apotheosis of the Nazi State. The opposition 
exalted ius divinum often minimizing the role of ius humanum. The result 
was a bewildering theological pluralism. Erik Wolf recognizes that there is 
no theological accord on ius divinum among Protestant authors.23 In fact 
five different positions may be distinguished: 

1) According to some writers ius divinum has no basis in the Bibie, 
which is the source of faith (Glaube), not of law (Recht). 

2) Some others see ius divinum as alien to the genius of the Protestant 
Reform. 

3) For still others ius divinum is a useless and deviant concept. 
4) The intellectual heirs of Rudolph Sohm rejected ius divinum, because 

according to Sohm the concept of ius is a contradiction of the very naturę 
of the Church. 

5) Others rejected not the concept itself (at least implicitly) but rather 
the term ius divinum or the usual separation between ius divinum and ius 
humanum as unreal and unfounded. 

In this bewildering Protestant theology of ius divinum there is a gen¬ 
erał eclipse of ius humanum following three trends or watchwords: "Extra 
Christum nullum ius” (Johannes Heckel), "Christocracy” (Erik Wolf), and 
the identity between ius divinum and ius humanum. According to Hans 
Dombois with ius divinum the Church continues the institutional activity 
inaugurated by Christ of the relations with God. Urban A. Wolf ("Gottes- 
recht und Menschenrecht”) sees ius divinum as residing in God but the 
Church is not invested with it. What regulates the Church is human eccle- 
siastical law (which reflects the situation in Germany sińce the Protestant 
Reform). 

In an attempt to distinguish between ius divinum and ius humanum 
Edward Schlink ("Zur Unterscheidung...”) deals with the raison d'etre of 
law (ius) in the Church as protection of communion with Christ. For this 
scope the church order of the NT, which is not a complete codę but only 
a collection of occasional directives, is only one regulation, not the regula- 
tion. This means that it does not forestall other regulations provided the 

23 
E. Wolf, “Ius divinum. 
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scope is the same. The church order of the Apostles was followed by others 
like the Apostolic Constitutions, which did not always preserve entirely or 
codify all the apostolic rules. The ius humanum in the Church is the ius 
of the faithful, a response to ius divinum in faith and obedience. It is not 
a logical deduction from ius divinum, but a discovery under the guidance 
of the Spirit, of the Church s situation in the world. According to Schlink, 
"it seemed good to the Holy Spirit and to us” (Acts 15:28) is the model of 
ius humanum in the Church for all times. Such ius humanum represents 
the practical exegesis of ius divinum hic et nunc, as it was in the apostolic 
times, inasmuch as already in the NT we find the ius divinum in the form 
(Gestalt) of ius humanum. What is important is not to know the interspace 
between ius divinum and ius humanum, but the dynamism and the mobil- 
ity of ius divinum which becomes operative in the obedient Church. 

4.2. Orthodox Writers 

The Orthodox writers have not shown much interest in ius divinum. The 
same distrust of ius humanum shown by Protestant writers can be found 
also in some Orthodox writers like Afanasiev.24 But some others like N. 
Milasch uphold the Western classical distinction between ius divinum and 
ius humanum of the Catholic tradition. 

4.3. Catholic Writers 

4.3.1. Karl Rahner 

In Catholic reflection about ius divinum a new frontier has been crossed 
by the writings of Karl Rahner on ius divinum. In his article "Uber den 
Begriff...” Rahner declares that he is not attempting to eliminate the "au- 
thentic” concept of ius divinum but only attempting to present a "variation” 
of it in another key. There are three keys of this variation. 

1) The distinction between the essence of ius divinum and the historical 
form in which the ius divinum has been revealed. This distinction is not 
always easy to discover, avows Rahner, but should never be ignored. 

2) In order to establish what is of ius divinum, says Rahner, it is not 
enough to ascertain: a) that some matter of faith or discipline had its origin 
from the Apostles, or from Jesus himself; b) that it has been handed down 
through an uninterrupted tradition, for example, the diaconate, the use of 
veil by women in the liturgical assembly. 

3) It is necessary to show also that the said faith or discipline was un- 
derstood to have been revealed and imposed as binding by the divine will. 

24 N. Afanasiev, “The Canons of the Church: Changeable or Unchangeable?” 
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The Christian revelation, says Rahner, consists in the apostolic procla- 

mation and the irreversible decisions of the primitive Church on some point 

regarding the essence of the Church. It is crucial to determine the concept 

of Christian revelation. A voice from heaven, as at the baptism of Jesus or at 

his transfiguration is not representative of the pattem of Christian revela- 

tion. The pattem is Jesus himself, the Word incamate, God s seed sown on 

earth to sprout, grow, and produce fruit. Ius divinum does not drop from 

the sky, but is bom from human elements or historical factors that are 

divinely ordained. Hence the following key sentence of Rahner: "Auch das 

góttliche Recht der Kirche ist ein gottesmenschliches Recht” (p. 272): "the 

ius divinum of the Church is also a divine-human ius.” Such ius divinum 

has also a history, it is subject" to evolution and progress. 

In his article in LThK, ("Recht. Góttliches Recht”), Rahner makes a fur- 

ther point that ius humanum in the Church is to be regarded as a participa- 

tion in ius divinum ("eine Partizipation des góttlichen Rechtes”), provided 

it is not a pure convention or nothing but illegitimate power. "And con- 

versely, ius divinum always presents itself in historical concreteness, which 

is conditioned by historically variable circumstances, to which belong also 

the conseąuences of free human decisions (also of those in authority).”25 

The revealing will of God is accomplished through the free decisions of 

humans. Can ius divinum so conceived emerge also after the apostolic age? 

Rahner raises this ąuestion and States that he would refrain from giving a 
negative answer. 

4.3.2. Riedlinger 

Drawing on Rahner s concept of “divine-human ius” H. Riedlinger ("An- 

merkungen...”) dwells on the analogy with the mystery of Christ and the re- 

sulting humanisation of ius divinum and the divinisation of ius humanum. 

He asks: how can we know which free decisions of legitimate Church au¬ 

thority are truły participations in ius divinum? This is an important ques- 

tion regarding the discemment of ius divinum. Only the insertion of the 

divine will known as such can render human decisions de iure irreversible 

and binding for all times. This should be true also with regard to the deci¬ 
sions of the primitive Church (Urkirche). 

4.3.3. H. J. Urban 

H. J. Urban ("Góttliches and menschliches...”) also builds on Rahner s 

25 f# 

die h um^e^e^rt: das góttliche Recht erscheint immer in geschichtlicher Konkretheit, 
6*st ^urc^ geschichtlich variable Umstande, zu denen auch die Folgen der freien 

menschlichen Entscheidungen (auch autoritativer Art) gehóren." 
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analogy between ius divinum and the incamate Word. Urban concludes 
that in the Church there cannot exist pure ius humanum, and that the 
binding character of ius humanum (ius ecclesiasticum) derives from the 
mission the Church received from Christ. "This shows that also canon law 
participates in the mystery of Christ and his Church.” 

4.3.4. Carl Peter 

Carl Peter sets out to ascertain ("Dimensions”) what the Council of 
Trent meant by ius divinum. Not surprisingly, the Tridentine concept of 
ius divinum bears the marks of the underdevelopment of biblical studies 
of the period. The definitions of the Council of Trent in this matter do not 
constitute solemn conciliar magisterium; hence they are not to be regarded 
as infallible. However, there is as yet no exhaustive research covering the 
whole rangę of ecumenical councils which can enable us to draw conclu- 
sions that are theologically definitive about the idea of ius divinum in the 
conciliar tradition of the Church. 

4.3.5. Avery Dulles 

Avery Dulles in his article "Ius divinum as an Ecumenical Problem” 
starts with a short survey of the recent studies on ius divinum and then 
analyses the whole problem with remarkable clarity. He makes a synthetic 
and graphic schema of four circles placing ius divinum in the inner three 
concentric circles and ius humanum in the fourth and outermost circle. 
Thus he underscores the analogical concept of ius divinum and a hierar¬ 

chia iuńs, which is comparable to the "hierarchia veritatum.” Ius is of four 
grades in relation to the Church: 1) "ad esse Ecclesiae” (for the very being 
of the Church); 2) "ad bene esse Ecclesiae” (for the welfare of the Church); 
3) "ad plene esse Ecclesiae” (for the fullness of the Church); and 4) "adia- 
phora” (indifferent). This last grade denotes what is indifferent in the sense 
that it will not make any difference to the good of the Church one way or 
the other; it belongs under ius humanum. 

These four grades of ius are in descending order of importance with 
reference to their source: 1) Jesus Christ; 2) Apostolic or postapostolic 
Church; 3) Circumstances of times and of places; 4) Exigency of order ac- 
cording to human reason. Under the first grade are to be placed the min- 
istry of the word, baptism, Eucharist, and reconciliation, which are of ius 
divinum. Under the second grade are to be placed those institutions whose 
origin is from the Apostles or post-Apostolic Church, such as confirma- 
tion [chrismation], marriage, anointing of the sick, episcopacy, primacy of 
universal jurisdiction of the Bishop of Romę. Under the third grade comes 
the exclusively małe ministry. As regards their value these three grades are: 
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(1) "ad plene esse Ecclesiae”; (2) "ad bene esse Ecclesiae”; (3 and 4) "adia- 
phora” (accidental, indifferent, provisional), exigency of order according 
to convenience as suggested by human reason, for example, precedence of 
clerics in seating or in a procession. Only the institutions of the first grade 
are of ius divinum and are irreversible. 

4.3.6. Yves Congar 

Following his usual historical approach, Yves Congar in his article "Ius 
divinum” surveys successive centuries starting with Saint Augustine. He 
considers Gratian, St. Thomas Aąuinas, and the medieval canonists. Then 
he deals with the Protestant Reformers and the Council of Trent. Finally he 
surveys the modem period and summarises a few authors. Finally he gives 
his own theological synthesis. 

Finally, mention is to be madę of the impressive volume edited by Igna- 
cio Juan Arrieta, the fruit of an intemational congress on ius divinum,26 
which cannot be summarised here. The history of ius divinum shows the 
pluralism that characterises its evolution. 

5. Theological Reflections 

That revelation is not simple grace without law resonates in the proc- 
lamation God the Father makes at the baptism of Jesus “This is my Son, 
the Beloved, with him I am well pleased; listen to him” (Mt 3:17) and at the 
transfiguration of Jesus "This is my Son, the Beloved, listen to him” (Mk 
8:7; cp Lk 9:35; 2 Pt 1:17). This latter theophany confirms the heavenly 
acreditation of Jesus as the Son of God at his baptism (Mc 1:11; Lk 3:22; Mt 
3:17) with the divine injunction, "Listen to him.” This is ius divinum. The 
gospel is not sheer grace devoid of law. 

We shall now address a few related ąuestions: 1) Is ius divinum immuta- 
ble or mutable? 2) the role of ius divinum in the foundation of the Church; 
3) ecclesial fidelity with respect to ius divinum; 4) ius divinum and offices 
m the Church; 5) ius divinum, pluralism, and canonical reform. 

5.1. Is ius divinum immutable or mutable? 

It is commonly held that ius divinum is immutable whereas ius hu- 

manum is mutable.27 Laws madę by Man are changeable, but not the laws 
o God, we are told. "From the ontological immutability of God we can 

educe the immutability of ius divinum,” writes Remigiusz Sobański.28 But 

26 

27 

num,” 
28 

I- J. Arneta (ed.), Ius divinum. 

For a recent example, J. Fomćs, "La doctrina canónica del siglo XX sobre el ius divi- 
ln J. I. Arrieta (ed.), Ius divinum, pp. 285-320, at 286, 319. 

R. Sobański, “Immutability e storicity del diritto della Chiesa: Diritto divino e diritto 
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biblical evidence does not bear out the above conclusion. For example, 
circumcision, a divine law of the Old Testament, was declared by the Jeru- 
salem Council as no morę binding (Acts 15:28). 

Philosophically, from the premise that God is immutable it does not fol- 
low that ius divinum is immutable. An immutable God can surely give mu- 
table laws to the mutable humans. For example, regulations or directives 
given to children cease to apply, and are indeed meant to cease to apply, 
when they become adults. Even without an express revoke they cease to be 
binding. Similarly the ius divinum given to humanity in its infancy may 
cease to apply to adult humanity. Here is a parable to illustrate the point. 

A man on his deathbed called his eldest son Peter and told him to take care of 
his baby daughter Lucy. "On the way to school and back be careful of the traffic: 
Hołd her by the hand." Peter said, “Yes, papa." And he obeyed showing great 
sense of duty. Lucy grew up and is now in her teens. But Peter insists on holding 
her by the hand on the way to college. She resents Peters protective hand as un- 
necessary and irksome. When she wants to go with her fiance, Peter s presence 
becomes intolerable. "But father told me to hołd you by the hand on the way!" 

Ali the laws of the Old Testament were regarded as laws of God (ius di- 
vinum), including the various codes of the Pentateuch that were gradually 
added to the original Decalogue in different epochs. Additions like those 
done by Joshua at the renewal of the covenant at Sichem became part of 
the covenant law: "Joshua wrote these things in the book of the law of God” 
(Jos 24:26). Under Josiah, king of Juda (641-609 BC.), the "Book of the 
Law” was discovered in the tempie (2 Kgs 22:8) and the whole Pentateuch 
was accepted as the Thorah, hence as ius divinum.29 The ius divinum in the 
Thorah is not something let down from heaven. It has a birth, growth, and 
death, as shown in the following four cases. 

5.1.1. Circumcision 

In antiąuity, circumcision was practised by various peoples as a ritual 
offering to the divinities of fertility. After the Babylonian exile this cus- 
tomary law became a law of ius divinum for the people of Israel when it 
was interpreted as a sign of the covenant with God.30 Later on, the law of 

umano": “Dallontologica immutabilitA di Dio si arriva airimmutabilitó del diritto divino" 

(p. 472). 

29 H. Cazelles, “De la coutume au droit de Jósus Christ a travers la Bibie": “It is from a 
divine notice given to the priests of Jerusalem, where the tables of the Law were kept, that 
the entire legislative dispositions contained in the Pentateuch were considered as the revealed 
Torah" (p. 61). 

30 L. A. Hoffman, 'Circumcision,” in J. Neusner - A. J. Avery-Peck - W. S. Green (ed.), The 
Encyclopaedia of Judaism, (Leiden - Boston - Koln) 2000, pp. 89-95. 
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circumcision underwent a crisis in the NT losing its obligatory character 

for Christians. The change takes place primarily not in the law itself but 

in those who die in and with Christ and are rebom in and with the risen 

Christ, but the effect is the same as if the law had changed. Thus the Mosaic 

law of circumcision does not oblige those who are in Christ. A Jewish pros- 

elyte comes under the regime of the Thorah and is subject to the Mosaic 

law of circumcision; but if he moves further accepting the Christian gospel 

and is baptized, he is no morę bound by the law of circumcision. In the 

hypothesis of all Jews accepting Jesus as the promised Messiah and becom- 

ing Christians, the law of circumcision would come to an end. Thus a law 

of ius divinum would cease to exist. This would be a case of the mutability 

of ius divinum. 

5.1.2. Marriage and Dworce 

According to the original ideał (Gen 2:24) marriage is indissoluble. But 

later the law of Moses (= ius divinum) admitted dworce or rather ripudium, 

taking into account human weakness or sinfulness (Dt 24:1) according to 

the exegesis given by Jesus Christ of the OT law of dworce (Mk 10:5; Mt 

19:8). Jesus, the new Moses and lawgiver of the new covenant, re-proposes 

and re-establishes the original ideał as the norm in the kingdom of God (Mt 

19:12; 1 Cor 7:10). This implies the mutability of ius divinum. 

5.1.3. The Sabbath 

Probably of pre-Mosaic origin, the law of the Sabbath rest was assumed 

into the Decalogue and thus became ius divinum. This was part of a pro- 

cess of the institutionalisation of the weekly rest and of cult as an exigency 

of the covenant relationship with God. However, under the new covenant 

in the “blood” (death and resurrection) of Jesus Christ, the Sabbath under- 

goes a mutation and cedes to the first day of the week (Jn 20:1, Ac 20:7), 

Sunday, the day of the resurrection of Christ, “the day of the Lord” (<dies 

dominica).31 Decisive for this transition was the historical factor of the sep- 

aration between the synagogue and the Church or the two communities of 
the Jews and the Christians. 

5.1.4. Prohibition of images 

The second commandment of the Decalogue forbids idol worship: "You 

s all not make for yourself an idol... nor worship it”(Ex 20:4, 5). The origi- 

na and basie purpose of forbidding the making and veneration of images 

31 

W. Rordorf, Der Sonntag; P. Massi, La domenica nella stońa della sahezza; N. Negretti, 
11 settimo giomo. 
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in Israel was to prevent idolatry. However, this law was understood and 

practised variously in various epochs by the people of Israel.32 Christians 

adopted an iconic posturę but also at times an anti-iconic one even going 

to the extreme of iconoclasm. The veneration of images has been defended 

and promoted by the Fathers of the Church but above all by the seventh ec- 

umenical council of Nicea II (787).33 And the second commandment of the 

Decalogue was dropped by the Church magisterium in catechesis, which 

signalls change of ius divinum. Canon law enjoins: "The practice of exhib- 

iting icons or images in the churches for the veneration of the Christian 

faithful is to remain in force....” (CCEO c. 886; CIC c. 1188). Protestant 

churches generally exhibit no icons or images and thus differ from the 

Catholic and the Orthodox churches, the latter often abounding in icons. 

In short, the pendulum has swung from one extreme to the opposite, from 

simple No to solemn Yes. Such is the history of ius divinum regarding the 

second commandment about images. 

To conclude. It is idle and pointless to assert the immutability of ius 

divinum. This does not mean, however, that all ius divinum is mutable. We 

have to discem what is mutable and what is immutable in ius divinum un- 

der the guidance of the magisterium of the Church.34 The only ius divinum 

that is absolutely immutable is the Logos-Nomos, incamate and living in 

the Church. The Church of Christ, however, subsists in various particular 

Churches taking flesh in various places and cultures, all conforming in 

various grades to the Logos-Nomos (cf. the seven Churches of the last book 

of the NT, the Apocalypse / Revelation) and making up the one Body of the 

glorified Christ animated by his Spirit. 

5.2. Foundation of the Church and ius divinum 

The idea of ius divinum is contained in expressions like the foundation 

or institution of the Church. But the foundation of the Church by Jesus 

differs from the model of the foundation of religious orders like the founda¬ 

tion of the Order of St. Benedict by St. Benedict or the Society of Jesus by 

St. Ignatius Loyola. It would be too simplistic to think of Jesus as founding 

the Church with a definite juridical structure and institutions like the epis- 

copacy, primacy and seven sacraments (for Catholics and Orthodox) or two 

(for Protestants). The Second Yatican Council teaches: 

32 C. Konikoff writes: “The Second Commandment conveyed varying meanings to the 
Jews at different times of their history and this not only to those inclined to compromise and 
assimilation, but also to those who adhered with loyalty to their spiritual heritage" (The Sec¬ 
ond Commandment and its Interpretation in the Art of Ancient Israel, p. 88). 

33 The Council of Nicea II, action VI 1, Definition about sacred images. 

34 H. Pree, "Zur Wandelbarkeit und Unwandelbarkeit des ius divinum.n 
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The Church had been foreshadowed right from the beginning of the world, won- 
derfully prepared in the history of the people of Israel and in the ancient cove- 
nant, established in these last times, and madę manifest through the outpouring 
of the Holy Spirit (LG 2). 

The Church was established («constituta) by Jesus who called together 
a group of disciples, formed them and gave them a mission to preach the 
gospel and to gather together those who accepted the gospel in faith into 
a communion or brotherhood. This communion involved baptism, the 
eucharist and ordained ministry. There was, however, ecclesial pluralism 
within a basie unity. Conseąuently the primitive Church does not exhibit 
the expression or uniąue avatar of ius divinum, but one expression, priv- 
ileged indeed and eminently in conformity with ius divinum. There can 
be a different expression or avatar of the same ius divinum in a different 
place and a different time. In other words, we cannot say that the primi- 
tive Church exhibited the perfect model or the uniąue incamation of ius 
divinum but its first avatar.35 

5.3. Ius divinum and Ecclesial Fidelity 

Ius divinum needs to be studied not only from the perspective of law as 
ius limitativum, (law limiting human freedom), but also from the stand- 
point of the covenant, hence as proof of fidelity and love. The Church ex- 
presses her fidelity and love to Christ by her respect for ius divinum. But 
this fidelity is neither static nor monolithic but dynamie and pluralistic 
corresponding to these traits of ius divinum. 

The origin determines and specifies the successive evolution. A living or- 
ganism maintains its identity through growth and change. Genuine growth 
and real progress reąuire continuity and fidelity to the spirit but not to the 
letter. For example, the Apostolic College of the Twelve, which is of divine 
institution, has been faithfully preserved in the Church, but not by perpetu- 
ating an “ecclesiastical senate” of twelve. After the desertion of Judas the 
symbolic number twelve was restored with the election of Matthias as a 
u 

witness to the resurrection” of Jesus (Acts 1:22), no such election or addi- 
tion was madę after the Apostle James was put to the sword by Herod (Acts 
12.2). The symbolic number twelve had already achieved its purpose and 
therefore could be set aside. 

Ali sacred Scripture is the word of God, but not all sacred Scripture is 
ius divinum. Not all that Jesus said or did constitutes ius divinum. For ex- 
ample, Jesus washed the feet of his Apostles and said, "If then I, your lord 

C. F. D. Moule, Worship in the New Testament; P. Bonnard, "Normativitć du Nouveau 
estament et exemplaritć de TĆglise primitive." 
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and teacher, have washed your feet, you also ought to wash one another s 
feet. For I have given you an example, that you also should do as I have 
done to you” (Jn 13:14-15). In response to this command of Jesus, some 
Churches in the early centuries celebrated the rite of the washing of the 
feet just as they celebrated the Eucharist in response to Jesus' command, 
"Do this in memory of me” (Lk 22:19). Whereas this command was under- 
stood literally, the washing of the feet was regarded as symbolic of humble 
service. As regards the freąuency of the Eucharist it was disputed whether 
it was to be celebrated only annually like the Jewish Pasch, or on every 
Sunday, the Lord's day (<dies dominica). The daily celebration is a medieval 
development. Evidently, ius divinum cannot be established on the basis of 
scripture alone (sola scriptura) without reference to the life of the Church 
or tradition. 

For certain sacraments like marriage and the anointing of the sick, 
scripture provides no words of institution by Jesus Christ. And yet in the 
Catholic-Orthodox traditions these are regarded as sacraments instituted 
by Jesus Christ and of ius divinum. In suppressing the obligation of the law 
of circumcision for Christians the Apostolic Church invoked the authority 
of the Holy Spirit: “Visum est Spińtui Sancto et nobis: It has seemed good 
to the Holy Spirit and to us” (Acts 15:28). If a similar decision is madę by 
the post-Apostolic Church, will it constitute ius divinum, even if of a lower 
rank in the hierarchy of ius divinum? The dogmatic definitions and decrees 
of the ecumenical councils are to be seen under this light. 

5.4. Ius divinum and offices in the Church 

Many offices have been instituted in the Church for clerics and for lay- 
people, for men and women. Not all of them were or are of ius divinum. 
New offices may be created for men and women without prejudice to ius 
divinum. 

A disputed ąuestion concems the patriarchal office in the Church: is it 
of ius divinum or of ius ecclesiasticum? Historically, the patriarchal office 
was instituted in the fourth century in the particular situation obtaining 
in the Church of the Roman Empire. What is of fourth-century origin, it 
is argued, cannot be of ius divinum unlike the episcopate and the papacy, 
which succeeded the college of the Apostles and are of ius divinum. 

This way of thinking needs to be examined critically.36 It would be too 
simplistic to affirm that Jesus Christ conferred on the Apostles powers 
which are invested today only in the bishops and the pope (<episcopatus et 

36 G. Nedungatt, “Patriarchal Ministry in the Church of the Third Millennium," Juńst 61 
(2001) 1-80. 
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pńmatus). This view evolved in the Western Church (or Western Patriar- 
chate) especially after the schism between the East and the West. But there 
is a different way of looking at the matter from the Eastem perspective. 
Outstanding Eastem theologians of the first millennium, like Maximus the 
Confessor, Theodore of Studium, St. Nicephorus I and Tarasius (the last 
two being patriarchs of Constantinople) regarded the patriarchs as possess- 
ing or sharing in the po wers given by Christ to the Apostles. Hence the pa- 
triarchal ministry and powers are of ius divinum, although the patriarchal 
Churches emerged only gradually in the fourth century, in the fullness of 
time. Here a elear distinction is to be madę between two elements: first, the 
power conferred by Jesus Christ; and second, the formation in the course of 
time of a community of the faithful having a certain size and consistency. 
As regards power, it can be said that the Apostle Paul exercised "patriar- 
chal” powers, while Timothy and Titus exercised the equivalent of metro- 
politan powers, sińce they had under them hierarchs who were the equiva- 
lent of today s diocesan or eparchial bishops. According to the theory of the 
pentarchy, which was held also in the Western Church, the five patriarchs 
(of Romę, Constantinople, Alexandria, Antioch and Jerusalem) represented 
the college of the Apostles. The number twelve was regarded as having no 
practical relevance any morę sińce there were morę than twelve bishops. 
By the fourth century Church structures evolved, and the above mentioned 
five Sees emerged in the Roman empire and a sixth one in Seleucia-Ctesi- 
phon, east of the Roman empire. These sees exercised supra-metropolitan 
powers, that is, patriarchal powers. Since such growth is of the very naturę 
of the Church, the corresponding ministry and pariarchal authority may be 
said to be also of ius divinum. 

An analogous case is that of the religious or consecrated life. Pope 
Pius XII stated that it is of ecclesiastical institution.37 Pope John Paul II, 
however, differed from his august predecessor but without naming him, 
and affirmed the divine institution of the consecrated life. "Someone did 
not fail to cali into doubt the divine institution of the consecrated life, con- 
sidering the consecrated life as a purely human institution, bom of the 
initiative of Christians wishing to live morę deeply the gospel ideał.”38 And 
in his apostolic exhortation Vita consecrata Pope John Paul II retumed to 
t e same question and affirmed that Jesus founded the consecrated life as 

37 
Pius XII, apostolic constitution Provida mater (2 Feb. 1947), see AAS 39 (1947) 120ff. 

Also^his allocution Annus 

Rom 

3g _ ..sacer (Dec. 1950), see AAS 43 (1951) 27 ff. 

-*ohn Paul II, Wednesday catechesis of 12 Oct. 1994, see Quademi de “L’Osservatore 

della.an° ^ ^at*can City) 1995: “Non b mancato chi ha messo in dubbio 1'istituzione divina 
nata yi!?,.c?n.sacrata» considerando la vita consacrata come un'istituzione puramente umana, 

a iniziativa di cristiani che desideravano vivere piu a fondo 1'ideale del vangelo” (p. 28). 
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a State of life but left to the Church the task of giving expression to it in 
organized form, which is of ecclesiastical origin (n. 29). Consecrated life is 
one of the three "fundamental States of life in which, according to the plan 
of the Lord Jesus, the life of the Church consists” (n. 43). Hence, concludes 
Pope John Paul II, while in its organized form as one of the three funda¬ 
mental States of life in the Church consecrated life is of ius ecclesiasticum, 

it is essentially of ius divinum sińce it proceeds from the will of Christ.39 
The same distinction can be madę with regard to the patriarchal institu- 

tion in the Church: in its organized form it is indeed of ius ecclesiasticum, 
but as belonging to the design of the Lord Jesus for the Church it is of ius 

divinum. The patriarchate is not like the cardinalate, which is of ius ecclesi¬ 
asticum, although some have fancied that it is of ius divinum.40 Regarding 
the patriarchate Karl Rahner affirms, contrary to a widespread view: "The 
proper and theologically constitutional essence of the patriarchate belongs 
under ius divinum.”41 

5.5. Ius divinum, Pluralism, and Canonical Reform 

The sacraments are of ius divinum as instituted by Jesus Christ. But 
regarding their number there is a certain pluralism. This may be illustrated 
with reference to the sacrament of chrismation or confirmation. To quote 
an authority: 

In the East, the ritual of chrismation was never separated from that of baptism: 
it follows the latter without any discontinuity. In the Latin West, too, there was 

no separation originally; it occurred only after a long time. It did not occur 

before the third ąuarter of the fifth century. It started with the letter of Pope In¬ 
nocent I to Vincentius of Gubbio and imposed itself progressively. Later on, and 

thanks to this dissociation of rites chrismation was recognized as a sacrament 

distinct from baptism.42 

Baptism and chrismation may be regarded as two sacraments, one 
completing the other. Or they may be regarded as one sacrament when 
conferred together as two rites one following the other. It is meaningful, 
however, that while for the Christian initiation of adults these rites are 
conferred one after the other, the initiation of children into Christian life 

39 A. Boni, "La vita consacrata nel suo essere della Chiesa e non nella Chiesa," Antonianum 
73 (1998) 671-694. 

40 G. Alberigo, "Le origini della dottrina sull’ius divinum del cardinalato (1053-1087)." 

41 K. Rahner, "Uber den Episkopat," Schriften zur Theologie, VI (Einsiedeln) 1972: "Das 
eigentlich verfassungstheologische Wesen des Patriarchats gehórt zum ius divinum" (pp. 416- 
417); Theological Investigations, VI, p. 355. 

42 L. Ligier, La confirmation (Thćologie historiąue 23), (Paris) 1979, pp. 237-238. 
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is done gradually with baptism conferred soon after birth and chrismation/ 
confirmation conferred on adolescents. This procedurę respects the prin- 
ciple that the sacraments (like the Sabbath) are for Man. Humań initiation 
into the community takes place gradually. It is proper that Christian initia¬ 
tion also be gradual. 

There is a certain pluralism in the use and understanding of the sacra- 
ment of chrismation (so called in the East: cf. CCEO) or confirmation (so 
called in the West: cf. CIC), through which the grace of the Holy Spirit is 
communicated. This pluralism raises the further ąuestion about the theo- 
logical notion of sacrament itself.43 As long as the same grace of the Holy 
Spirit is communicated, it is not important whether this scrament is con¬ 
ferred by the imposition of hands or by the anointing with chrism. Chris¬ 
mation may be administered immediately following the rite of baptism (by 
way of a single sacramental rite of initiation) or separately on those who 
have reached the age of reason, as in the Church of the West. The practice 
has affected the theory about the number of sacraments. 

In the administration of the sacraments the Church has the power of 
discretion to make such adaptations with due regard for the substance of 
the sacraments (salva illorum substantia), as the Council of Trent declares: 

The Council declares that the Church had always this power by which in the 
administration of the sacraments, with due regard for their substance, she could 

determine or change those elements which she judged morę suitable for the 
benefit of those who received them or for the respect due to the sacraments 

themselves, taking into account the different circumstances, places and times.44 

This immutable "substance” of the sacraments consists, according to 
Pope Pius XII, "in those elements, which according to the evidence of the 
sources of divine revelation, Christ the Lord himself determined to be pre- 
served in the sacramental sign.”45 This sign (signum) itself may vary as 
regards the gestures and the rites (as in the sacraments of chrismation and 
ordination), but the meaning (significatum) is not to change. The same may 
be said to hołd good also with regard to the ministries, in analogy with sac¬ 
raments, “salva ministerii substantia.” On this condition, the Church can 
determine or change the ministries, for the common good or for the good 

pp 37^3^a^ner' "^as *st e*n Sakrament?,” Schńften zur Theologie, X, (Einsiedeln) 1972, 

Council of Trent, session 21, de communione, chapter 2: "ut in sacramentorum dispen- 
satione, salva illorum substantia, ea statueret vel mutaret, quae suscipentium utilitati seu ipso- 

sacramentorum venerationi, pro rerum, temporum et locorum varietate magis expedire 
ludicaret” (DenzH 1728). 

r Sacramentum Ordinis, 30 nov. 1947: "in ea quae, testibus divinae scritturae 
1 us, ipse Christus Dominus in signo sacramentali servanda statuit” (DenzH 3857). 
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of the faithful, taking into account the change of circumstances, places and 
times. This can apply, in view of the service of the Church as the sacrament 
of salvation (LG 1), to ministries whether diaconal, presbyteral, episcopal, 
patriarchal or papai. In this sense, the exercise of the papai authority is 
subject to change. Whether the ordained ministry is reserved to the małe 
sex, which is the official position of the Catholic and the Orthodox Church¬ 
es, is a ąuestion that is a topie discussed by theologians. 

In this context it is to be remembered that not every modality adopted 
by Jesus Christ constitutes ius divinum. Thus, for example, the number 
twelve of the "college” of Apostles, which conveyed symbolic meaning with 
reference to the twelve patriarchs and the twelve tribes of Israel, was not 
subseąuently regarded by the Church as having a permanent, immutable 
or universal symbolic function. As regards deacons, although some local 
Churches legislated that they were to be seven in number by citing Acts 
6:3-5, neither morę nor fewer, this number seven was not regarded by most 
Churches as binding. Thus what was once regarded as binding by ius di- 
vinum by some Churches was abandoned by the universal Church later 
on. These examples show (1) that not all that Jesus or the Apostles did 
constitutes ius divinum; (2) that not all that was regarded as ius divinum 
was immutable. However, in the Catholic perspective, it is not a matter of 
individual judgment to determine what does or what does not constitute 
ius divinum, or whether a particular ius divinum is subject to change by the 
Church: this is for the Church to discem guided by the Holy Spirit. 

In sum, the declaration of the Council of Jerusalem “visum est Spińtui 
Sancto et nobis” (Acts 15:28) constitutes the authentic methodology of the 
reform of the Church and of its law. For such reform not merely knowledge 
(scientia) is needed but wisdom (sapientia), which is a "fruit” of the Holy 
Spirit and is obtained through spiritual discemment. A reform geared to 
the renewal of the Church and meant to meet the exigencies and challenges 
of the times will not be contrary to ius divinum. It is the founding will of 
Jesus Christ that his Church should have the "notę” (nota) of catholicity, 
and therefore be incamate and present as the universal sacrament of salva- 
tion in every place and for all times, in all the cultures and centuries, hence 
always updated (aggiomata), never outdated (antiąuata). From this per- 
spective there is no opposition between fidelity and renewal: true fidelity 
can be realized only through constant renewal attentive to the signs of the 
times. And, conversely, what stands in opposition to such renewal cannot 
be of ius divinum. 

Conclusion 

Recent interest in the theology of ius divinum was catalyzed by the pro- 



IUS DIYINUM 29 

gress of biblical studies, which can have repercussions not only on canon 
law but also on dogma. It cannot fail to affect ecumenism and the dialogue 
with contemporary culture and other religions. 

The idea of ius divinum as ius Iimitativum, in the sense of setting limits 
to ius humanum even to the point of being an obstacle to human develop- 
ment, needs to be set aside. This idea of ius limitativum plays into the hands 
of modem humanism, which sees in the prohibition of access to the tree of 
life the archetype of the conflict between ius divinum and ius humanum. 
But this conflict arises from a basie misunderstanding, which needs to be 
clarified in dialogue with modem humanism or the so-called "man of to- 
day.” Two basie principles are to be madę elear in this dialogue. First, God 
does not forbid what is not bad for Man from the divine point of view; sec- 
ond, all that is truły good for Man, all that contributes to his development 
and perfection is positively willed by God. Of this divine “philanthropy” (in 
the sense of the Greek Fathers) we know some manifestations or avatar in 
the economy of salvation. In theology of law they are called ius divinum. 

SCHOLION: IUS DIVINUM IN ISLAM 

The idea of ius divinum is very prominent in Islam as it is in Juda- 
ism and Christianity, the other two monotheistic world religions. In a joint 
Christian-Muslim statement of 1985 it is asserted: “God has revealed to 
mankind the essential law by which individual behaviour and the conduct 
of society should be govemed.”46 Muslims believe that the Qur an is a body 
of teaching and ordinances divinely “dictated” word for word. The Muslim 
sacred Law, the shari'a, is derived from the Qur an and the input of Tradi- 
tion. For Muslims it constitutes ius divinum, the unconditionally binding 
legał prescriptions; for example, the position of women or the punishment 
for offences against the prescriptions of the shari a. Broadly, there are two 
theological currents in present day Islam, the fundamentalist or conserva- 
tive school and the liberał or rational school. 

1 • The Fundamentalist School 

The fundamentalists like the IS (Islamie State) are prominent today and 

.g Independent Commission on Christian-Muslim Relations (Amman, Jordan, 1 October 
D H C*teC* ^ Kenneth J. Thomas, "The Place of the Bibie in Muslim-Christian Relations,” in: 

, ^nimanuel Singh and Robert Edwin Schink, eds., Approaches, Foundations, Issues and 
odels oflnterfaith Relations (New Delhi: ISPCK) 2001, pp. 337-346. 
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have often madę headlines in the media with acts of terrorism, which they 
justify invoking ius divinum. Bin Laden, for example, was a martyr for 
his followers though for the rest of the world he was a terrorist. Accord- 
ing to Seyyed Ruhollah Khoimeiny, a spokesman of the fundamentalists, 
"The Islamie govemment is that of the divine law over the people. In this 
govemment, sovereignty belongs only to God. Officially it belongs to those 
who have the perfect knowledge of the law. Obedience to the imam means 
obeying God himself.”47 The Islamie State is theocracy. Shari'a is regarded 
as immutable divine law contained in the Qura'n and the Sunnah (tradi- 
tion). This latter embraces all aspects of life. 

2. The Liberał School 

A minority of Muslim intellectuals belong to the liberał or rational 
school and want the revision and updating of the shari'a. One of them, 
Asif Jalal writes: "The Shariah did not descend readymade from the sky. It 
evolved gradually over a period of time. What we have today in the form 
of Shariah is a combination of revelation and years of human thought and 
reasoning.”48 The human thought or reasoning is subject to revision and 
progress. 

At first the Prophet Muhammad himself gave prophetic or revealed So¬ 

lutions to problems, but as Islam expanded rapidly and extensively, he "di- 
rected his followers to apply individual judgment or ijtihad, which literally 
means to exert one's judgment to find a solution, keeping in view the spirit 
of the Qur an and the Sunnah.” These were later supplemented by analogy 
and popular consensus. In the spirit of these "four pillars of Islamie juris- 
prudence,” namely the Qur'an, the Sunnah, analogy and popular consen¬ 
sus, ijtihad or reason operated as a liberating and progressive force. "From 
the eighth to the eleventh century the world of Islam witnessed the rise of 
morę than 100 schools of law, of which four became widely accepted. Thus, 
the Shariah is as much a result of human endeavour as that of divine inspi- 
ration.” After the fali of Baghdad in the thirteenth century, Islam recoiled 
on itself and closed the door to ijtihad. 

In modem times Islam faces new problems as it did at the time of its 
rapid expansion during the lifetime of the Prophet. Muhammad authorized 
the use of ijtihad, but today the Mullahs do not want to know of ijtihad. 
"Because of the taboo on ijtihad, what we have is a complete caricature of 
Islam” as synonym of religious "inflexibility and intransigence.... Islamie 

47 Seyyed Ruhollah Khoimeiny, Pour un gouvemement islamiąue, (Paris: Fayolle) 1979. 

48 Asif Jalal “Islamie Law Must Evolve,” Times of India, 21 July 2005, p. 12. The writer was 
an officer of the Govemment of India. 
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law must evolve if it has to survive. Indian Muslims must heed the advice of 
the poet-philosopher Iqbal, who had urged Muslims to reinterpret founda- 
tion, legał principles in the light of their own experience and altered condi- 
tions of modem life.” 
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Summary 

The idea of ius divinum is common to all theistic religions. In Judaism, the only lawgiver 
is God, while Moses is the mediator between God and brings God's word to the people of 
Israel. In Christianity, Jesus is the incamate Word of God. And holy scripture as the word of 
God contains ius divinum. The Church is the guardian of ius divinum. The laws of the Church 
apply ius divinum, the theological understanding of which however is varied. Ius divinum 
does not drop from heaven but is revealed through the history of salvation and has its own 
history. The idea of ius divinum as merely inhibitive forbidding access to the tree of life is a 
misconception. The theology of ius divinum is important for the progress of ecumenical rela- 
tions as well as for the reform of canon law. 
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II pozzo e la cistema: l’acqua nella vita ąuotidiana 
e neireucologio bizantino 

II cultore della civilta bizantina non ha certamente bisogno d esser in- 

trodotto a ąuello che e leucologio (EuxoAóyiov), e, qualora ve ne fosse bi¬ 

sogno, Tausilio di un dizionario, quale YOxford Dictionary of Byzantium, 
supplirebbe sommariamente alla richiesta1. Si sa, tuttavia, che Anastasio 

Sinaita, attomo alEanno 700, conosceva bene questo libro di preghiere 

chiamandolo per nome, allorquando si trattava di rispondere ad una que- 

stione postagli: “c e una preghiera per un caso simile neirEucologio, detta 

dal prete”2. Scendendo di un paio di secoli circa, attomo alEanno 500, un 

altro monaco, buon conoscitore del mondo palestinese ma residente in Li- 

cia, parło di Nicola, zio del piu conosciuto S. Nicola di Sion, possedeva 

ed usava "un libro avente la divina liturgia ed altre preghiere”3. Questo li¬ 

bro, passi la parola, era lo strumento ordinario per la diaconia sacerdotale 

in una chiesa, ed esso originariamente aveva nella sua redazione scritta 

connotati legati al territorio e alle costumanze liturgiche locali. Molti anni 

addietro osai dire che "a Euchology is, in essence, a message of old, local 

and cultural situations and customs”4; i testi su citati ne danno dimostra- 

zione e di recente eon un senso di piu largo orizzonte si comincia a parlare 

fra i liturgisti di "the study of the realia” o deU'"everyday life”5. Costoro 

1 R. F. Taft, "Euchologion", Oxford Dictionary of Byzantium 2, 1991, 738. Per una piu 
attinentecomprensione delleucologio costantinopolitano, si veda: S. Parenti, "Towards a Re- 

°nal History of the Byzantine Euchology of the Sacraments", Ecclesia Orans 27 (2010), 109- 
121.1 molti costumi (ttoAAa e0r|) presenti nelle chiese erano stati gi& intravisti da Sozomeno 
\.lst‘ Ec°l- VII, 19, 12) che scriveva da Costantinopoli, ma spesso obliati dalio storico della 
liturgia. 

2 

Anastasii Sinaitae, Quaestiones et Responsiones, ed. M. Richard (t) et J. A. Munitiz, 
CSG 59, Tumhout - Leuven 2006, Quaest. 1037. 

La Vita di San Nicola di Sion, ed. V. Ruggieri, Roma 2013, c. 6, 34. In questa Vita ho 
nnvenuto la primitiva preghiera di vestizione monastica, probabilmente di origine palesti- 

^O^ ^ ^uSgieri, "Vita Nicholai Sionitae: tracce eucologiche e ambiguitó teologiche", BZ 
1 (2011), 705-718. La stessa denominazione di PipXiov si applica aUeucologio costantino- 
poiitano Paris Coislin 213 del 1027: P. Kalaitzidis, "11 TipeaPutepoc; Zipaniytoc; e le due notę 

Codice Paris Coislin 213”, Bollettino della Badia Greca di Grottaferrata 3, ser. 
5 (2008), 180-181. 

5 v- Ruggieri, “The Cryptensis Euchology Gb XI", OCP 52 (1986), 325. 

R- F- Taft, '“Eastem Saints' Lives and Liturgy: Hagiography and New Perspectives in 

°CP 83 (2017) 35-57 
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riconoscono che Tagiografia bizantina e una fonte essenziale per gli studi 

liturgici: "the historian of liturgical tradition must be immersed in the total 

life of the period under study. So we need histories of liturgy written from a 

new perspective, with time and place rather than ritual as their controlling 

frame”6. L'agiografia e certamente un orizzonte ulteriore per entrare nella 

ąuotidianita delluomo bizantino, ma essa deve essere scrutinata storica- 

mente e confrontata, dove possibile, eon i veri realia che gli studi storico- 

archeologici offrono a riguardo delluomo bizantino "in time and place”, 

studi che i liturgisti spesso trascurano. Con lo sguardo volto cosi alFeucolo- 

gio, inteso nel suo significato puntuale di "libro delle preghiere” — pur ove 

preghiere richiamano sia le anafore, come le varie taxeis e preghiere per le 

varie occasioni — ci si accorge che i testi piu semplici, piu scheletrici, di 

ąuesto libro-collezione sono le preghiere approntate per fronteggiare eve- 

nienze, urgenze, eventi che avevano una ripercussione sulla vita ąuotidiana 

della gente. Questa e la gente semplice, spesso i "rustici” degli innumerevoli 

villaggi che formavano il benessere economico e sociale delle citta, villaggi 

spesso legati a monasteri d'accanto (fenomeno diffuso in Palestina). Riten- 

go, awicinandomi a ąueste preghiere, che esse possono essere sostenute 

(ed anche cronologicamente), riempite e sciolte nella loro fattibilita acco- 

stando ad esse del materiale desunto non solo dalFagiografia, ma anche 

dallepigrafia e dalia archeologia7. Si ha modo cosi di schizzare realistica- 

mente luomo bizantino, di cominciare a delineare da ąuesti realia, desunti 

non solo da testi, come si diceva, ma anche dal terreno, un antropologia 

bizantina vista dal basso8. Inoltre e da dire che molte di ąueste preghiere 

non hanno un origine costantinopolitana, ma provengono dalie contrade 

meridionali; ed ancora, tante preghiere sorgono da istanze piu rurali che 

urbane o metropolitane, considerando la loro esigenza di richiesta. Questa 

naturale rusticitas e Tambiente vitale ove ąuesto uomo bizantino affronta 

la sua esistenza giomaliera e stagionale. Ć. da ąuesto retrofondo culturale 

che il lettore e chiamato a comprendere Tonnipresente figura del diavolo, 

del maligno che innerva Timmaginario, anch'esso ąuotidiano, del rusticus 

Liturgiology”, in In Gods Hands. Essays on the Church and Ecumenism in Honour of Michael 
A. Fahey, S.J., ed. J. Z. Skira and M. S. Attridge, Louvain 2006, 34 e 38. 

6 Taft, "'Eastem Saints' Lives, 34. 

7 Per la consacrazione e fondazione di una chiesa mi son permesso di serwere in OCP 54 
(1988), 79-118, OCP 81 (2015), 411-432; per il rito di apomyńzó sulle reliąuie: JÓB 43 (1993), 
21-35; per il rito d'ingresso, La Parola del Passato 62 (2007), spec. 463-468. 

8 Accennai a ąuesta problematica nel mio: La barriera presbiterale e il templon bizantino: 
ambivalenze semantiche fra liturgia, architettura e seultura, Bizantinistica, ser. II, 10 (2008, 
pub. 2009), spec. 39-41. 
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alle prese eon i capricci incontrollabili delle stagioni, delle epidemie, delle 

siccita ed altro9. 
V e una considerazione cTaltra natura che conviene tuttavia farę in 

ąuesta sede. Ad una pur rapida ispezione volta sugli indici delleucologio 
di J. Goar e di A. Dmitrievskij10, il lettore constata la molteplice presenza 
di preghiere relative al pozzo e alla cistema senza peró scorgere una sola 
menzione, se non vado errato, di un acąuedotto. Vien da chiedersi perche 
racąuedotto non era ritenuto dalia gerarchia ecclesiastica un elemento de- 
gno di ricevere una sua propria preghiera. Questo grandioso impianto di 
ingegneria idraulica e architettonica richiedeva un enorme impegno, anche 
finanziario, per essere tenuto, tra Taltro, funzionale e pulito. Esso era lo 
strumento di approwigionamento idrico in citta, ąuando ąuesta era nella 
sua prima espansione, tale da soddisfare gli edifici pubblici e le grandi 
cisteme. Questo eąuilibrio venne a cadere ąuando le invasioni si sussegui- 
rono e la rottura degli acąuedotti divenne uno dei primi effetti di ąuesta 
nuova calamita storica11. L'acquedotto divenne una "memoria” piu che es¬ 
sere una esigenza urbana nel VII secolo avanzato, ed e sempre conveniente 

9 Cf. C. Mango, "Diabolus Byzantinus", DOP 46 (1992), 215-233; A. Guillou, "Le diable 
byzantin”, in noXvnXevpoęvovę, Miscellanea fur Peter Schneider zu seinem 60. Geburtstag, eds. by 
C. Scholz and G. Makris, Miinchen - Leipzig 2000, 45-55. Non b ąuesta la sede per affrontare 
la persistenza del mondo "pagano", piu lungo nella campagna che nelle sedi urbane. 

10 J. Goar, Euchologion sive Rituale Graecorum, Venetiis 17302 (ripr. Graz 1960); A. Dmi- 
trievskij, Opisanie Liturgićeskich Rukopisei, Euchologia, II, Kiev 1901; si veda anche P. De 
Meester, Rituale - Benedizionale Bizantino, Roma 1930, 252 e 256-259. 

11 Si consideri che Tacąuedotto a Costantinopoli (di Valente) era stato distrutto dagli Avari 
nel 629; bisogna aspettare il 766 ąuando Costantino V decise di rimetterlo in funzione chia- 
mando operai specializzati dal Ponto, dall'Asia, dalia Tracia e dalPHellas. Cf. Chronicie of 
Theophanes Confessor. Byzantine and Near Eastem History AD 284-813, eds. C. Mango and R. 
Scott, Oxford 1997, 608; Nikephoros, patńarch of Constantinople, Short History, ed. C. Man¬ 
go, Washington D.C. 1990, 85, 1-12 (160-161); Id., "The water supply of Constantinople", in 
Constantinople and its Hinterland, ed. by C. Mango and G. Dagron with the assistance of G. 
Greatrex, Aldershot 1995, 17-19. Per le cisteme a Costantinopoli, cf. J. Bogdanovic, s.v. "Ci- 
stem , Encyclopaedia of the Hellenie World (online), eds. K. Ferla and G. Barov, Athens 2008, 
1-10; Ph. Forchheimer und J. Strzygowski (Die byzantinischen Wasserbehdlter von Konstanti- 
nopel, Wien 1893) non registrano iscrizioni. Le recenti ricerche sulle cisteme costantinopoli- 
l^ne attestano Timportanza e Tincremento di esse avuto dopo il VII sec.: K. Altug, "Planlama 
Ukeleri ve yapim teknikleri aęisindan tarihi yanmada'daki Bizans dónemi: samięlan", Re- 
storasyon, Konservasyon 15.3 (2012), 3-22 eon bibl.; Id., "Tarihi Yanmada'da Bizans dónemi 
samięlan envanteri i§iginda topografik gózlemler", Istanbul Araętirmalan Yilligi 3 (2014), 23- 

(si noti 1’incremento di cisteme nel periodo alto-medievale, pur se di ridotte dimensioni). 
i rilievo sono gli studi recenti di C. Barsanti versati su alcune cisteme della capitale che, pur 

Se v°hi a identificare materiali seultorei — spessissimo di riuso — di riflesso porgono dei dati 
cronologici sulla stmttura idrica. Cf. C. Barsanti, "Una ricerca sulle seulture in opera nelle 
cisteme bizantine di Istanbul: la Ipek Bodrum Samici (la cistema n. 10)", in Vie per Bisanzio, 
a cura di A. Rigo, A. Babuin e M. Trizio, Vol. I, Bari 2013, 477-498; Id., "Le cisteme bizantine 

1 ^stanbul: nuovi dati sulla seultura dal V al VII secolo. La cistema n. 9 (la c.d. Cistema della 
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ricordare che le citta prowiste di acąuedotto erano di antiche fondazioni12. 
Non v era ragione di chiedere aiuto dalFalto ąuando la stessa citta non po- 
teva permettersi una considerevole riparazione ed il dispositivo idrico non 
era piu considerato essenziale per la vita d una citta in fasę di profonda 
trasformazione urbana e sociale. 

Qualcosa di analogo accade anche nelle regioni meridionali, Siria e Pa- 
lestina, e ąuesto non necessariamente a causa del dominio arabo. Il fato 
degli acąuedotti urbani segue in genere ąuello delle citta delFAsia Minore13 
e la transizione urbana da uno stadio tardo-antico a ąuello medievale se¬ 
gue di pari passo la stessa evoluzione14. V'e comunąue da riconoscere una 
evidente differenza geomorfologica fra TAsia Minore e Siria-Palestina. Le 

Scuola)", in Acta XV Congressus Intemationalis Archaeologiae Chństianae, Toleti (8-12.9.2008): 
episcopus, civitas, terńtońum, Citt& del Vaticano 2013, 1481-1496. 

12 Le poche citt& costruite dal VI sec. in poi non hanno quel tessuto urbano proprio di una 
citt& antica. Molto realisticamente 1'imperatore Anastasio pensa ad una intelligente e sicura 
canalizzazione per convogliare l’acqua in citta, a Dara, nel 505-507 (Procopio, De Aedificiis II, 
2, 1-9; Marcellinus Comes, Chronica, ed. Th Mommsen, in MHG, Auct. Antt. XI, ad an. 518,3) 
eon la grandi cisteme (I. Furlan, "Cisteme a Dara", in Arte Profana e Sacra a Bisanzio, a cura 
di A. Iacobini e E. Zanini, Roma 1995, spec. 51-3) La citt&, forsę Levissos, fondata sulliso- 
la di Gemile in Licia era chiamata da M. Sanuto la "Insula Cistemarum": Liber Secretorum 
Fidelium Crucis Super Terrae Sanctae, Hanoviae 1611, II/1, pars. IV, c. XXVI, 90. Cf. V. Rug- 
gieri, "Quale Nicola? Un problematico ciclo affrescato su Gemile Adasi (Licia)", in Polidoro. 
Studi offerti ad Antonio Cańle, ed. G. Vespignani, Spoleto 2013, 133-135. Lo stesso fenomeno 
riscontrai in Caria sulle citt& site ad Alakięla e Osmaniye: V. Ruggieri, II golfo di Keramos: 
dal tardo-antico al medioevo bizantino, Soveria Mannelli 2003, 155-209; K. Hattersley-Smith 
- V. Ruggieri, "A Byzantine City near Osmaniye (Dalaman) in Turkey. A Preliminary Report", 
OCP 56 (1990), 135-164. 

13 Per la Palestina £ esaustiva lanalisi di L. Di Segni, “The water supply of Palestine in 
literary and epigraphical sources", in The Aąueducts of lsrael, ed. by D. Amit, J. Patrich and 
Y. Hirschfeld (Journal of Roman Archaeology, Suppl. Ser. 46), Portsmouth (Rhode Island) 
2002 spec. 57-67. 

14 Per la Siria discordi i pareri sulla cronologia e modalita di ąuesto passaggio: C. Foss, 
"Syria in Transition, A.D. 550-750: an Archaeological Approach", DOP 51 (1997), 189-269 
(una continuitó, pur se ridotta, fino al terremoto del 749); H. Kennedy, "The Last Centuiy 
of Byzantine Syria: a Reinterpretation", Byzantinische Forschungen 10 (1985), 141-184 (dal 
540 al 600 le citt& divennero centri agricoli). Per la lettura del tessuto urbano, cf. anche di 
H. Kennedy, "From Polis to Madina: urban changes in late Antiąue and Early Islamie Syria", 
Past and Present 106 (1985), 3-27. H. Hirschfeld, "Farms and Villages in Byzantine Palestine", 
DOP 51 (1997), 71 indizia conclusioni analoghe a Kennedy: "One would be far off the mark 
in saying that the Muslim city of the East is closer in shape and intemal structure to the large 
villages of the Byzantine period than to the polis of the Hellenistic-Roman Era". E tuttavia 
resta chiaro che per ąuanto riguarda gli investimenti edilizi avutisi dal regno di Tiberio fino al 
periodo umayyade sono di gran lunga superiori ąuelli ricordati nei villaggi piuttosto che nelle 
cittó. (ąueste ultimę avevano una maggioranza nel periodo fra Arcadio e Giustino II): cf. L. 
Di Segni, "Epigraphic documentation on building in the Provinces of Palaestina and Arabia, 
4th-7th C.", in The Roman and Byzantine Near East, II, JRA, Suppl. Series 31, Porthsmouth 
(Rhode Island) 1999, 163-164. 
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regioni meridionali mostravano una rilevante differenza fra le aree colti- 
vabili e ąuelle prettamente desertiche ricorrendo a diverse modalita per 
1'approwigionamento idrico, una conditio sine qua non per la loro esisten- 
za. Questa esigenza idrica era primaria nei villaggi, nei piccoli agglomerati 
abitativi e nei monasteri15 ove Tacąua era richiesta non solo per il fabbi- 
sogno degli abitanti, ma anche per gli animali e per la coltivazione della 
terra. Le stesse esigenze e procedurę sono riscontrabili anche in Siria ed 
e sostanzialmente vero ąuanto gia tanto tempo fa fu diagnosticato: "Dans 
les contree desertiąues, l'eau conditionne la vie des hommes; elle impose 
aux nomades les parcours traditionnels de leurs transhumances, suivant 
les lignes de puits; elle regit Tactivite des sedentaires, qui lui doivent leur 
existence et leur richesse; sur la carte des regions arides, la repartition des 
groupements humains repond a la distribution naturelle des ressources 
hydrauliąues”16. Tutti i lavori archeologici avutisi in Siria hanno riscon- 
trato ąuanto importante fosse Tapprowigionamento idrico, sia che il sito 
fosse un monastero oppure un villaggio o una ku>\xx]. In ąuesta regione, 
inoltre, si e notata una proliferazione del ąanat come dei grandi depositi 
idrici, usualmente costruiti fuori dal centro abitato17. 

Sembra ormai accettato allmtemo degli studi relativi alla civilta bizan- 
tina che eon la fine del VI e prima meta del VII secolo ąualcosa e cambiato, 
e radicalmente, non solo nel tessuto urbano ma anche in ąuello rurale. Ed 
ancora ve da riconoscere come ąuesto cambiamento non abbia toccato 

15 Molto & stato scritto sulla tipologia di insediamento di ąuesti aggregati. Si veda inizial- 
mente: D. Bar, "Rural monasticism as a Key Element in the Christianization of Byzantine 
Palestine”, Harnard Theological Review 98/1 (2005), 49-65; Y. Hirschfeld, "Farms and villages", 
spec. 60-70 (eon i ridimensionamenti dei bath-houses); A. Harris, "‘Let streams of living water 
flow: the Archaeology of Secular Settlement in a Monastic Landscape", Reading Medieval 
Studies 33 (2007), 37-68 per il caso esemplare di Shivta, nel Negev (in ąuesto sito due ostraca 
menzionano la Kiorepva, ed in un caso il lettore Giovanni Victor ha il dovere di pulirla: H.C. 
^0uj^e’ American Journal of Archaeology 40 [1936], 457). 

M. Soubhi Mazloum, "L'organisation hydrauliąue de deux oasis antiąues: Qdeim et 
msareddi", in R. Mouterde et A. Poidebard, Le Limes de Chalcis. Organisation de la steppe eu 
aute Syrie romaine, Paris 1945, vol. I, 117. Cf. anche M. Rivoal, "Le peuplement byzantin et 

a misę en valeur de la Syrie Centrale: lexample des plateaux basaltiąue (Jebel al-'ala, Jebel 
asSj shbeyt)", Travaux de la Maison de VOńent et de la Mediterranee 56 (2010), 79-92. 

D-R. Lightfoot, Syńan Qanat Romanii, on-line www.waterhistory.org, 1-9; J. Wessel 
an R. Hogeveen, "Renovation of Byzantine Qanats in Syria as a water Source for Contem- 
P°rary Settlements", in Handbook of Regenerative Landscape Design, ed. R. L. France, Boca 

Sca°n ~ ^ew York 2008, spec. 238-244. Interessante il caso della komę di Androna (Andarin), 

for^R^- ^ recente: Mango, "Landscape Study at Andarin, Syria", Bulletin of the Council 
And^esearc^ Levant, 2007/2, 78-82; della Stessa, ancora, "Oxford Excavations at 
°x ac^k Androna): September 1998", Annales Archeologiąues Arabes Syńennes, on-line arch. 
m^c C‘U.' ^'26, e Baths, reservoirs and water use at Androna in late antiąuity and the early Isla- 

earl |n ^esidences, Castles, Settlements. Transformation processes from late antiąuity to 
y islam in Bilad al Sham, Damascus 2008, 73-81. 
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solo la fisica esistenza della citta e della campagna, ma esso ha mutato la 
consapevolezza delluomo — sia esso urbanizzato o rustico — che ha espe- 
rito la sua precarieta in un contesto di cambiamento18. 

Di recente nuove prospettive metodologiche sono entrate nel dibattito 
sulle ragioni della cosiddetta "fine deirantichita”; mi riferisco alle ricerche 
paleoambientali e paleoclimatiche avutesi sull'area anatolica e mediterra- 
nea. V e comunąue la consapevolezza che e impossibile allo stato attuale 
della ricerca stabilire esatti (cronologicamente) e circoscritti (geografi- 
camente) legami fra i dati acąuisiti e le variazioni sociali ed economiche 
avutesi nei territori antichi19. Una fruttuosa pista di ricerca per valutare 
realisticamente la fine del mondo antico e i primi secoli medievali e l'ana- 
lisi della campagna, dei territori e insediamenti non prettamente urbani. 
Si ricordi che la citta viveva del lavoro della campagna e dei villaggi in essa 
posti. Sia la citta come il villaggio patirono delle awersita, ma ąuanto pre- 
valse come tipologia di insediamento abitativo e produttivo fu certamente 
il villaggio, piccolo o grandę che possa essere stato. In genere, e ąuesto e 
sintomatico per l'Asia Minore, la conoscenza della cultura socio-economica 
acąuisita s'e basata soprattutto sull archeologia della citta, senza dubbio 
necessaria ma non esclusiva. Se la Siria, la Palestina col Negev offrono 
piu documentazione sugli insediamenti rurali, villaggi e monasteri con- 
nessi eon una fitta rete di relazione fra loro e eon le citta di appartenenza 
giuridica, TAsia Minore e ancora in larga parte non investigata eon un ar¬ 
cheologia rurale: nuove generazioni di archeologi, in siti turchi, sono ora 
interessati alla countryside (in Licia, Caria, Panfilia, Isauria, Cilicia, Frigia, 
Pisidia, Cappadocia), e ci si awia ad avere una piu ricca e variegata mappa 
deirimpero in transizione. Un iniziale risultato si e avuto, pur consideran- 
do la limitata geografia (sud delFAsia Minore e nord-ovest della Siria) e 
Tincertezza delle acąuisizioni paleoambientali e climatiche, col tracciare 
una pista di ricerca: "the village is preferred as the key social unit; commer- 
cial exchange and communication operating on local and regional scales 

18 Una comprensiva lettura di questa fasę storica b ben riassunta da M. Witthow, "Early 
Medieval Byzantium and the End of the Ancient World", Journal of Agrańan Change 9/1 (2009), 
134-153 eon attinente bibliografia. Un caso circostanziato, ąuello di Mileto, b presentato da 
Ph. Niewóhner, "The End of the Byzantine City in Anatolia, The Case of Miletus", in Stadte im 
lateinischen Westen und im gńechischen Osten zwischen Spatantike und Friiher Neuzeit, Topo- 
graphie - Recht - Religion, ed. E. Gruber, M. Popović, M. Scheutz, H. Weigl, Wien 2016, 63-77. 

19 E. Xoplaki et al., "The Medieval Climate Anomaly and Byzantium: a review of the 
evidence on climatic fluctuations, economic performance and societal change", Quatemary 
Science Reviews 30 (2015), 1-24; J. Haldon et al., "The Climate and Environment of Byzantine 
Anatolia: Integrating Science, History, and Archaeology", Journal of Interdisciplinary History 
45/2 (2014), spec. 137-153; I. G. Telelis, "Climatic Fluctuations in the Eastem Mediterranean 
and the Middle East AD 300-1500 from Byzantine Documentary and Proxy Physical Paleocli- 
matic Evidence - A Comparison", JÓB 58 (2008), spec. 184-190. 
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remain the most vital; and morę risk-sensitive choices are madę conceming 
what to grow and eat and how many children to have”20. 

AlFintemo di ąuesto nuovo orizzonte abitato si puó valutare lestrema 
importanza che ąualsiasi insediamento poneva suiracąua. Le riserve d ac- 
qua divennero, soprattutto nella campagna e nei monasteri, la priorita 
assoluta per Tesistenza, umana ed animale. Credo che ąuesta istanza si 
percepi gia nel pieno e tardo VI secolo ąuando il mutamento sociale su 
accennato cominció ad essere acutamente awertito; in ąuesto orizzonte 
Facąua risultó una benedizione, un dono che doveva esser raccolto e ben 
custodito (foto 1). 

UEucologio e Vacqua 

Se si considera l'acqua nel suo uso ąuotidiano, sono due le pratiche 
rituali che Teucologio conserva. V e una prima relativa ad un buon nume- 
ro di preghiere differenti ma unitę ad un rito e riguarda la purificazione 
del pozzo e/o della cistema21; la seconda, molto piu semplice e priva di 

20 A. R. Commito, Southern Asia Minor and North West Syria at the End of Antiąuity: a 
View from the Contryside, Doc. Thesis in the Univ. of Michigan, Classical Art and Archaeology, 
2014, 402. 

21 Cf. De Meester, Rituale-benedizionale bizantino 256-259. La parola Aćikkoc; riportata nel¬ 
la rubrica del Barberini 336 (LEucologio Barberini gr. 336, a cura di S. Parenti e E. Velkovska, 
Roma 20002, n. 238), che vedremo dopo, deve intendersi come cistema, serbatoio d'acqua, 
raramente si scambia per pozzo, ma non da intendersi come lago (ib. 365). Aćkkoc; appare 
nelle iscrizioni: P.-L. Gautier, Inscriptions de la Jordanie, t. 2, Rćgion Centrale (Inscriptions 
grecąues et latines de la Syrie), Paris 1986, n. 135 (cattedrale di Medaba, anno 575-6). L opera 
si compie grazie al vescovo Sergio che allestisce anche un avaPpurov, probabilmente una fon- 
tana (ritroveremo Ppuaię nelleucologio); cf. anche Gautier, Inscriptions n. 137). M. Piccirillo 
( La Cattedrale' di Medaba", Liber Anuus 31 [1981], 308-310 e pianta II) descrive e pone in 
pianta le iscrizioni e la bocca della cistema che doveva essere sormontata da una vera (“del 
pozzo : p. 309). In effetti si trattava di una cistema, sovrastata da una vera, sottostante 1'atrio 
udia chiesa ad ovest. Questa disposizione si riscontra in moltissime chiese in Anatolia, in 
Cilicia come in Siria (foto 2, 3). Questa pianificazione architettonica eon i suddetti disposi- 
tivi idrici richiamano alcuni dati degli eucologi patriarcali, come anche del Typikon di Santa 
Sofia. La benedizione delle acąue delle Teofanie si celebrava, come ben si sa, anche in chiesa: 
Eucologio Barberini n. 127 ss; piu esplicito £ M. Arranz, Leucologio costantinopolitano 198 (ev 
^ £KKXr](ną); J. Mateos, Le Typikon de la Grandę Źglise, I (OCA 165), Roma 1962, 1827 (ąuesta 
Pagina del Typikon necessita desser ben scrutinata a causa della “doppia" benedizione sulle 
acque; pensare eon Mateos [p. 18213*14] che per la seconda si tratti dellacąua per il battesimo 

e 6 gennaio mi sembra strano, visto che per il battesimo si benedice appositamente l'acqua. 
enchć M. Arranz [La Liturgie de 1'Euchologe Slave du Sinai, in Christianity among the Slavs. 
e Heritage of Saints Cyril and Methodius, ed. E. Farrugia, R. Taft, G. K. Piovesana, OCA 231, 

^oma 1988, 27-27 e notę 19, 21] cerchi di dipanare la ąuestione, non sono del tutto convinto). 
1 euęologi ci riportano invece a quanto riscontrato a Medaba. Sia il Berberini gr. 336 (n. 133), 

come il rp 1 e il Coislin gr. 213 (Arranz, 205) riportano unaltra preghiera per l'acqua delle 
anie che si ufficia ev xf\ cpidAfi rĄę eKKAnotaę. Con confidenza, dunque, si puó ritenere che 
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rubrica, e relativa allo solo scavo del pozzo. Quest ultima a volte indica 
pure la speranza di trovare Tacąua, la poiła sorgiva22. Prima di entrare nel 
merito della ąuotidianita deiracąua, e doveroso ricordare una preghiera 
— un frammento decontestualizato, direi — del Barbeńni 336 (euxri sni 
5iaK0viaę AeYOlievn ev rfl epParn), analizzata in modo egregio da A. Jacob23. 
La presenza della preghiera aUmtemo del rito della benedizione delle ac- 
que delle Teofanie nella sua redazione siriaca, posta usualmente alla fine 
del rito24, indizia la sua origine siro-palestinese, ma certamente non ne fa 
una preghiera per gli ammalati25; dal tenore del testo, tuttavia, Tacąua era 
plurifunzionale, sia che essa fosse bevuta, aspersa o versata per abluzione. 
Viene naturale constatare come quest'acqua non fosse denominata "acqua 
di vita”, essenziale per la vita degli uomini come degli animali. Credo che 
ció che gli eucologi, dunque, intendevano si concentrava soprattutto sulla 
purificazione di un pozzo o di una cistema — e questo owiamente lascia 
intendere che i due manufatti gia esistevano — e ancora sullo scavo iniziale 
di un pozzo e/o di una fonte, di una poiła naturale26. Inoltre e da rilevare 

i dispositivi idrici posti ad ovest — o nellatrio — delle basiliche siano stati usati per questa 
cerimonia. Cf. anche J.-P. Rey-Coquais, Inscńptions grecąues et latines de la Syrie, t. 6, Paris 
1967, n. 2915 (Aćkko<; tradotto come bassiń). Questo rito di purificazione passa anche nelYEu- 
chologium Synaiticum, ed. J. Frćek, PO 120 (24.5), 696-698 [31-32]. V'£ in questo eucologio 
una strana testimonianza, non presente apparentemente nelle fonti bizantine, relativa alla 
purificazione di un pozzo ed una nuova fontana (ib. 698-699 [p. 32]). 

22 Si tralascia in questa sede la benedizione delle sante acąue delle Teofanie che non at- 
tiene formalmente al nostro tema, pur se in avanti si citerii; lo stesso dicasi per la benedizione 
dell'acqua per il battesimo e ąuella della cerimonia deirdtiopupięco, altrove da me discussa 
(JÓB 43 [1993] 25-29). 

23 "Notę sur la prtere Knota raW u5ćto)v de TEuchologe Barberini", Byz 56 (1986), 139-147; 
cf. L’Eucologio Barberini, n. 231. 

24 John, Marquess of Butę and E. A. W. Budge, The Blessing of the Waters on the Eve of 
Epiphany. The Greek, Latin Syriac, Coptic and Russian Versions, London 1901, 77-8 e 100-101; 
eon altri mss e leggere varianti, in: Pontificale iuxta ritum Ecclesiae Syrorum occidentalium, 
id est Antiochiae, ed. I.-M. Vostć, Citt& del Vaticano 1942, III, 380. Non toccano le fonti anti- 
che: B. Groen, “Curative Holy Water and the Smali Water Blessing in the Orthodox Church 
of Greece", in Rites and Rituals of the Christian East, ed. B. Groen, N. Glibetic and G. Radie, 
Leuven 2014, 387-404 e B. A. Butcher, "Figuring liturgically: a Ricoeurian Analisis of the 
Byzantine Rite 'Great Blessing of Water", ib. 405-421. 

25 Per la lettura sugli ammalati forsę £ da considerare 1'influenza del TjB VII (G. Passarelli, 
Leucologio eryptense T.p. VII [sec. X], Thessaloniki 1982, n. 160) e del Bod. Auct. E. 5.13 (A. 
Jacob, "Un euchologe du Saint-Sauveur ‘in Lingua Phari' de Messine. Le Bodleianus Auct. 
E. 5.13", Bulletin de Hnstitut Historiąue Belge de Romę 50 [1980] n. 13.8 — quest’ultimo ms, 
tuttavia, propone la preghiera come eię 7tqYnv #Sarnę; su questa preghiera si spera di scrivere 
altrove). 

26 II pozzo £ usualmente a sezione circolare, pur se non regolare (foto 4). Per la delimi- 
tazione della sponda, in periodo bizantino, si andó perdendo l'uso del puteale cilindrico e 
rifinito in favore di una semplice margella. La margella, marmorea o semplicemente calcarea, 
era sostenuta da un muretto quadrato in opus incertum o poggiava direttamente sul terreno, 
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che per lo scavo non ci e trasmessa una fonte rubricale; ąuesta appare, e 
ben dettagliata, ąuando si tratta della purificazione27. 

Uno sguardo alla collazione fatta da De Meester28 mostra come le pre- 
ghiere relative allo scavo di un pozzo siano relativamente poche. Una, quel- 
la riportata dal Sinaiticus gr. 958, del X secolo e di origine palestinese, sem- 
bra conservare delle ąualita odginali, non testimoniate dagli altri eucologi 
ed avente comunąue un corpo di preghiera diverso. Vediamo il testo del 
Sinaiticus: 

Euxn dę cppeap veov, peAAov ópuaaea0ai. 
Aecmota Kupie ’Iąaou Xpiare ó 0eó<; r|pd)v, ou ró 7iavayarov Kai 7iavayiov IIv£upa 

Kar’ apxa<; ecpepero enava) rou uSaroę Kai rrjv cpuaiv aurou euAoyrjaac;, Kai ev aura) 
rr)v rd)v av0pdma)v cpuaiv anoKa0apa<; rrję ev ’Iop5avfl eni9aveia<; aou, ó euAóyąaaę 
rr|v 7iriyriv rou IiAcoap, euAóyriaov Kai ró vea)ari ópux0ev 9peap eni zG> óvó|iari 

aou, Kai no(riaov auro ayiaa]iou 5d)pov, voaripdra)v aXe^ri^Pl0V» iuiynv &cpBocpaia<; 
Tiaai roię xpiopevoi<; irfarei Kai |ieraAa|iPdvouaiv e^ aurou, cpuya5euaov an aurou 

7iaoav cpavraaiav 5ai|iovid)5ri, eni (3Aa|3n dv0pdma)v Kai Krrivd)v navroia)v Kai 
rerpanó5a)v 7ipoayivopevriv, ev rfj acppayiSi rou ayiou aou nveuparo<;, iva Kai ev 
rourcp euxapiarouvre<; 5o^aaa)^ev ró navro5uvapov óvo|id aou, rou Ilarpóę Kai rou 
Yiou Kai rou ayiou IIv£uparo<; vuv Kai aei29. 

Preghiera per un nuovo pozzo, da scavarsi. 

(SovranoSignoreGesuCristo, ilcui Spirito, iltuttobenedettoesanto, dallmizio 
aleggiava sullacąua benedicendo la sua natura, e la tua epifania nel Giordano 

ha nellacąua purificato la natura degli uomini; tu che hai benedetto la fonte di 
Siloe, per il tuo nome benedici il pozzo or ora scavato e rendilo dono di santifi- 

mcassata a delimitare la bocca del pozzo stesso. Molti sono i casi in cui la margella b pervenu- 
ta segnata da piu solchi causati dalio sfregamento della corda o della catena della situla; cf. V. 
Puggieri,. “Pozzo e cis tema", Enciclopedia deWArte Medievale 9 (1998), 711. Al momento non 
nnvengo dati archeologici che indichino lapprontamento di una poiła per una sua piu ordi- 
nata funzione eon 1'addizione di una vera; le fontane avevano le condutture per convogliare 
e acąue. Non considero in ąuesto contesto tutti ąuei casi, e son molti, di hagiasmata legati 

0 meno a sorgenti dacąua (anche termale) e relazionati ad una adiacente basilica. Inutile 
aggiungere come ąueste sorgenti erano legate a culti pre-cristiani. Per la sinonimia di pozzo 
e sorgente, si veda: W. Clarysse, “Gospel of Thomas Logion 13: 'The Bubbling Weil which I 

y eir dug , in Philohistór. Miscellanea in honorem Caroli Laga septuagenarii, ed. A. Schoors 

Ct 27^an ^eun' Orientalia Lovaniensia Analecta 60, Leuven 1994, 6-7. 
In data abbastanza alta quest'acqua era bevuta anche in segno di penitenza: F. van der 

yerd, The Kanonańon by John, Monk and Deacon and Didascalia Patrum, Kanonika 12, 
orne 2006, 51 (966-12) e 144-145; M. Arranz, I Penitenziali Bizantini. II Protokanonarion o 

,,n°n Pńwitwo di Giovanni monaco e diacono e il Deuterokanonańon o uSecondo Kano- 
an<2% ^ B^ttio monaco, Kanonika 3, Roma 1993, 96. 

ghier ^ ^eester' ^tuale-Benedizionale, 252-253. II Bodleianus, benchć riporti il titolo "pre- 
as ra per la fonte di acąua”, non appartiene a ąuesta classe. Vb da dire che ąualche ms indica 

213VU°^ ^ P°zzo c^e la f°nte (Tcnyri, Ppuaię). Altro corpo b offerto dal f]3 1 e dal Coislin gr. 
29 ' ^rranz» Leucologio costantinopolitano agli inizi del secolo XI, Roma 1996, 387. 

Dmitrievskij, Opisanie, 33. 
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cazione, rimedio per le malattie, sorgente di immortalit& a tutti coloro che sono 
unti nella fede e che ad essa [acąua] partecipano ed allontana da essa ąualsiasi 

forza demonica che sopraggiunga a danno degli uomini e dei molteplici animali 
e bestie, nel sigillo del tuo Santo Spirito, affinche ringranziando[ti] pure in ció 
possiamoglorificarelonnipotente tuo nome, delPadre, delFiglio edello Spirito 
Santo, ora e sempre). 

Son tre, essenzialmente, le ąualita che vorrei far notare allmtemo del 
corpo della preghiera: la prima e la sua natura cristologica che la differen- 
zia dalie altre della stessa tipologia; luso di xpio>; la presenza degli anima¬ 
li come destinatari del dono deiracąua. L orante si rivolge a Cristo e eon 
immagine ardita descrive come il suo Santo Spirito aleggiava suiracąua 
(primordiale) (Gn 1,2), santificando30 la natura dell'acqua. A ąuesto prelu- 
dio sulla creazione, e Tacąua del Giordano, chiamata in causa, che diven- 
ta strumento di nuova creazione, purificando la natura delluomo grazie 
allepifania (battesimo) dello stesso Cristo. 11 tema deUepifania-battesimo 
e ancor preso come elemento celebrativo nella citazione della piscina di 
Siloe31.11 vangelo di Giovanni richiama la piscina (9,7) a proposito del cie- 
co nato — quasi una glossa battesimale — sulla affermazione apodittica di 
Cristo, espressa precedentemente in occasione della festa: "Se ąualcuno ha 
sete, venga a me, e beva” (Gv 7,37), giacche Egli e Tacąua viva. Con ąuesto 
retroterra cristologico la preghiera arriva alla fasę epicletica (euAóyn^^^ 
Ttoiąaoy) richiamando una fraseologia espressa nella grandę preghiera del- 
le Teofanie32 che, da parte sua, nella sezione anamnetica fa richiamo a 
personaggi delFAntico Testamento, e non e inoltre una preghiera cristo¬ 
logica. I beneficiari di ąuesta benedizione sono naoi rotę xptopevoi<; niozei 
Kai petaAapPdvouaiv aurou (acąua), una fraseologia ben conosciuta uti- 
lizzata per lacąua33. Xpiopevoię sembra apparentemente aver sostituito 
Kexprmćv°ię (° Xpa>lJ£voi<;) in ąuesto manoscritto che e "lun des plus an- 

30 Indicativa £ la mancanza dello Spirito nella parte epicletica che segue! In realt& £ sem¬ 
pre Gesu Cristo che santifica il nuovo pozzo (euXÓYrioov) e vien cosi da supporre che il redat- 
tore della preghiera riteneva come owio che fosse sempre Cristo a santificare attraverso il 
“suo" Spirito, benchć non lo citi. 

31 La piscina, si sa, era il luogo da dove si attingeva l'acqua per la feste delle Capanne, 
ci tata in Gv 7,2, attualmente ancora esistente. I bizantini, conservandola, edificarono su di 
essa una chiesa. 

32 EuAoyiaę 7iriYnv* óyuKypou 5a>pov, voai|idra)v aXeęnuipiov: Eucologio Barbeńni n. 131 
(p. 137); Arranz, Leucologio costantinopolitano, 202: dcpGapaiaę tit|yt1v* dYiaopou 5d)pov, 
voai|idta)v dAE^n^pioY. 

33 Di altra natura il senso del participio: lo stesso Sin. gr. 958 lo riporta nella diakonica 
delle Teofanie (Dmitrievskij, Opisanie II, 27; il codice riporta xpiwpevoi(;, lezione che si rin- 
viene anche nel Sin. gr. 957 [Dmitrievskij, ibid., 7], e riportata anche nel Barbeńni 336, nella 
preghiera Knota td>v u5ata)v). II Barbeńni 336 usa dpuo|ićvoi(; nella diakonica e la lezione 
"corretta" (Kexpimevoi(;) nella preghiera MeYaę ei Kupie: UEucologio Barbeńni, n. 127 e 131. 
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ciens temoins de la byzantinisation liturgiąue de la region” (palestinese)34. 
Questi xpiojievoi niozei sono certamente i battezzati che sono stati in effetti 
unti al tempo del loro battesimo e, se volessimo ipoteticamente spingere 
la mano del redattore, ąuesti stessi partecipano (ii£TaAaii|3d:va) e un tipico 
verbo eucaristico) allacąua pura. Basta uno sguardo fugace alla cerimo- 
nia del battesimo, come trasmessaci dal Barbeńni gr. 336 e si nota subito 
come la nostra preghiera abbia attinto testualmente da essa: toię xpiopevoi<; 
niozeiy Kai p£TaAapPd:vouoiv aurou eię 5ó£av...35. Prima di procedere oltre, 
dal tenore del testo risulta evidente che ąuesta nostra preghiera prevede, e 
dunąue segue cronologicamente, la grandę preghiera (Meyaę £i Kupie) delle 
Teofanie, restando come essa cristologica. L ultima novita di ąuesta pre¬ 
ghiera riguarda coloro che sono beneficiati da quest'acqua: la comunita 
del sito e gli animali36. Quest ultima caratteristica addita il contesto rurale 
nel ąuale la preghiera era usata, e credo si possa realisticamente pensare 
alla Palestina. 

La sottostante tematica battesimale — incentrata, come, la preghiera 
sullazione cristologica nel dare la nuova vita — collega ąuesta preghiera 
strettamente alla tematica e testualita del Meyaę ei Kupie, presente sia nel 
rito del battesimo, come per le acąue delle sante Teofanie. Quale che sia la 
dipendenza di ąuesta preghiera fra i due riti (battesimo, acąua delle Teofa¬ 
nie), non spetta a ąueste pagine37; certamente la nostra preghiera sul pozzo 
deriva dal Meyaę ei Kupie e proviene da ambienti palestinesi. Inoltre, pur eon 
un testo estremamente semplice, la preghiera preserva la sua natura cri¬ 
stologica allargando, in modo originale, i benefici anche sugli animali, da 
soma come da pascolo, e mostrando cosi anche un tenore di alta antichita, 
certamente nel corso del VI secolo38. 

34 

35 

36 

Jacob, notę 147. 

Leucologio Barbeńni, n. 123,4. 

Costoro sono ricordati nelle due preghiere per la siccita: Eucologio Barbeńni, n. 194 (etu 
roOę XPn?ovta<;, cio£ il popolo, e ta Ktńvn), n. 195 (etti 7tdvta ta Ktąvri tąę yrjc;). Si veda la cura 
P^rgli animali nel r/3 VII: G. Passarelli, Leucologio eryptenses rfi VII, n. 230 e nella versione di 
Goar, Euchologion 589. 

Secondo Giacomo di Edessa: "Car les saints P£res n'ont pas conseillć de prendre les 
parolesdu saint sacrifice (= leucaristia) ou desautres offices mystćrieux de l'Ćglise (cheleggo 
COrne 1 sacramenti) et de les dire dans cet office (benedizione delle acąue delle Teofanie)...”. II 
pai^ne ^ citato da Giorgio, vescovo degli Arabi, in Les canons et les rćsolutions canoniąues de 

cf isj01^ 6tC 6<^’ ^au> Par*s 1906, 94. Per la problematica e opinioni su ąuesta preghiera, 
F ^enysenko, The Blessing ofWaters and Epiphany. The Eastem Liturgical Tradition, 

Christ^01 ^Urre^ 2012, 83-101; M. K. Farag, "A Shared Prayer over Water in the Eastem 
^ ian Traditions”, in Liturgy in Migration. From the Uper Room to Cyberspace, ed. T. Ber- 

8 ^38 egeville' Minnesota 2012, spec. 43-63. 
qUa ^en differente & il tenore della preghiera sullo scavo d'un pozzo e rinvenimento dellac- 

r,r.oPr^.Sente neSll eucologi patriarcali posteriori: Arranz, Leucologio costantinopolitano, 385, 
°ar' ^chologion, 550. 
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Si e accennato in precedenza alla interscambiabilita di puteus (cppeap) 

e fons (iniYn)39, ed in effetti ąuesta ambivalenza si trova in testi agiografici 
di data alta. La fonte, il pozzo erano ausili indispensabili per i monaci ere- 
miti o cenobiti40, come per i villaggi, e gli animali attingevano da ąuesti. 
La ricerca delFacąua awiene anche nel mondo laico, a livello privato. Una 
donna di Apamea spende una fortuna per scendere in profondita per sca- 
vare un pozzo (cppeap opu£ev), ma invano; grazie alFaiuto di S. Teodosio, del 
monastero della Rupe, ella avra Tacąua. Si cala nel pozzo 1'icona del santo 
e airistante esce Tacąua, tanto che si riempie mezzo pozzo41. La Vita di San 
Nicola di Sion offre un'immagine piu completa nel mostrare 1'agire del san¬ 
to allmtemo di un villaggio alle prese eon la carenza dacqua42. Gli abitanti 
del villaggio di Amabanda, assieme agli animali (roię tetpa7ió5oi<;), sono in 
pericolo a causa di una pericolosa fonte; Nicola accorre in soccorso. Si va 
alla fonte processionalmente eon a capo il libro dei vangeli e croci — una 
procedura che risponde bene alla scena e che forsę ricalca la prassi non 
registrata dal nostro Sinaiticus43. Dopo la preghiera recitata da Nicola44, il 
Santo prende la zappa e scava (d)pu£ev); in quel momento scaturi la benedi- 
zione dellacqua (e(}puoev f| euAoyiatou uSaroę). Per i pozzi gli ausili archeo- 
logici sono assenti45. Sono innumerevoli le vene rinvenute, e spessissimo 
di riuso e non in situ, sparse sui siti e legate ai campi o ai villaggi; di rado 

39 "Omnis puteus fons; non omnis fons puteus. Ubi enim aqua de terra manat et usui 
praebetur haurientibus, fons dicitur; sed si in promptu et superficie sit, fons tantum dicitur, 
si autem in alto et profundo sit, ita puteus vocatur, ut fontis nomen non amittat.” Augustinus, 
In Joannis Evang. Tractatus, 15, PG 35, 1512 (e ąuesto si vedn!i subito). 

40 Acepsimas attingeva lacąua da una fonte, usata ąuesta anche da un pastore per il suo 
gregge: Thćodoret de Cyr, Histoire des moines de Syrie, ed. P. Canivet et A. Leroy-Molinghen, 
SC 257, Paris 1979, XV, 213 ss. Anche i monaci del monastero di Teodosio alla Rupe erano 
soliti attingere lacąua dal torrente, prima che grazie alTintercessione di S. Teodosio, Dio 
concedesse tf|v dtióAauaw tou uSatoę grazie ad una fonte (Ttnyą): G. Mosco, II Prato, ed. R. 
Maisano, Napoli 1982, n. 80. 

41 L’icona agisce come benedizione, ma alla fine il cppeap b chiamato AĆKKoę: Mosco, Il 
Prato, n. 81. 

42 La sezione di testo compresa fra i cc. 20-24 b problematica nella sua redazione. Cf. Ld 
Vita di San Nicola di Sion, 48-54. 

43 II Sinaiticus gr. 961 (XI-XII sec.), nella sua rubrica, accenna ad una prassi. II sacerdote 
gira per tre volte attomo al pozzo nuovo incensando e cosi versa poi nel pozzo delTacąua 
delle sante Teofanie: Dmitrievskij, Opisanie II, 81. Vien da supporre che 1'uso delTacąua delle 
Teofanie, per ąuanto riguarda Tinaugurazione di un nuovo pozzo, sia posteriore alla semplice 
preghiera e processione come previste nella Vita di S. Nicola di Sion (met& VI sec. circa). 

44 Ruggieri, "Vita Nicholai Sionitae", 713-716. 

45 A Nessana, nelTatrio ad ovest della chiesa dei SS Sergio e Bacco, £ stata ritrovata una 
lastra di calcare eon un foro passante; su di essa era inciso il versetto del Ps 28,3 (+ cpcovr) 
Kup(o[u]...). Cf. A. E. Felle, Biblia Epigraphica. La Sacra Scrittura nella documentazione epi- 
grafica dellOrbis Christianvs Antiąws (III-VIII secolo), Bari 2006, n. 245. Su ąuesto versetto 
si dir& dopo. 
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v e ąualche accenno di croce sui blocchi classici riutilizzati per limitare la 
bocca del pozzo (foto 5). 

Come si diceva, leucologio fissa prima una preghiera per lo scavo dun 
pozzo e per il rinvenimento deU'acqua; non cosi accade per la cistema per- 
che suppone la presenza (o venuta) dellacąua. Quando, tuttavia, i due di- 
spositivi idrici diventano funzionali e sono allora depositi di acqua, essi 
sono accomunati nella stessa preghiera nel caso che qualcosa di impuro 
cada neiracqua. E molte sono queste preghiere che sottintendono — a volte 
e esplicita — una valenza esorcistica. Gia a suo tempo De Meester rilevava 
la dipendenza di questa caratteristica dalia legge ebraica e dai primi passi 
e controversie negli Atti degli Apostoli (spesso sia Piętro che Paolo sono 
citati nel corpo delle preghiere)46. Il Barbeńni gr. 336 ha tramandato una 
preghiera di benedizione suiracqua se nel pozzo o nella cistema (A<xkko<;) vi 
sia caduto qualcosa di impuro, sia animale o altro, senza premettere alcuna 
rubrica47. Ad una ponderata lettura, si percepisce la stranezza compositiva 
del testo, come se fossero State unitę, senza una logica mano redazionale, 
tre frammenti introdotti da £tu|3A£i|;ov, (SeopeGd oou) £tu|3A£iJjov eni za uSaroc 
per arrivare a concludere iva 7idvT£<; oi apuóji£voi autou ehe 5ia Tcóaecoę 
ehe 5ia oiaaSfjTuoiE xpifoeox;... abbiano (quest'acqua) per il benessere delle 
anime e dei corpi ... I posteriori eucologi patriarcali, il Coislin e il Bessa- 
done, offrono una differente preghiera introdotta da una breve rubrica che 
sottolinea: anzitutto bisogna tirare quaranta secchi d'acqua e versali, pre- 
sumibilmente a terra; dipoi il sacerdote versa Tacqua delle sante Teofanie a 
forma di croce per tre volte; accende poi i ceri e incensa d'attomo e poi prę¬ 
ga48. Vien da pensare, tuttavia, almeno come ipotesi di lavoro, che la versio- 
ne riportata dai Sinaitici gr. 958 e 959 sembra sfuggire airacqua delle sante 

De Meester, Rituale-Benedizionale 256-258. Si noti tuttavia che ąuesta mentalitó era pre- 
3>ente nel passato Rituale Romanum (cf. benedictio fontis, putei e YOrdo ad faciendam aquam 
eneaictam); piu legata alla teologia del battesimo, invece, ledizione dei testi dopo la riforma 

del Rituale. 

Leucologio Barbeńni, n. 238. 
48 a 

Arranz, Leucologio costantinopolitano 385; Goar, EvxoXóyiov, 480 ha diverse varianti. Le 
azioni del sacerdote sono leggermente cambiante nella rubrica del Sin. Gr. 962 (XI-XII sec.). 

sacerdote tira prima i ąuaranta secchi d'acqua dal pozzo, incensa e dice la preghiera; dopo 
j^sa 1 acąua delle sante Teofanie a forma di croce nel pozzo, assaggia l'acqua e dopo di lui 

o-cos' an°he il popolo (Dmitrievskij, Opisanie II, 71). II Sin. gr. 982 (XIII sec.) aggiunge, 
P°zzo e alla cistema, anche "in un altro vaso". Molto realisticamente il ms informa che 

11^ ^ ^rare ^ secchi d’acqua, bisogna gettare fuori la cosa impura (Dmitrievskij, Opisanie 

verde /'’^uesto vaso (c^eOoę), ad esempio, era un pentolone nel quale cadde una lucertola 

stofor^ ^^0001^^01^ ve^enosa' Quando Teodoro di Sykeon pranzava nel monastero di S. Cri- 
?r.0, s°luzione del Santo, avendo tutti mangiati i legumi contaminati, fu di prendere un 

e(j . !^re ^ acqua, poi benedisse ąuesta e la diede da bere a tutti: Vie de Thćodore de Sykeon, 
• Festugifcre, Bruxelles 1970,1, cap. 124. 
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Teofanie, pur conoscendone luso per ąuanto riguarda recipienti impuri di 
vino o di olio (o altri, come nel Sin. gr. 959)49. In ąuesto contesto mi preme 
aggiungere un singolare manoscritto: il sinaitico MG 53, datato al IX se- 
colo50. Esso conserva una preghiera: euxn ocKaGaprou eiiTceaóvTO<; eię A<xkkov, 

senza rubrica, avente un testo breve ed estremamente lineare. Dopo una 
breve sezione celebrativa, esso segue: auróę Aeanora ... ecpi5e oupavó0ev eni 
ta u5ara rauta Kai &Yiaoa aura tco TuavaYią> oou IIveupaTi Kai tuoui<jov aura eię 
iaaiv \puxnę Kai OGójiaToę Kai Tweuiiaroę e dossologia finale. Dal contesto non 
si intravede la natura del Aćkkoc; (cistema? o pozzo come in agiografia?) 
e non parła di purificazione, ąuanto di guarigione per Tanima, il corpo e 
per lo spirito51. Di fatto, comunąue, lo stesso manoscritto conosce luso 
del versare Tacąua delle Teofanie nel caso che una impurita sia caduta nel 
vino, come si evince dalia tcucis che segue (rd^ię Yivojievri ei aupPfj neoew 
Rpoacparcot; |iiapóv n eię oivov, f. 60v). 

Questi eucologi sinaitici evidenziano che prima della canonizzazione 
negli eucologi costantinopolitani medievali non v'era il ricorso all'acqua 
delle Teofanie per la purificazione di una impurita caduta in un pozzo o, 
probabilmente, in una cistema. Si aggiunga che forsę e dovuto alFimpor- 
tanza dellacąua e della sua conservazione in territori desertificati o di non 
facile reperimento d'acqua che gli eucologi del sud siano stati i primi a 
foggiare delle preghiere per ąuesta vitale esigenza. 

La data di creazione per ąuesta preghiera sull'acqua di un pozzo ne- 
cessita, tuttavia, di una breve riflessione sulla benedizione deiracąua delle 
sante Teofanie. Al dire di Giacomo d'Edessa, alForigine il rito della bene¬ 
dizione delFacąua comportava una sola preghiera52 e solo piu tardi venne 

49 Rispettivamente in Dmitrievskij, Opisanie II, 34 e 48. Sono ąuesti mss sfuggiti alla bi- 
zantinizzazione riscontrabile nei due eucologi patriarcali? 

50 Ch. Kanavas, Leucologio MG 53 (sec. IX) del Monastero di Santa Cateńna delSinai, Diss. 
ad Doctoratum presso il Pontificio Istituto Orientale, Roma 2013, n. 51.1 (p. 351-352). 

51 Molto originale ąuesta tripartizione per la guarigione (taaic; appare anche nel Bodle- 
ianus, nella preghiera sulla fonte d'acqua) da me, tuttavia, non incontrata ancora nelle altre 
preghiere riportate dai mss a proposito. Anima, corpo e spirito, ma per la loro purificazione, 
si riscontra nel rito copto della benedizione delle acąue delle sante Teofanie: "... In order that, 
for all who shall draw out from it or partake of it, it may be for them a purification of the 
soul, body and spirit." Cf. O. H. E. Khs-Burmester, The Egyptian or Coptic Church. A detailed 
description of the liturgical sources and the Rites and ceńmonies ..., Le Caire 1967, 255; John, 
Marąuess of Butę and E. A. W. Budge, The Blessing of the Waters on the Eve of Epiphany, 132. 

52 Questa affermazione potrebbe esser sostenuta da ąuanto riportato da Theodorus Ana- 
gnostes: Kirchengeschichte, ed. G. Ch. Hansen, Berlin 1971, 15518'19: "(Piętro Mongo)... tf|V tid 

to)v u5dtcov ev toię 0eocpav{oi<; ETiiKAriaw ev rfj ecrnepą y{vEO0ai". Certamente la cerimonia doveva 
esser molto piu semplice al tempo di Crisostomo, il quale la ricorda ad Antiochia il 6 gennaio 
387: a mezzanotte, tutti prendono lacąua (u5peuad|ievoi), la portano a casa e la conservano 
per tutto lanno, giacchć oggi le acąue sono santificate (Hom. de Baptismo Chństi, PG 49, 366). 
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aggiunto MeYa<i e* Kupie53. Con certezza sappiamo che ąuesta benedizione 
era utilizzata a Costantinopoli, giacchć ne parła il patriarca Giovanni, e 
certamente in Galazia54, pur se non sappiamo esattamente in quale versio- 
ne. Una presenza allmizio del rito della benedizione delle acque delle Te- 
ofanie e il canto del tropario: <Do)vr| rou Kupiou eiri rdjv u5<xto)v (Ps 28,3). Se 
esso e omesso negli eucologi patriarcali su citati, appare invece cantato nel 
Typikon di Santa Sofia, nel F/3 VII, nei codici collazionati da Trempelas55, 
come anche nella Oratio synodalis di Giovanni cTOzdun del 718. Quest ulti¬ 
mo testo ci informa che: 

Verum quod ego dico, id antiqua, erat consuetudo56 jam ab antiquis temporibus 
originem ducens, atque ad nos usąue perveniens. Eo namque die super aquas 
decandando Psalmum XXIII premissa antiphona, Vox Domini super aquas, 
atąue Matthei de Baptismo Evangelium legendo, aquam benedicebant, oleo57 

in eam infuso ...58. 

Giacomo di Edessa insisteva nel dire come questa cerimonia conceme 
la benedizione dellacqua, e non la sua consacrazione; i due termini denota- 
no una radicale differenza sulla natura dei riti e similmente e da intendere 
ilsenso di "epiclesi”, ben diverso per lacqua delle Teofanie e per quella del 
battesimo. Pur vero che tutta la teologia sottostante alle Teofanie si fonda 

33 In Les canons et les rósolutions canoniqu.es de Rabboula ..., ed. F. Nau, Paris 1906, 93 
(can. 93). Un altra versione leggermente differente b offerta in: Pontificale iuxta ńtum Eccle- 
siae Syrorum occidentalium, III, 358-359. 

54 Penitentiale, PG 88, 1913; interessante la seąuenza in Vie de Thćodore de Sykeón ca. 
161121 (“nella notte delle Teofanie, si riunirono dei chierici e dei laici; discendendo con essi 
dal martyrion [di S. Giorgio, dove il Santo s'era stabilito] sulla sponda dell'acqua [il fiume che 
passava di li], egli solo, scendendo nell'acqua vi rimase ..."). 

Mateos, Le Typikon I, 182; Passarelli, Leucologio cryptense T.p. VII, n. 154.3; P. N. Trem- 

^ 56 MlKpóV £wAo'yiov, II, Athenai 1955,18. 
Si tratta di una “consuetudo", una tradizione assunta dagli armeni e probabilmente pro- 

jeniente da Gerusalemme e trasmessaci dal lezionario georgiano: M. Tarchniscłwili, Le Grand 
Lectionnaire de IŚglise de Jerusalem (Ve-VIIIe siźcle), CSCO 188, Iberici 9, Louvain 1959, n. 86. 
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. presenza dellolio, misto all'acqua, aprirebbe una parentesi troppo lunga per poter 
jnvestigare il senso di xpico applicato allacąua (cf. nota 33). A mó di completezza di un fe- 

no> var^ sono i casi in cui acąua ed olio coesistono in un rito di guarigione. Teodoreto 

soffH^0, ^ esemP*°» riporta il caso di Aphraat che guarisce un cavallo delTimperatore che 
CQj va^ ritenzione (eKKpunę). Lasceta, pregando Dio, fa tirare acąua dal pozzo, la benedice 

se8no della croce e la fa bere al cavallo; di poi, benedice 1'olio con un'epiclesi ed unge 

A li>lei ^ ventre del cavallo che subito evacua: Histoire des moines de Syrie, ed. P. Canivet et 

sPesso0^■ ^•0^n^en, Paris 1977,1, 396. Credo che sia lento lo sviluppo di un rito che 
S1 ^^erenzia nelle diverse culture territoriali prima di arrivare ad una formulazione 

n»uale trasferibile in un eucologio. 

re se domini Johannis Ozttiensis ... Opera, ed. J.B. Aucher, Venetiis 1834, 33; il rito appa- 

C°nybe^ ne^ ^anon^ ^el Katholikos: ib. p. 73, can. 26; il testo b reperibile anche in F. C. 
y are, Rituale Armenorum, Oxford 1905, 181-182. 
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sulla salvezza apportata da Gesu Cristo allmtera umanita, ma allo stesso 
tempo e un orizzonte salvifico che tocca la natura dellacąua, cambiata 
radicalmente eon la discesa di Cristo nel Giordano. L'acqua e cosi divenuta 
pulita, potabile, pura diremmo, perchć la discesa divina in essa ha rotto 
rimpero del drago maligno, ąuella forza diabolica che la sottometteva ren- 
dendola pericolosa per tutti i viventi. L acqua del Giordano, santificata, e 
divenuto il prototipo deiracqua che ora porta vita agli uomini, agli animali, 
alla terra. E ció nonostante, pur essendoci stato il battesimo nel Giordano 
e l'acqua fa parte di una nuova creazione, Timmaginario bizantino — e qui 
attiene a tutto Timpero, anche alFarea occidentale — persiste nella paura 
deirimpuro e del diabolico. 

Volgendo lo sguardo ai dati archeologici, sostenuti dalie iscrizioni, si re- 
sta a dir poco sorpresi della presenza del nostro tropario (Oowrj tou Kupiou 
eni rd)v u5<xto)v) allmtemo di cisteme ed inciso su molti instrumenta litur- 
gica legati culturalmente airacqua59. Dei tanti casi, ne vediamo solo qual- 
cuno. 

La cistema a Salamina di Cipro e ben conosciuta. Grazie a dei pastori 
che la scoprirono nel 1933, da allora essa e stata fatta oggetto di studio60. A 
parte gli affreschi, eon busto di Cristo in un tondo, sembrano interessanti 
per il nostro intento qualche iscrizione. La prima riporta il Ps 28,3 (+ <Da)vr| 
Kupiou im rd)v u5dxo)v + Kupioę in u5<x(tiov) tioAAuw), cui bisogna aggiun- 
gere: ’EAiocaiou cpo)v(q) + TdSe Aiyte)1 K(upio)ę + "locpai xa uSaroc tocutoc61. E 
poi si noti ancora il desinit della iscrizione 1, ben resa come: ó 0eó<; p£0’ 
rijidW62. Questi requisiti scritturistici e segnici ritomano nella cistema di 
"Sant'Elena dei Latini” a Gerusalemme. Un medaglione eon doppia banda 

59 Si ascriva al lavoro epigrafico, sostenuto anche da ąuello archeologico, di L. Di Segni, 
Expressions of prayer in late antiąue inscriptions in the provinces of Palestina and Arabia, in 
Prayer and Worship in Eastem Chństianity, 5th to lOth centuńes, ed. by B. Bitton-Ashkelony 
and D. Krueger, London - New York 2017, 71 e 80. 

60 J. Du Piat Taylor, "A water cistem with Byzantine Paintings, Salamis, Cyprus", The An- 
tiąuańes Journal 13/2 (1933), 97-108 e fig. 2 (le cisteme sono di riuso); M. A. Sacopoulo, “La 
fresąue chrćtienne la plus ancienne de Chypre", Cahiers Archćologiąues 13 (1963), 61-83 che, 
fra 1'altro, ha rilevato la connessione liturgica per la presenza del tropario. La data accordata, 
che condivido, b il VI sec. 

61 Sacopoulo, “La fresąue chrćtienne", 66 (iscr. 3) e 68 (iscr. 5). Ambo ąueste citazioni 
scritturistiche sono presenti nel Rituale armeno (Conybeare, Rituale Armenorum 165 e 176 
[nella preghiera Meyotę ei Kupie]); solo il testo relativo ad Eliseo appare nel Barberini e sempre 
in una preghiera: L’Eucologio Barbeńni n. 131 e 133. 

62 Sacopoulo, “La fresąue chretienne", 62. Se 1'iscrizione n. 2 nomina Nicodemo come il 
donatore del ciclo affrescato nelle cisteme — ąueste erano fra esse collegate da un passaggip 
— la iscrizione n. 4 invoca due ben noti ciprioti, lapostolo Barnaba ("nostro protettore”) e il 
vescovo Epifanio ("nostro grandę difensore"). La iscr. n. 6 invoca 1'aiuto di Costantino impe' 
ratore e della sua croce (segno); Tiscrizione sapre e si chiude eon una croce e al centro dello 
scritto b disposta unaltra croce, piu grandę, eon A e Ci). Sacopoulo (pp. 69-70) a ragione vede 
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di chiusura circolare contiene una croce la cui asta orizzontale, sotto e 
sopra, impagina il Ps 28,363. La croce diventa in assoluto il simbolo di for- 
za contro le awersita che possono inąuinare la salubrita deiracąua. Essa 
appare affrescata ben due volte nella grandę cistema a Uęagiz (Tristomon 
in Licia, foto 6), assieme al nome ’EjijiavoutiA, chiamato in traduzione ("Dio 
eon noi”) dairiscrizione n. 1 a Salamina64. Croci tappezzano i muri delle 
cisteme, spesso da sole o accompagnando il nome di colui che ha sostenuto 
il lavoro sulla cistema65. Un ultimo caso e degno d'esser riportato. Il crip- 
toportico dellagora di Salonicco, verso la fine del VI secolo, venne trasfor- 
mato in cistema d'acqua potabile. L'ambiente dove Tacąua veniva attinta 
venne decorata eon affreschi, probabilmente i Santi Anargiri accompagnati 
da una iscrizione66. Secondo la ricostmzione di Bakirtzis, a parte i Santi 
Anargiri che affiancano una croce, ve nel registro inferiore Cristo seduto in 
trono affiancato da due angeli; gli Anargiri pregano per la xapiv to)v u5<xtcov. 

Sulla parete attigua v era la seguente iscrizione: ’Eiiii(xvou(r|A) ó ©eóę (ii[e0’ 
f|]6)v), in rosso e le due linee introdotte da croci67. Ritoma Emmanuel, ma 
ąuesta volta accompagnato non solo dalia croce, ma da un intero apparato 
figurativo a difesa delEacąua. Se da un lato e fuori dubbio la valenza apo- 

il busto di Cristo e la croce di Costantino come i punti focali per lazione protettiva contro gli 
attacchi dei nemici invisibili. 

63 Corpus Inscńptionum Iudaeae/Palaestinae I, 2, n. 789 (L. Di Segni), probabilmente del 
616-626; sempre a Gerusalemme, in una cistema sul monte Sion, una croce che racchiude nei 
campi delle aste IC XS / AU) datata da Di Segni al 7-8 sec. Cf. anche nn. 827, 829 (quest ultima 
eon il Ps 28,3). Certamente non attiene ad un battistero la lastra di Cesarea: Corpus Inscriptio- 
numJudaeae/Pa^stinae II, n. 1174 (W. Ameling). 

V. Ruggieri, "łE|i|iavounX: variazioni semantiche", Rómische Historische Mitteilungen 
298-301. Le croci campeggiano nelle cisteme monastiche: H. Goldfus, "Khallat ed- 

auabiya: a desert mon as tery”, in Christian Archaeology in the Holy Land. New Discoveri.es, ed. 
y G. C. Bottini, L. Di Segni, E. Alliata, Jerusalem 1990, 229-231 (interessantissimo in ąuesto 

moi^stero la modalita per la captazione deU'acqua). 

Oualche esempio: Un certo Patrikios allestisce sulla cittadella di Afyon delle cisteme 
imentano una fontana (foto 7); ciascun dispositivo b marcato da croci e una iscrizione: 

no^^len Umi ed. K. Belke und N. Mersich, “Tabula Imperii Byzantinii 7”, s.v. "Akroi- 
^er descrizione, cf. S. Eyice, “La fontaine et les citemes byzantines de la cittadelle 

X?n Karahisar”, DOP 27 (1973), 306-307. OO J 1 
«. av°n archeologici furono effettuati nel 1965-6, seguiti da un rapporto: A. SuYYÓttouAoę, 

idemifi ai^^l0Tl(XVlK11 TO^oypacpfa rrjc; pcopaiKrjc; 0eaaaXov(Kn<;", Byzantina 9 (1977), 409-416 
ne cit a attresco senza notare 1'iscrizione sulla parete opposta; la stessa iscrizione non vie- 
build,a a ^ ®owes» “Christians in the amphitheater? The 'Christianization' of the spectacle 
PresentaS martor^a^ memory”, MEFRA Moyen Age 126/1 (2014), 93-114. Una piu completa 
Xpóvia” A10ne ^ 0^erta da Ch. Bakirtzis, "'H ayopa tfjc; 0eaaaXov{Kric; ora 7taXaioxpiaTiaviKa 
II 5.ig* Ctes du Congres International d‘Archeologie Chrótienne, Citta del Yaticano 1984, 

67 

Bakirtzis, "'H ÓYopd rń<; 0EcroaXoviKri<;", 15-17. 
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tropaica del Ps 28,3 come degli apparati epigrafici e decorativi, dalFaltra e 
ben accertato 1'uso del tropario per la salvaguardia deiracąua. 

Se il tropario viene utilizzato per la salvaguardia dalie impurita delle 
cistema implica, a mio awiso, considerando il tenore della(e) preghiera(e) 
sulla purificazione di un pozzo o di una cistema che esso apparteneva gia 
ad un rito piu solenne, ąuello della benedizione delle acqua delle Teofanie. 
In Palestina e a Cipro si hanno testimonianze del tropario allmtemo del¬ 
le cisteme, ed in Asia Minore e in Grecia si trovano pozzi e cisteme eon 
croci ed invocazioni, senza parlare dei vari instrumenta liturgica, molti dei 
quali di probabile provenienza costantinopolitana e datati al VI secolo68. 
I dati archeologici ed epigrafici relativi alla benedizione deiracqua — eon 
la presenza del Ps 28,3 — convergono unanimemente nel segnalare il VI 
secolo come il periodo entro cui i dispositivi idrici ed oggetti liturgici ad 
essi relazionati sono ampiamente segnati eon iscrizioni e utilizzati. Questa 
connessione attesta che in quest'arco cronologico si era gia ben stabilito la 
prassi della benedizione delle acque ed essa, pur avendo una formulazione 
testuale non del tutto unanime nei suoi componenti, era la fonte teologica 
e una miniera di immagini testuali che vanno a foggiare la piu precipua, 
immediata preghiera relativa alla scavo di un pozzo e alla sua — e della 
cistema — purificazione. Non v'e dubbio che la solenne benedizione delle 
Teofanie sia alla base delle preghiere da noi considerate in queste pagine, e 
la teologia battesimale, che innerva l'acqua delle Teofanie lasciando anche 
tracce testuali come s e visto, si spande anche nelle piu ordinarie, umili 
preghiere per il pozzo e la cistema. 

Per riassumere l'evoluzione liturgica, e senza entrare nel vivo della re- 
dazione specifica a ciascun rito, si puó ritenere che la benedizione delle 
Teofanie sia di origine gerosolimitana. Al 440 ca., tempo di chiusura del 
lezionario armeno di Gerusalemme, non v'e menzione di questa benedizio¬ 
ne; soltanto verso la fine del V secolo, il lezionario di Gerusalemme, nella 
sua versione georgiana, annette alla nascita di Cristo del 25 dicembre la 
festa del suo Battesimo69 testimoniando cosi la presenza del tropario “Vox 
Domini super aquas ...” che introduce le letture bibliche prima della bene- 

68 Cf. Felle, Biblia epigraphica, nn. 514, 519, 546, 557, 558, 565, 787, 788, 789; a volte il 
tropario precede: avtXriaate uScop peta eu(ppoauvn<;. A Prymnesson in Frigia si trovó un gran¬ 
dę blocco calcareo eon una larga cavit& al centro, scavata appositamente (lunga 74 e larga 
37 cm): Monumenta Asiae Minoris Antiąua IV, ed. by W. H. Buckler, W. M. Calder, W. K. C. 
Guthrie, Manchester 1933, n. 41, ritenuta un'acquasantiera databile al IV-V sec. (anche m 
Felle, Biblia epigraphica n. 494) e recante il Ps 28,3. La data mi sembra molto alta e le lettere 
possono ben essere del V-inizi VI sec. 

69 A. Renoux, "L'Ćpiphanie k Jćrusalem au IVe et au Ve si£cle daprós le Lectionnaire ar- 
menien de Jćrusalem”, REArm n.s. 2 (1965), 358-9; Tarchnischvili, Le Grand Lectionnaire de 
IŚglise de Jerusalem, nn. 86-95. 
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dizione. A ąuesta prassi, vien da pensare, si riferisca la Oratio Synodalis di 
Giovanni di Ozun nella descrizione che egli fa della cerimonia, lasciando 
ad altra sede la prassi armena deirinfusione deirolio neiracąua. 

Sia le fonti liturgiche che ąuelle archeologiche riportano ragionevol- 
mente la creazione delle preghiere relative al pozzo e alla cistema certa- 
mente al VI secolo, forsę incipiente, preghiere derivanti dalia complessa e 
piu lunga struttura della benedizione delle acque delle Teofanie. A ąuesti 
dati, inoltre, si aggiungono le fonti agiografiche che conoscono la benedi¬ 
zione della fonte; ąuella di Nicola di Sion si colloca certamente nella prima 
meta del VI secolo. Quanto a mio awiso merita d'esser considerato e il 
luogo d origine di ąueste preghiere. Se la prassi agiopolita del battesimo 
ha strutturato 1'ossatura teologica delle preghiere, credo che Timpellente 
esigenza ed importanza vitale deiracąua nella geografia palestinese abbia 
concorso anch essa in modo urgente. Come i lavori archeologici hanno pie- 
namente mostrato, pozzi e cisteme puntellavano da molto tempo prima 
i territori aridi e impervi delle contrade meridionali (foto 8), soprattutto 
quei territori non urbani, e la accresciuta teologia sull'acqua ha inglobato, 
sacralizzandola, ąuesta esigenzaprimariaper lesistenza di uomini e di ani- 
mali. Nel farę ció, tuttavia, ąuesta teologia ha pennellato anche lesigenza 
apotropaica su quell'acqua che proprio nel Giordano era stata resa pura 
dalia discesa di Cristo. Per quest ultima connotazione non sarei sorpreso 
se la forza onnipresente del monachesimo palestinese non si possa ritenere 
allorigine della redazione di ąueste preghiere. 

Pontificio Istituto Orientale Vincenzo Ruggieri, S.J. 

Summary 

Water was, and still is, an essential element for life on earth, and this stands true both for 
^ nd and animals. Quite early in their history, the Byzantines realized the importance 
0j> Water f°r life, mainly in the countryside, where aąueducts did not reach the extremities 

remote villages and monasteries. By considering the many prayers dedicated to wells and 
ancje^|s' t^le ąuthor has chosen some interesting and ancient texts conceming a new well 
i e Purification of a cistem. Through an interdisciplinary approach of liturgy, which 
we r*X)rates t^le “book of prayers" (Euchologion), archaeology, hagiography and epigraphy, 

backl^ a^^re^en<^ this widespread rite of the benediction of water of the Theophanies as the 
js t °rf ,°^ subsequent prayers used for blessing water. The provenance of these prayers 
need £or e to ^alestine, and if the waters of the Theophanies were blessed in Jerusalem, the 

desert 1 nCW ^ra^ers ^or a weU anci a cistem may be quite reasonably explained by the arid, 
an Palestine and Syria, which later spread to Asia Minor. 
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Fig 1. Un pozzo a Dohain (Dotan, Israele) (J. Mateos, 1958). 

Fig 2. Cambazli (Isauria), cistema a nord-ovest della chiesa. 
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Fig 4. Baliklir (Mar di Marmara), pozzo nel villaggio (1982). 
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Fig 5. Ta§lica (Caria), un pozzo nel villaggio. 

Fig 6. Uęagiz (Licia), una cistema. 
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Fig 8. Una fonte a Fadiliyya, presso Khorsabad (Iraq, J. Mateos 1958) 



Alexandra Nikiforova - Tinatin Chronz 

The Codex Sinaiticus Liturgicus Revisited: 
A New Edition and Critical Assessment of the Text' 

Introduction 

The study of the Codex Sinaiticus Liturgicus (RNB gr. 44,2 fig. 1, 2, 4, 5), 
began when the German biblical scholar Constantin Tischendorf (1815- 
1874), professor at the University of Leipzig,3 brought this uncial fragment 
from Sinai4 and sold it to the Imperial Public Library (today, the Russian 
National Library) in Saint Petersburg.5 After the first edition was prepared 
by Jean-Baptiste Thibaut at the beginning of the 20th century,6 the codex 
had sunk into oblivion and after morę than fifty years tumed up as the 
focus of liturgical discussions.7 Characterized by J.-B. Thibaut as "livre 

1 This article was written as a part of the research project, "Triduum Sacrum in the first 
millenium in Jerusalem," carried out by Alexandra Nikiforova at the Seminar for Liturgi¬ 
cal Studies in Bonn University (2015-2016) and financed by the Alexander von Humboldt 
Foundation. Particular thanks are due to Father Ugo Zanetti (Chevetogne), who read, typed 
and translated all Arabie inscriptions in RNB gr. 44. Also we wish to sincerely thank our Pro¬ 
fessor Heinzgerd Brakmann and Daniel Galadza for their insightful feedback, the librarian 
of St. Catherines monastery Father Justin, and our proofreaders Gregory Tucker and Mark 
Roosien. A preliminary study of RNB gr. 44 has been published in Russian: A. Nikiforova, 
Codex Sinaiticus Liturgicus: K neropnn n Tuno^onui KO^eKca," Indo-European Linguistics 

And Classical Philology XX/2 (Saint Petersburg 2016) 776-802. 

RNB gr. 44 = PoccnńcKa^ HaunoHa^ibHa^ EnóyinoTeKa, Tpe^ecKaa KO^eiajMa, N° 44 (Rus¬ 
sian National Library, Greek collection, N° 44). 

K.-G. Wesseling, "Tischendorf," Biographisch-bibliographisches Kirchenlexikon, 12 (Herz¬ 
og 1997) 167-181. 

Between 1840 and 1859 Tischendorf travelled through the Christian East, collecting 
reek and Oriental manuscripts of the Bibie. He sold them to different libraries in Europę 

rieth ^uss*an Empire. In 1858 the Imperial Public Library bought 41 ancient manuscripts 
. '^th c-)» acąuired during his first two expeditions — among them was the codex considered 
11 *kis Paper. See T. Romanova, "KoHcraHTMH TnmeH4op(J) n cnHańcKne pyKonncw ero KOA/ieK- 

^UHaucKuu Kodeicc u noMSimnuKu dpeeneu xpucmuancKou nuchMennocmu (Saint Petersburg 

dń II 
R- Tischendorf, Notitia editionis codicis bibliorum sinaitici auspiciis imperatońs Alexan- 
susceptae (Lipsiae 1860) 54. 

Thibaut, Monuments de la Notation Ekphonetiąue et Hagiopolite de IŹglise Grecąue 
aint-Petersbourg 1913) 17-30 + documents 1-11. 

/ Eeeb, Die Gesange im Gemeindegottesdienst von Jerusalem vom 5. bis 8. Jahrhundert 

°fG'f ^ ^en 1970) 42, 54, 116, 118; R. Taft, The Great Entrance. A History of the Transfer 
lfts and other Preanaphoral Rites of the Liturgy of St. John Chrysostom (= OCA 200, Romę 

83 (2017) 59-125 
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uniąue” and "incomparable,”8 it has retained this reputation until today. 
The codex contains the only complete collection known in Greek of 

common services, i.e. common liturgical texts for different groups of saints 
and for a series of Sundays, with Epistle and Gospel readings, responso- 
rial chants, exclamations of the deacon / priest, and hymns for the choir. 
Due to its extraordinary content, scholars have defined the codex differ- 
ently as a "Lectionary of the New Testament” (C. Tischendorf), "liturgical 
enchiridion” (J.-B. Thibaut), and a "liturgical compendium” (I. Lebedeva).9 
Today, when many new documents witness to the Hagiopolite liturgy and 
its spread throughout the Near East after they were discovered in 1975 
at the Monastery of St. Catherine on Sinai,10 we suggest a revision of the 
understanding of RNB gr. 44. According to Gabriel Radie: "while Sinai was 
a part of the Church of Jerusalem, it also represented a meeting ground of 
various liturgical traditions: not only did Hagiopolite and Constantinopoli- 
tan traditions encounter each other on Sinai, but also other traditions, such 
as those from Syria, Egypt, and even the West.”11 The subject of this article 
is the matter of which traditions spawned Codęx Sinaiticus Liturgicus and 
what kind of child of these traditions it is. We provide a new edition of the 
text, and compare it with the data from Greek, and Georgian Hagiopolite 
sources, speculating about the original State of this enigmatic codex and its 
relation to the Lectionary of Jerusalem.12 

1975) 73-74, 97-8, 100-101; Ch. Troelsg&rd, “The use of single psalms-verses for prokeimena 
and alleluiaria in the uncial Codex Sinaiticus Liturgicus," Musica Antiąua Europae Orienta- 
lis X, Acta musicologica 1 (Bydgoszcz 1994) 129-138; S. Verhelst, La liturgie de Jćrusalem a 
Vćpoque byzantine. Genese et structures de lannee liturgiąue, PhD thesis, The Hebrew Univer- 
sity (Jerusalem 2000) et alii. 

8 Thibaut, Monuments de la Notation 18. 

9 Tischendorf, Notitia editionis 54; Thibaut, Monuments de la Notation 17; I. Lebedeva, 
KamaAoz zpenecKux pyiconuceu Poccuuckou HaąuonaAbHou óuÓAUomeKU (Saint-Petersburg 2014). 
On-line: https://vivaldi.nlr.ru/bx000007814/view#page=2, 75. 

10 Archbishop Damianos, P. Nikolopoulos, B. Peltikoglou, A. Sophronios, The New Finds 
of Sinai (Holy Monastery and Archdiocese of Sinai, Athens 1999); P. Gćhin - S. Fr0yshov, 
“Nouvelles dćcouvertes sinaitiąues: a propos de la parution de l'inventaire des manuscrits 
grecs," REB 58 (2000) 167-182. 

11 G. Radie, “Uncovering the Alexandrian Greek Rite of Marriage: Sinai NF/MG 67 (9^/lG111 

c.)," Ecclesia Orans 38 (2011) 49-73, esp. 67. 

12 S. Janeras, “Les lectionnaires de 1'ancienne liturgie de Jćrusalem,” Collectanea Christia¬ 
na Orientalia 2 (2005) 71-92; R. Zerfass, Die Schriftlesung im Kathedraloffizium Jerusalems 
(Munster, Westfalen 1968); S. Verhelst, Le lectionnaire de Jćrusalem. Ses traditions judeo-chre- 
tiennes et son histoire suivant ltndex des pericopes ćvangeliques, conclu par le sanctoral du Sm- 
gćo. 58 novus (= Spicilegii Friburgensis Subsidia 24, Freiburg 2012); D. Galadza, “The Jerusa¬ 
lem Lectionary and the Byzantine Rite,” Rites and Rituals of the Christian East. Proceedings o/ 
the Fourth International Congress of the Society of Oriental Liturgy, Lebanon, 10-15 July 2012, 
ed. B. Groen, D. Galadza, N. Glibetic, and G. Radie (= Eastem Christian Studies 22, Leuven, 
Peeters 2014) 181-199; Idem, Worship of the Holy City in Captivity. The Liturgical Byzantini- 
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1. Codex 

a. Codicological description 

The codex is written on parchment, except for folia 46 and 47, which 
are written on paper, probably of Arabie origin from 8th-9th centuries.13 The 
average size of a folio can be measured as 19.5 x 14. 5 cm. The number of 
lines per page varies, ranging between 14 and 18 written in a single col- 
umn.14 There are no lines in the codex. The system of diacritic is rather 
elaborate, but the use of the signs is often irregular (poYOY£vf|ę, fol. 48r, but 
|iOVOY£vri<;15, fol. 60r) and incorrect (jcapaSo^óę, fol. 4 lr, instead of napaSó- 
fyoę, cpo^fii, fol. 62v, instead of cpófJcp). The use of accents as ekphonetic / mu¬ 
sie signs in the addition to diacritic adds a further complication. Examples 
of rough and smooth breathing marks being mixed up (źSe^aro, fol. 68r, 
instead of £5e£aT0, ĄpoW, fol. 38v, instead of i*jpd)Y, dpapriaY and dpapriaY, 
fol. 49v), acute, grave and circumflex accents being confused (o<i>pa, fol. 
40v, instead of a&pa, cpcovf|, fol. 38, instead of cpo)vf|, xafp£, fol. 5v, instead of 
X<xTpe), and marks put above the first letter of diphthongs (duróu, fol. 39v, 
instead of auroO) are numerous. 

According to the recent study of Maria Alexandrou, RNB gr. 44 contains 
two types of musical notation.16 The first one is an ordinary and sparse no- 
tation used in the Gospel and Epistle readings, which utilizes acute, grave 
and circumflex accents (e.g., fol. 54r, 64r, fig. 1). In contrast to the Byzan- 
tine prosodic system, which calls for one accent for one word (except words 
with enclytics such as ayyeKóf; nę), it sets two or even three accents for one 
word simultaneously (e.g., fol- 54r). John Papathanasiou noticed 
this peculiarity in his study of the fragments of the Heirmologion from the 
archive of Dm. Kapadochos, held at the Department of Musical Studies at 
the University of Athens (12th c.). He described this type of notation as "Cy- 
Pro-Palestinian” notation, owing to the probable origin of the fragments.17 
^fter a ąuite similar notation was found in RNB gr. 44 and Sin. gr. NE/Mr 37 
vhymnographical canons, 9th-10th c.), M. Alexandrou tentatively suggested 

zation ofthe Orthodox Patńarchate of Jerusalem After the Arab Conąuest (8th-13th c.). Diss. ad 
°ctoratum (Roma 2012) 249-289. 

E- Granstrem, "KaTaaor rpe*iecKJix pyKonnceń yieHMHrpa4CKMX xpaHhaku],.” Bwn. 1: Py- 
•onncn IV-IX bb., Bu3aHmuucKuu epeMennuK 16 (1959) 233. 

15 t-ebedeva, KamaAoz zpenecKux pyiconuceu 75. 

16 ^ave preserved the original way of writing here and further. 

ff£K (A?' i^exan<^rou’ n<x\aioYpocqn<x Bv(avnvrję MouaiKrję Emanjfwwceę Kai KaXXiT£xviKeę ava(rjnj- 
indebted^ AKaSripaiKd HA£KtpoviKa EuyYpćippotTa Kai BonO^pata, in print). We are 

17 t0 professor Maria Alexandrou for sending us a layout of her book. 

ciU)va nria7ta0C[Vf[riouł N. MrcouKaę, "H Puęavnv?i pouaiK?i arHieioypacpia Kai n XPHaTl ewę 10° 
^83-iq7 ^0(P°PlKT1Kai Ypcinxr\ 7tapd5oar| tou Ttpcóipou Pu^aYtwou peAouę,” MouaiKoAoyia 17 (2003) 

esp. 82. 
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to cali this type — "Sinaitic notation.” She pointed out, that these double 
and trifold accents already existed in the old Alexandrian prosodic system, 
which could be a root for the signs in these manuscripts. 

The second type of notation in RNB gr. 44 can be seen in some prokeime- 
na and alleluias. It could be a regional (Egyptian?) interpretation of the "di- 
ple notation” (the term of J. Raasted, fig. I).18 This type is morę complicated 
and dense, utilizing the diple, triple, and even morę character strokes. It is 
similar to the "Hermoupolis notation” (the term of I. Papathanasiou and N. 
Bouka, e.g., fol. 37r, 43r, 53v, 6lr, 63v-64r), but with morę grave signs, up 
to seven above one syllable. The "Hermoupolis notation” was named after 
the settlement to the south of Oxyrhynchus, near the Nile River, where five 
fragments of Greek liturgical manuscripts with musie signs from the 7th-9th 
centuries were found and transferred to the John Ryland Library in Man¬ 
chester.19 J.-B. Thibaut was the first to notę that the diple and triple signs 
in RNB gr. 44 were close to the symbols in the Ms. Ryl. copt. 25 (the Greek 
hymn "In thee rejoiceth,” attributed to John of Damascus).20 Thus, because 
of its resemblance to notation seen in earlier Coptic liturgical manuscripts, 
we can assume that this type of notation may have been commonly used in 
the 8th-9th centuries in Christian communities in Egypt, and probably morę 
widely across the Near East. 

The binding was added to the manuscript while it was in the possession 
of the Imperial Public Library.21 The pagination was madę in red pencil 
probably by the librarian Khrisanf Loparev, who marked on the inner side 
of the lower cover of the binding of the the codex: "B cen pyKonncn Hy- 

MepoBaHHbix auctob inecrb4eoiT 4eBJiTb (69). Xp. ylonapeB, 17 moAn 1872 
("There are sixty-nine (69) numbered folia in this manuscript. Chr. Lopa- 
rev, 17 July, 1872”).22 Unfortunately he did not try to reorganize the codex 
by putting the false folia in their proper order, and therefore some folia 
are out of place and their numbers are incorrect. Thus, for example, the 
Gospel reading for the common liturgy for a feast of an Apostle begins on 
folio 17r-17v (Matt 10, 1-4) and continues on folio 26r-26v (Matt 10, 4-10). 
Folio 18r-18v features the end of the Gospel reading for the Dedication of 
the Church (Matt 16, 17-19), which began on folio 33r-33v. 

18 Alexandrou, Ilahaioypacpia Bu(avnvij<; MoucriKiję; J. Raasted, The Princeton Heirmologion 

Palimpsest (= Cahiers de llnstitut du Moyen-Age Grec et Latin 62, 1992) 219-235. 

19 W. E. Crum, Catalogue of the Coptic Manuscripts in the Collection of the John Rylands 

Library (Manchester 1909), esp. 9-10 . 

20 Thibaut, Monuments de la Notation 17. 

21 Granstrem, "KaTa^ior rpe*recKnx pyKonnceń” 233. 

22 Thibaut, Monuments de la Notation 17. 
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b. Writing and datę 

The manuscript has no colophon, which complicates the ąuestion of its 

dating — a ąuestion that can be very subjective in the case of uncial codi- 

ces.23 Elena Granstrem dated it to the 8th-9th centuries,24 while J.-B. Thibaut 

and Irina Lebedeva to the 9th century.25 The ąuite developed but irregular 

use of diacritics compels us to datę the manuscript not earlier than mid- 

9^-century.26 The main body of the codex is written with elongated sloping 

script, "Spitzbogenmajuskel,”27 and the ink employed is of a black colour. 

The initials and some omaments, primitive in style and execution, were 

drawn with ink and cinnabar. There are a few polychromic omamental 

signatures, initials, and endings (fig. 2). The only paleographical parallel 

to this manuscript is another bifolio fragment of 9th century brought from 

Sinai to Saint-Petersburg by C. Tischendorf - RNB gr. 31,28 which contains 

Lenten liturgical texts (fig. 3). 

c. Rubrication 

The beginning of the codex is lost. The whole list of rubrics for the litur- 

gies preserved in the codex is as follows: for Martyrs (without beginning, 

fol. lr-4r), for a Prophet (fol. 4r-5v), for Venerable ones29 (fol. 5v-10v), for 

Hierarchs (fol. 10v-15r), for Apostles (fol. 15r-17v, 26r-27r), for Holy Wom- 

en (fol. 27v-31r), for the Dedication of the Church (fol. 31v-33v, 18r-18v), 

on the First Sunday (fol. 19r-24v), on the Second Sunday (fol. 24v-25v, 34r- 

36v), on the Third Sunday (fol. 37r-41r), on the Fourth Sunday (fol. 41 v- 

47v), on the Fifth Sunday (fol. 48r-52r), on the Sixth Sunday (fol. 52r-56r), 

on the Seventh Sunday (fol. 56v-60r), on the Eight Sunday (fol. 60r-63r), 

for an Archangel (fol. 63r-69r, and, interpolated through the text, Sunday 

23 
c u- P*e ^al^erung von Majuskelhandschriften unterliegt — wie bekannt — einer hohen 
^ Jektivitat." See D. Harlfinger, "Beispiele der Maiuscula ogivalis inclinata vom Sinai und 
^us Damaskus,” Alethes Philia. Studi in onore di Giancarlo Prato, a cura di M. D'Agostino - P. 
^egni, 1 (Spoleto 2010) 464. 

25 Granstrem, "KaTaaor rpe^ecKMx pyKonwceń” 233. 

26 Monuments de la Notation 18; Lebedeva, KamaAOz zpenecKux pyiconuceu 75. 

. According to Boris Fonkich, diacritical marks came into majuscule manuscripts from 

the US,r>Uw^ere system of diacritics was developed from the last third of the 81*1 until 

(Mosc 20° ^SCe ^ MccAedoeatuui no zpenecKou naMozpa$uu u KoduKOAOZuu, W-XIX e. 

Specimina Sinaitica: die datierten griechischen Handschńften des Kathańnen-Klosters auf 

(BerlinT^ ^na*: ^s Jahrhundert, ed. D. Harlfinger, D. R. Reinsch, J. A. M. Sonderkamp 

28 G 14 
72 anstrem, "KaTaaor rpeqecKnx pyKonwceń" 231; Lebedeva, KamaAoz zpenecKux pyiconuceu 

29 7^ 

scnbe used both singular (eię Ttpocpnta) and plural (eię ócriouę) forms in the rubrics. 
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prokeimena for the second through eighth tones and photagogika for the 
first six tones (fol. 9r, 9v, 45v, 46, 47v). 

d. Text and additions to it 

The main body of the text is written in Greek with remarks in Arabie. In 
total there are ca. 50 Arabie inscriptions in the codex, which may be divid- 
ed into two categories: 1) translations of the Greek rubrics or short glosses, 
and 2) additional information which has nothing to do with the Greek text. 

Arabie remarks and marginalia are typical for Greek liturgical codices 
of this period from Sinai and the Near East.30 This aspect of Palestinian / 
Sinaitic book production "presuppose bilingual readers” and must have 
been intended 

to meet the demands of Arab-Christians or Arabie speaking Egypto-Palesti- 
nians in a centre where this bilingualism or multilingualism was present. And 

although the monastery of the Holy Sepulchre in Jerusalem had attracted Ara¬ 
bie speaking monks, the centre of production most likely was Sinai where the 
multilingual tradition was strong. Already before the arrival of the Arabs, we 

know that Sinai had reeruits from various regions. Pseudo-Anthony of Piacenza 

who visited Sinai in 570 reports that there were three "abbots" who spoke Latin, 
Greek, Syriac, Egyptian or Coptic and even the language of the ancient Thra- 
cians.31 With the coming of the Arabs, Arabic-speaking monks constituted a 

predominant element in the life of the monastery.32 

This strong presence of Arabic-speaking Christians in the region is con- 
firmed by about twenty-five early bilingual Greco-Arabic codices among 
the manuscripts, written probably in or for Sinai (e.g., bilingual Psalters: 
Sin. gr. 34, 9th c., Sin. gr. 35, 8th-9th c., Sin. gr. 36, ca. A.D. 800) and many 
manuscripts with Arabie inscriptions in the margins (e.g., 9th century Lec- 
tionaries Sin. gr. 211 and 212, Sin. gr. NE/Mr 2, Euchologion Sin. gr. NE/ 
Mr 53, 8th-9thc., Tropologion Sin. gr. NE/Mr 56+5, Psalter Sin. gr. 32, 8th c., 
"Horeb Lectionary” Sin. gr. 213, A.D. 967, "John Climacus Codex” Sin. gr- 

30 On the shift from Greek to Arabie in the Orthodox Church in Jerusalem, see K. Leem- 
ing, "The Adoption of Arabie as a Liturgical Language by the Palestinian Melkites," ARAM 15 
(2003) 239-246; Galadza, Worship of the Holy City 99-101. 

31 Ps. Anton. Piać Itin. 37: “monasterium circumdatum muris munitis, in quo sunt tres 
abbates, scientes linguas, hoc est, latinas et graecas, syriacas et aegyptiacas et bessas, uel 
multi interpretes singularum linguarum.” See Itineraria et alia geographica, ed. P. Geyer, 0. 
Cuntz, A. Francheschini, R. Weber, L. Bieler, J. Fraipont, F. Glorie (= CCSL 175, Tournhout. 

Brepols publishers) 148. 

32 G. Galavaris, " 'Sinaitic Manuscripts' in the Time of the Arabs," Ae\riov nję xPl<m<rvl*^ 
<xpxocio\oyiKf}<; eraipeiaę 12 (1984) 117-144, esp. 120. 
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417, mid. 10th c., etc.).33 Their production could have taken place in Pales- 
tine, on Sinai, or a nearby centre connected to Sinai, when the liturgy was 
still celebrated in Greek, but Arabie already the vemacular. 

The first layer of RNB gr. 44 includes the main text in Greek, with some 
Arabie remarks and glosses to it, madę by the scribe of the codex simulta- 
neously (fig. 2), as you can see in the bilingual rubric (fol. 19), opening the 
section with Sunday liturgies:34 

Kupis euAóyr|aov, ev óvójiaTi narpóc; Kai YioO Kai 'Ayiou iryeupaTOc;, vuv [Kai aei, Kai 
się tou<; aiawac; t<uv aia>va)v. ’A|jriv]. 
Lord, bless, in the name of the Father, and of the Son, and of the Holy Spirit, 
now [and ever and unto the ages of ages. Amen]. 

4JJI IjUJ .JL0-I3 4JI fUaJ 

b$JLJL)lj 

In the name of the Father, and of the Son, and of the Holy Spirit, One God. We 
begin with the help of the God to write the Gospel and Epistle readings and 

psalms and the alleluias for the Sundays. 

Four Arabie remarks, madę at different times in the 1 lth century belong 
to the second layer. They were written on blank folia of the codex, i.e. on 
the last one (fol. 69v) and one in the middle of the manuscript (fol. 46v, 
fig. 4). The texts inform us about the birth of Hassan Musa Hassan Ibrahim 
(A.D. 1011) and two decades later tell us about the birth of his three chil- 
dren - 'Abd al-Masih (A.D. 1034), Rumi Hassan Musa (A.D. 1036), Rumiya 
(A.D. 1039).35 From the last inscription we leam that the 28-year-old Has¬ 
san Musa Hassan Ibrahim had already became a priest by the time his third 
child was bom. In all the remarks one standard formula was used, only 
names and dates were changed: 

In the name of the Father, and of the Son, and of the Holy Spirit, One God. Has¬ 

san Musa Hassan Ibrahim was bom on late Saturday night, into the holy Sun- 

day moming, in the month of Amśir, during the second week of the Holy Lent, 
in the year 401[of the Hegira = February 1011 A. D]. God madę him a blessed 

and [Holy Spirit] inhabited child [=baptized] and created him as a good creation 

most blessed from the children and the most significant. He is blessed 
through the prayers of Our Lady and all the saints. YC 0C [MT?] (fol. 69v). 

^^WQrth pointing out that a Coptic wording was inserted twice in 

lege 11^ ^e^zrnann, Illustrated Manuscńpts at St. Catheńnes Monastery on Mount Sinai (Col- 
e* Minnesota, 1973); Galavaris, "Sinaitic Manuscripts" 117-144. 

35 Monuments de la Notation 17. 

r^ei dates stated by the scribe according to Hegira were recalculated based on V. Gru- 
raitć dćtudes byzantines. I. La chronologie (Paris 1958) 254-255. 
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these remarks, that is, “In the name of the Father, and of the Son, and of 
the Holy Spirit, One God” (fol. 69v, 46v). 

The last set of interpolations was done, according to E. Granstrem, in 
13th-15th centuries.36 These are the texts of Sunday prokeimena (for 1-6 
tones)37 and six photagogika for matins, placed in different parts of the 
codex (fig. 5) on empty parts of the folia (fol. 9r, 9v, 45v, 46r, 47v). The 
photagogika are arranged according to the daily commemorations of the 
Angels (Monday), John the Baptist (Tuesday), the Holy Cross (Wednesday), 
the Apostles and Theotokos (Thursday), and all the saints (Friday). 

Thus, the whole story of the RNB gr. 44 can be reconstructed as follows: 
it was written in the late 9th century in Greek, with some rubrics in Arabie. 
In the first half of the 1 lth century, four inscriptions in Arabie conceming 
the birth and baptism of four persons were added by the owners of the 
codex. In the 13th-15th centuries, the prokeimena and photagogika were 
appended, testifying that the codex was still in use. 

e. Orthography 

The codex is abound in typical and atypical mistakes. 
Typical phonetic and grammar mistakes are as follows (in the examples 

we left the spelling found in the codex):38 

1) iotacism: (5ocaiAifo instead of (łaciAcię (fol. 4r), Aeyr] instead of Aeyci (fol- 3v), 
instead of yĄ (fol. 4v), p{pa instead of pfliia (fol. 4v), 7ioijiiv instead of 7ioi|itfv 

(fol. 15r). 

2) the substitution of o and co, u and ou: eKxevo<; instead of eKtevfflc; (fol. 3v, pas¬ 
sim), Tipóroc; instead of Tipfihoę (fol. 15r), 5iaK0v instead of 5i<xkg>v (fol. 3v), 
eaóGriaoc instead of ead>0riaa (fol. 7v), xó Kupico instead of xQ Kupko (fol. 6lr), 
Tioupóc; instead of nupóę (fol. lr), (bę instead of ouę (fol. 5v). 

3) the mix of the diphthong ai and the vowel e: cryaAAiaaGai instead of cryocAAidaGs 
(fol. 2v), aGdvaxai0ee instead of dGdvaxe0ee (fol. 5v), kvaio\v instead of <rfv£" 

aiv (fol. 2v), KociKÓa]ir|Te instead of KeKoapeirai (fol. 18v). 

4) the irregural use of the ephelcystic -v before a consonant: ev iepeuaiv Kai 

pdpruaiv instead of ev iepeuai Kai papruai (fol. 14v). 

5) the mix of Genetive / Accusative and Dative cases: ev aTioaróAoAc; instead of £v 

aTioaróAou; (fol. 5r), eic; oaiou; instead of eię óaiouc; (fol. 5v). 

36 Granstrem, “KaTa^ior rpe^ecKnx pyKonHcew" 233. 

37 Conceming prokeimena and alleluiaria Troelsg&rd concluded: “only three prokeimena 
can be identified among the little less than 50 Middle Byzantine prokeimena transmitted with 
notation in the Psaltikon, and for the alleluiaria the ratę is 3 out of 59" (Troelsg&rd/The use 

of single psalms-verses" 131). 

38 For different types of phonological mistakes, different confusions and visual errors see 
S. Torrales Tovar, K. A. Worp, To the Ońgins of Greek Stenography (Barcelona 2006) 35-45. 
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Atypical phonetic and grammar mistakes are: 

1) phonetic: ev raSę npocpriTT]c; instead ev rotę rcpocpfjroic; (fol. 5r). 

2) rather regular confusing of Accusative and Genitive cases: eic; ayiov 
dpxdyYe^ou instead of eic; ayiov dpxdyy£Aov (fol. 63r), Accusative / Nomina- 
tive: eic; cpwc; areAeurrjroę instead of eic; cp&ę areAeurrjroY (fol. 6r), oi TienoiGórec; 
eni Kupioę instead of oi TiercoiGórec; eni Kupiov (fol. 34r). 

3) incorrect case and verb endings: rrjc; peyaAo)auvi instead of rrję peyaAo)auvTi<; 
(fol. 63r), Guyarepec; ’IripouaaAr|p f|ya7iriaa róv vupcpiov instead of Guyarepec; 
łIripouaaAf|p f\yanr]oay róv vupcpiov (fol. 27v). 

In some cases these mistakes complicate the meaning of the texts 
considerably: 

RNBgr. 44, fol. 63r-63v 

’ApxdyyeAe Mixaf]A, rou Gpóvou rrjc; peya- 
Au)ouvi ouSeTtore xopięeT, a AA’ eKaaróc; aei 
7iapiaravró rotę ev rotę ui|uaroTc; Ar|toup- 
youę, rfjv oiKÓupevi, euAóyire, 7idvraxo0 
5óęaęópevó<;, amae i'Aaapov, raić; i|>uxaT<; 
ńpa). 

Our interpretation 

’ApxdyyeAe MixarjA, rou Gpóvou rrjc; peya- 
Ao)cj6vtic; ouSenore x^pięei, aAA’ eKaarouę 

aei Tiapiarac; rouę ev rotę uijńaroic; Aeiroup- 
youę, rf)v oiKoupevriv euAóyei, Kai 7iavra- 

Xo0 5o^aęópevo<; airriaov iAaapóv ratę \pu- 

xaię f|pcuv.39 

This suggests that the codex writer was not a native Greek speaker, as 
Thibaut believed, on account of the abundance of rude grammar mistakes, 
or the scribe was an illiterate Greek who had lived for a long time in the 
multilingual, Greek-Arabic, milieu. 

2. Text publication 

The first and only edition of the codex, prepared by J.-B. Thibaut and 
published in 1913,40 remains essential. Inspite of its high value, the diplo- 
tnatic character of the edition makes it difficult to use, due to the mistakes 
and |arge number of abbreviations in the codex. Also, there are some gaps 
and inaccuracies in Thibaut s transcription, such as overlooking the hymn 

r the transfer of the gifts on the Sixth Sunday and incorrect numbers for 

“pTk reac^n&s- Thus, in the liturgy for Martyrs, J.-B. Thibaut indicated 
3v^ while in reality the text to be read is “Heb 9:34-40” (fol. 2v- 

Th K^e teXt ^®aoci hpSę rd)v dvayK(ov” (fol. 4r) was interpreted by J.-B. 
aut as mPYIE HMAZ EK TQN ANANPO.” The "Achilles' heel” of his edi- 
are t^le Arabie inscriptions, which were practically not taken into ac- 

39 

40 thank Father Ugo Zanetti for his help in the deciphering of this troparion. 

ibaut, Monuments de la Notation 17-30 + documents 1-11. 
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count, but kindly read, typed and translated for this study by Ugo Zanetti, 
to whom we are deeply grateful. 

Since we are interested primarily in the liturgy and restricted by the 
length of a joumal article, we edited liturgical and hymnographical texts 
in their entirety but provided only the incipits of the Gospel and Epistle 
readings. To make reading easier we have saved the confused foliation of 
the codex but organized all the texts in their proper order. Also, we have 
divided it into three blocks: #1. Original Greek and Arabie text of 9th cen- 
tury, #2 Arabie interpolations of llth century, #3. Greek interpolations of 
131*1-15th centuries. 

In sąuare brackets we added chapter and verse numbers for the biblical 
readings,41 the rubrics,42 omitted by the scribe due to their common use, 
and the entirety of the hymnographical texts, which we were able to iden- 
tify from the incipits given by the codex and found in other manuscripts 
and printed liturgical books.43 We placed significant variant readings in the 
footnotes, as well as links to the hymnographical index of Enrica Follieri.44 
However some of the hymns remained unidentified. 

We have tried to render the present edition of the codex in conformity 

with current standards used for the publication of medieval Greek liturgi¬ 

cal texts.45 The orthography has been normalized according to standard 

Greek, iotacisms, homophonies, grammar and syntax mistakes (e.g., f|Ai- 

£ac0e, fol. 4r —► f|Aiy^aa0e, 5iacpa)Tepav, fol. 3 lr —► 5i* diicpo)T£pa)v, Y£vdji£ve<;, 

fol. lOr —> Y^ójieYoę etc.) have been corrected. "Nomina sacra” (@(eó)c;—► 
©eóę, K(upio)ę—► Kupioę, ’l(ncj)oO(<;) —> ’Ir|croO<;, X(piaTÓ)ę —► Xpiató<;, nv(eOp)a —► 

nveuiia, Y(ió)ę—► Yióę, n(aT)rip —> naTrjp, M(rVr)np —► Mrycrip, a(cor)rip —> acotrip, 

cpiAdv(0pa)7i)o<;—► cpiAdv0pa)Tcoę, @(£otó)ko<;—> @£otóko<;, at(au)pó<;—> ataupóę, 

dTcóaT(oAoę) —> aTcóaToAoę, łl(apa)riA —► łIapariX, ’l(ripouaa)Ariii —► ’IripouoaAiiH 

etc.), technical terms (5ó(^a) —► 5ó^a, arixo(<;), arix(o<;) —> arixoę, nXo(ę)» nx(°0 

—► rjxo<;, Tc(AdYioę), tcA(oyio<;) —► irAcryioc;, anx(ripóv) —► anxnpóv, rpOTc(dpiov) —► 

Tp07ldpl0V, £k(t£VĆl)<;), £KT(£V<iK;) —> £KT£VQ)<J, 5iaKO)(v) —► 5iaK0)V, 7lpÓax(wp£v) 

—► Tcpóoxwp£V etc.), endings of the verbs and the substantives (f|ji(d)v) 

41 According to Novum Testamentum Graece, ed. E. Nestle - K. Aland (Munster 2012) and 
Septuaginta, ed. A. Rahlfs (Stuttgart 1979). 

42 The inclusion of the rubrics is our own editorial decision and not necessarily something 
that is missing, especially sińce the scribe is not always consistent in using the same titles and 
technical terms. 

43 Mrjvaia tov oAov śvuxvtov. A'- IB' (Romę 1888 = MR); Flap(XKXrjnKrj rjroi ’OKT(ór]xoę H 

(Venice 1871; = PaV); JIevr7]KOcrrdpiov (Venice 1872 = PeV). 

44 H. Follieri, Initia Hymnorum Ecclesiae Graecae, I-V (= Studi et testi 211-215, Cittó del 
Vaticano 1961-1962). 

45 S. Parenti, E. Velkovska, L’Eucologio Barbeńni gr. 336. Con trąd. in lingua italiana 
(Roma 2000) 34-42. 



THE CODEX SINAITICUS LITURGICUS REYISITED 69 

rj|aa)v, dvayKu)(v) —► dvayKd)v, iAao|ió(v) —► iAaopóv, Mar0aio(v) —> Mar0aiov, 

eiTie(v) —► emev, napdax(ou) —> Tiapdoxou, tu)(v) —► tćov, tó(v) —> tóv, aiiAi^ó- 

(i£vo(<;) —► auAięóji£vo(;, 7iavr(a) —► Tudvra, r(d) —► ra, 0aujidai(d) —> ©aujidoid, 

apat(e) —► apare, Aey(£i) —> Aeyei, auvava7iau(ei<;) —> auvavaTiau£i<;, d5eAcp(oi) 

-+ d5eAcpoi, Karrixouii(£va)v) —► Karrixouii£vcov, aid)(vo<;) —> aiuh/oę, eipn(vri) 

-+ dprivn, Kopiv0(iou<;) —> Kopiv0iouę, Mar0(aiov) —> Mar0aiov etc.), typical 

for liturgical books abbreviations (ou(pd)viai —> oupdviai, av(0po)Tc)o<; —> 

dv0pamo<;, Kar(a) —► Kard, k(oci) —► Kai, Tupóę —► npóę etc.) are resolved without 

notę, as are words that are commonly abbreviated in liturgical texts. Absent 

diacritic signs were supplied and false diacritics were corrected. 

The critical signs are the following: 

[...] used to indicate letters or words, additional information, added by our 

estimation, reconstructed texts. 

{...] used for the texts, written by mistake, and should be cancelled out. 

cursive used for rubrics. 

2.1. Original text (9th c.) 

[lEięjjutpwpaęl 
Lacuna. 

fol. lr-2r 

[AjróoToAoę npóę 'Efipaiouę.]... Tiupóę, ecpuyov crcójiaTa payaipac;, ev£5uva|iu)0r|aav ano 
da0£vda<;... [Heb 11:34-40] 

fol. 2v 

AAArjAouia. rHxoę ’AyaAAiaa0£, paprupEę,46 ev Kupią), toic; eu0egi 7ip£7iEi awEaię, 
e^opoAoY£Ta0£ tćo Kupią) ev Ki0apą. 

fol. 2v-3v 

47|j^il 

EuayyeAiov Karoc Mar9aiov. Tą) Kaipą) ekewo) eTtiey ó Kupioę r||ia)v Jrjaouc; ó Xpiató<^8 

46 
= Sin. gr. NE/Mr 56+5 (31 Jan., St. Cyrus and John, vespers, on "Lord, I have cried,” 

1, incipit). Cf. AyaAAiaaGe, 5ik<xioi, ev Kupią), toic; euGeai npenei aweoię, eęo|ioXoyeTa0e rą> 
K°pią) ev Ki0apą (ps 32:1-2). 

47 

48 
For Martyrs. 

fo n is named in the opening formula of all Gospel pericopes not ó Kupioę, as it is usual 
^ yzantine Lectionaries (ei7tev ó Kupioc; toic; eccutou paGirraTc;, see Studies in the Lectionary 

ox New Testament, ed. E. Colwell, Chicago 1933, 1), but ó Kupioc; f|pa)v ’Ina°uę 

FLG came fr°m 1 Thes 3:11, 2 Thes 2:16 and was regularly used, according to 
Cy-si I early Fathers (Clement of Romę, Epiphanius of Cyprus, Eusebius, Athanasius and 

Alexandria, Maximus the Confessor etc.). It distinguishes .). It distinguishes RNB gr. 44 from Byzantine 
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Toię eautou jiaGrjTaTę ’l5ou eyd) a7ioaxeAAa) upac; (hę 7ipó(łaxa ev jieaą) Auku)v ... [Matt 
10:16-22] 

fol. 3v 

'O 8i<xk(x)v Xeyev ZxoAaoa)iiev eKxev<u(;* [’Ev eiprjvr| rou Kupiou 5er|0co|iev]. 

^CaS^JI (j ęLo lo J5AJ3 (jJblSJl (jLajj 

fol. 4r 

[Eię auvafyv anxrjpóv.] *0 x<uv dyio)v aGAocpópaw 5e^a\ievoq xr|v U7to|iovr|v Kai 
7iap f|iid)v 5ex[ou rf|v ujivą)5iav, cpiAav0pa)7ie, 5a)poujievo(; ujiTv xaTę aux<uv iKeoiaię 

xó jieya eAeoę].50 
'O 8uxk(x)v Mrj xię xu)v Kaxr|xou|ievci)v. 

Eię xf|v Kaxa7iauaiv aou, Kupie, [otiou 7iavxec; oi ayioi aou dva7iauovxai, dva7iauaov 
xaę i|>uxdc; xa)v 5ouAa)v aou, 0x1 |ióvoc; U7idpxeię a0dvaxoc;].51 

AóZja Tlarpi. Puaai rijiaę ek xa)v dvayKcov [r|pia>v, Mfyzep Xpiaxou xou 0eou, f| xeKouaa 
xóv xa)v oAa>v noirixfjv, vva rcdvxe<; Kpdęa)|iev aor XaTpe, f| |ióvri 7ipoaxaaia xa)v i|>uxd>v 
f||ia3v].52 
[O Sicbccjy] ’Ev aocpią 0eou 7ipóaxa)jiev. 
IIiaxeua) eię eva 0eóv. 

[2J Eięnpoęfjm. 

[Tpo7rapiov.] IIpocpfixai ev5o^oi, ujieTę (łaaiAeię fiAey^aaGe, Aad>v 5e Gpauari dvxeaxr|xe, 

0eóv xripuxxovxec; ev TpiaSi eva, Kai Gepjicoę eAauvov 

fol. 4v 

xeę xf)v nAdvriv ano yrję xf]v 7ioAu0eov Kai vuv.53 
AóĘa Tlarpi. XaTpe 0eoxÓKe nap0eve, 6x1 e.54 

Wa\póę. Mf] anxea0e xa)v xpi<rca)v pou Kai ev xoię Tipocpfjraię pou \ir\ novripeueo0e. 

[Ps 104:15] 

Lectionaries and places it closer to Hagiopolite Lectionaries from Sinai - Sin. gr. 210+Sin. gr. 
NE/Mr 12 (A.D. 861/2, rubrics 29, 30, 34 etc.), Sin. arab. 116 (fol. 7r, 13r, 15r etc). 

49 And the priest prays and says, what should be said at this time. 

50 = at the synaxis, for Apostles, fol. 27r (here: *0 toO dyiou dnooTÓAou 5eędpevo<;). This 
hymn entered into the printed Pentekostarion, Oktoechos, and Triodion (Follieri III, 205, 
here: 0 to)v dyiu)v papxupcov). The text is reconstructed according to PaV, 148 (tonę 4, Monday, 
vespers, martyrikon, here: *0 to)v dyio)v paprupcov). 

51 Follieri I, 381. The text is reconstructed according to PaV, 175 (tonę 4, Saturday, 
orthros, aposticha, nekrosimon). 

52 = on Glory, for Apostles, fol. 15v. This hymn entered into the printed Pentekostarion, 
Oktoechos, and Triodion (Follieri III, 434). The text is reconstructed according to PaV, 159. 

53 The end of this hymn was not found. According to Thibaut, this metaphor eAauvovte<; 
xr|v 7tAdvr|v ano yfję xr|v noAu0eov proves the archaic character of the hymn, and went back to 
monastic cycles of the 6th c. (Thibaut, Monuments de la Notation 19). In reality that was a regu- 
lar metaphor for the hymnography of Apostles. Cf. in Sin. gr. NE/Mr 56+5 (canon to Apostles, 
rubric 45): ’Qi5ri n". 0i eySo^oi anóoToAoi ndvta xa e0vn ei5a>Aa)v 7tAavnę Auxpa)adpevoi, euAoyetf* 
ndvta ta epya Kupiou tóv Kupiov. 

54 The end of this hymn was not found. 
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[lrix°ęJ ’Eęo|ioAoyeTa0e tą) Kupią) Kai eiiiKaAeTaGe xó ovopa autou. [Ps 104:1] 
'Anócrcohoę npóę 'Efipawuę. [ASeAcpoi, Kai] ri en Aeyco; ’E7iiAeii|)ei jie yap 5iriyoupevov ó 
Xpóvoę [Heb 11:32]. 
AAArjAouid. "łftoę nXayioę8\ Kupioę 5d)aei prjpa toTę euayyeAięopevoię 5uvapei 

fol. 5r 
noAAfi, ó (5aaiAeuę xa)v 5uvapea)v rou ayaiirycoO. [Ps 67:12-13] 
EuayyeAiov Kara Mocv6aiov. [Tą) Kaipą) eKeivą> euiev ó Kupioę r|pa)v ’Ir|aouę ó Xpiaxóę 
xoię eautou pa0r|xaTę Kai toTę oxAoię*] *0 cpiAd)v Ttarepa f\ prjtepa imep epe ouk eaxi jiou 

ai;ioę. [Matt 10:37]55 
r0 8uxkojv Aeyei* ExoAaao)pev eKxevcoę* [’Ev eiprivr| xou Kupiou 5eri0copev]. 

56 OŚ3JI (j ^JL^j ^JJI J5AJ3 JL*£)j$ 

[Eię (wv<xĘiv <mxr]póv.] ’Ev toTę rcpocprjtaię dvnyyeiAac; r|pTv ó5óv aiotripiaę, Kai ev arco- 

atóAoię e'Aapi|)e, aajtrjp r|pa)v, r| xaptę ^ou IIveupaxóę aou, au ei 0eóę rcpaycoę, Kai au 
peta xauxa, Kai eię xóv aid)va au ei ó 0eóę r|pa)v.57 
[r0 8iók(x)v] Mrj tię xd)v Kaxrixoupeva)v. 

fol. 5v 

A0avaxe 0ee, ev aKrivaię xa)v 5iKaia>v Kaxaxa^ov, ouę 7ipoaeAa(5ou, Kai dvdnauaov 
touę SouAouę aou.58 
AóĘcc n<xxp\. XaTpe rcavaepve ayvrj, r| xeKouaa xóv Xpiaxóv, rcpea(5eue unep xa)v iKexa)v 
aou tou aa)0rjvai taę i|)uxaę r|pd)v.59 
[f0 8i<xkcjv] ’Ev aocpią 0eou [rcpóaxa)pev]. 
riiareuco eię eva 0eóv. 

[3], Eięoabuę. 

60qyaoJtAJI jLa^II Js. 

[Tpojrapioy.] vOaie rcatep, eKKAriaiaę eyevou 5ó£a Kai povaęóvxa)v xó Kauxr|pa, Kai ixpóę 

fol. 6r 

xóv 0eóv apepTitoę enopeuGrię eię cpcoę dxeAeuxrixov, Kai 5ia touto xopą) dyia)v auva- 
vanaueię, iraxep 'Aytc&yie.61 

55 

56 

57 

Only the incipit of this reading is provided. 

And you pray and say what should be said at this time. 

58 ^ Fo^*er* 470. PeV, 188 instead of Kai au peta rauta - au Kai peta rauta. 

= forWomen, fol. 31r. Cf. Sin. gr. NE/MT 56+5 (17 Jan., canon for the dead in an earth- 
z). On ęd)vro)v Kai veKpa>v Kupieueię, ayaGe, \J)uxaę, aę rtpoaeAdPou ava7tauaov, ev xd>pą td)v 

Kaiu>v Karara^oy 5ia ró peya aou eAeoę. 

^ - on Glory, for Women, fol. 3 lr, for an Archangel, fol. 69r. 
For the Holy Monks. 
= Ri 

t°ne ^ S1** NE/MT 56+5 (17 Jan., St. Anthony the Great, vespers, on “Lord, I have cried,” 
1^2 / ’ nere; ,<^<ne itdtep, povaęóvtcov eyevou 8ófy. Kai rfję epnpou tó Kauxnpoc). Cf. Follieri III, 
did accor^n8 To Nea Eicjv 14(1914) 434, here: *Oate Ttatep, eKKAriaiaę eyevou Só^a). This hymn 

n°t enter the printed books. 
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AóĘa. 'H Kexapita)|ievri, |ieaixeuaov aaTc; Serjaeai Kai aixriaov taić; i|)uxaTc; r\\iG)v nAfjGoę 
oumppaW xai tóv iAaapóv xa)v 7ioAAa)v napanxa)|idxa)v SeójieGa.62 
Wa\póę rHxoę nAayioę a. Oi dya7ia)vx£<; xóv Kupiov, |iiaeTxe novripd* cpuAaaaei Kupioę 
xaę vpuxac; xu)v óaia)v au 

fol. 6v 

xo0, £K xeipoc; d|iapxa)Aou puaexai aircouę. [Ps 96:10] 
Eri'xoę. <Da)<; avćx£iA£ xą) SiKa(ą) Kai xoię euGeai zf\ KapSią £Ucppoauvri. [Ps 96:11] 

fol. 6v-7v 

’Anócrro\oę npóę ra\araę. ASeAcpoi, ó KapTióc; xou nv£upaxó<; £axiv ayami... [Gal 5:22-6, 
2] 

fol. 7v 

AAArjAouid. rHxoę fi'. łEixi ooi, Kupi£, rjAmaav oi nax£p£c; r\\ia)v, rjA7iiaav, Kai ćppuaw 
auxouę. npóę ae £K£Kpa^av Kai £ad>0riaav [Ps 21:5-6]. 
/£i3ayyeAiov Kara Mar6aiov. *0 cpiAa)v Tiax£pa rj prix£pa UTiEp epe ouk £axi pou a^ioę 
[Matt 10:37]. 
r0 5i<xku)v ZxoAaaa)p£v £kx£V&<;. [’Ev eiprjvr) xou Kupiou 5eri0a)pEv]. 

63J$£>3 
[Eię <jvvccĘiv <mxr]póv.] ł/Oai£ Tidx£p, ouk eScoKaę utwov aoTę ócpGaA}.64 

fol. 8r 

65 Lii^U LójI^ jLA>JI IJla 

fol. 8r-9r 

EuayyeXiov Kara Mar6awv. Tą) Kaipą) £K£ivą) £i7i£v ó Kupioę r|pa)v łIrjaouc; ó Xpiaxóę 
xoTę eauxou pa0rixaT<; Kai xoię oxAoię* *0 cpiAaW 7iaxepa f\ prixepa urcep epe ouk £0Xi pou 
a^ioę... [Matt 10:37-42] 

fol. 9r 

[f0 ftcbccjy] ZxoAaao)p£v £KX£va)ę. ’Ev eiprivr| xou Kupiou 5er)QG)\iev. 

66ó$A>3 

fol. 9v 

[Eię avvaĘiv cmxr]póv.] ł,Oaie nazep, ouk e5a)Kaę utwoy aoTę ÓcpGaA 

62 = on Glory, for Venerables, fol. 10v. See also Sin. gr. NE/Mr 56+5, Sixth Sunday of Lent 
(in the evening, on Glory). See Follieri II, 28. In MRII, 462 instead of Kai airriaov taTę i|)UXat<> 
r|pa)v (cod.) - Kai airriaai taTę \|)uxaTc; r|pa)v (11 Dec., St. Daniel the Stylite, vespers, theotokion, 
without the indication of the tonę). 

63 And you say. 

64 Cancelled out crosswise by the scribe himself with the red ink. 

65 This Gospel is read for the Monks and it also suits the Prophets. 

66 And he says. 
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fol. 10r 
poię, ou5e xoię (5A£cpdpou; aou vuaxay|ióv,67 ecac; ou68 xr)v i|>uxr|v Kai xó acd^a xd)v 
7ia0d)v riAeuGepcaaaę Kai aeauxóv ifroijiaoac; xou nv£Ujiaxo(; Kaxayd>yiov, eA0d)v yap ó 
aa)xr|p auv xcp naxpi, jiovf]v napa aoi enoirjaaxo, 5ia xrj<; ójioouaiou TpiaSoę yevóiievoc; 

peyaAoKrjpu^69 Moncdpie, npea^eue unep x&v i|>uxcbv r\\i(bv.70 
’0 8i<xku)v- Mrj xię xd)v Kaxrixou|ieva)v. 

EipnviKÓv ó5rjyóv 

fol. 10v 
Kai cpcoxeivóv dyyeAóv pou, napaaxou.71 

AóĘcc FIocrpL 'H K£xapixa)ji£vr|, jieaixeuaov.72 

’0 8i<xk(x)v ’Ev aocpią [0eoO npóaxa)Vi£v]. 

niaxeua) eię £va 0eóv. 

[4]. Ełęłepdpx<xę. 

Tponapiov. ’E££xu0ri H X<xpi<; ev xz&zoi aou,74 oaie nax£p, 5ia xouxo 
£Xpiae oz 6 ©eóę dpxiepeoc xou AaoO auxou noijia{vovxa xó noijiviov 
auxou ev dyaAAidaei. Aió n£pięa)odii£vo<; xr|v pojicpaiav xou 
5uvaxo075 KaxTipyriaa<; xa 5óyjiaxa xgov aip£xiKGov, naxep Moncdpie.76 

fol. lir 

AóĘa n<xtpi. XaTpe 0£oxók£ flap0£V£, oxi.77 

67 Cf. Ps 131:4. 

68 In the codex: aou. 
69 

70 
In the codex: peyaAe K^pu^. 

= Sin. gr. NE/Mr 56+5 (17 Jan., St. Anthony the Great, vespers, on "Lord, I ery," tonę 5). 
See Follieri HI, 163-164. In MR III, 302-303 instead of eA0d)v yap ó aa)xf]p (cod.) - eA0d)v yap 
? *Pl0Tó<;, instead of 5ia xf\ę ópoouatou Tpid5oę yevó|i£VOc; peyaAoKiipuę Manapie (cod.) - Kai xf\ę 
opoouaiou TpiaSoę Oepanaw yevó|ievoc;, peyaAoKiipuę EuOupie (20 Jan, St. Euthymius the Great, 
great vespers, aposticha). 

, , *0 5iaKovoę vAyyeXov eipi^vr|<;, niaxóv ó5nyóv, cpuXaxa xd>v i|;ux(I)v Kai xd>v aco|idicov 
HP0)v napa tou Kupiou aixr|aa)|i£0a (Chr. Mercier, La Liturgie de saint Jacąues: ćdition cńtiąue 
au t(£tegrec avec traduction latine (= PO 26, Paris 1946) 174. 

= on Glory, for Yenerables, fol. 6r (which contains the whole text). 
73 

74 

75 

76 

For the Priests. 
Cf. PS 44:3. 

Cf. Ps 44:4. 

°f the ^ be noted that in RNB gr. 44 there is a confusion of about the different ranks 
ar , saints and the texts dedicated to them. Here the hymn for a Venerable is used for Hier- 

5ia ^ tfxt *n b 139: ’Eęexu0n f| xdpię ev xetX£ot aou, oate naxep ’Ia>dwr| Xpuaóaxope* 
5lK \° oe 6 ©eóę apxiepea tou Xaou autou, noipawew xó noipviov autou ev óatÓTryn Kai 
U)v ^ Au> n£pi^coad|ievoc; xf]v popcpa(av tou 5uvaxou, SieKOiJjaę tac; yAcoaaaAyiaę td)v aipeae- 

J°hn tF|VUV ^ lta,^an npeaPeucov eipnveuaai xóv KÓapov, Kai aćoaai tac; \|>uxa<; r|pd)v (13 Nov., St. 
77 TC Chrysost°m, vespers, automelon, tonę 1). See also Follieri I, 490. 

be end of this hymn was not found. 
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Wa\\uóę. Oi iepeTc; aou ev5uaovxai 5iKaioauvriv Kai oi oaioi aou dyaAAiaaovxai. [Ps 
131:9] 
Zri'xoę. Touę iepeTc; auxrj<; ev5uaa) au)xripiav, Kai oi oaioi aurfjc; ayaAAiaaei ayaAAiaao- 
vxai. [Ps 131:16] 

fol. llr-12v 

’Anóoro\oę npóę 'Ejipawuę. ’A5eAcpoi, exovxeę ouv apxiepea |ieyav 5ieAr|Au0óxa xouę 

oupavouę... [Heb 4:14-16, 5:1-6] 

fol. 12v 

,AXXr]Xouia. fHyoę]nhóyioęa.’E^exu0r|r|xdpięevxeiAeaiaou*5iaxouxoeuAóyrjaeaeó 
0eó<; eic; xóv aia)va Tiepięcaaai xrjv popcpaiaY aou 

fol. 13r 

śni xóv |ir|póv aou, 5uvaxe, xfi d)paióxrjxi aou Kai xcą KaAAei aou Kai evxeivov Kai Ka- 
xeuo5ou Kai PaaiAeue. [Ps 44:3-5] 

fol. 13r-14v 

£uayyeAiov koctóc 7(jawrjv. Tą) Kaipą) eKewą) einev ó Kupioę r|iia)v ’Ir|aouc; ó Xpiaxó<; xoTę 
eauxou pa0rixaTc; Kai xoTę oxAoi<;- dpr|v Aeya) upTv, ó \ir\ eiaepxópevoc; 5ia xrjc; 0upaę eic; 
xrjv auAr]v xa)v npo(5axa)v ... [John 10:1-10] 

fol. 14v 

['O 5iaxa)v] ZxoAdaa)pev eKxeva)c;. [’Ev eiprivri xou Kupiou 5erj0a)|iev]. 

7dJ$£>3 

[Eię auva£iv onxrjpóv.] ’Ev iepeuai Kai papxuai 5ie7ipei|)ac;, oaie, rciaróc; SiapeiYac; 

fol. 15r 

7ioijifjv, Kai Xpiaxou 7iid)v xó 7ioxrjpiov, SiÓTiep eKaxepa)0ev euapeaxrjaa<; auxcp xą> 0eą> 
Tipea^eue aa>0rivai ripac; auv xoTę ava) AeixoupyoTc; ev ćpam vuv auAięópevoc;.79 

[V 8iok(a)v] Mrj xię xa)v Kaxrixoujieva)v. 
npakoc; av0pa)noc; ’A5dji, 5[euxepoę ek oupavou], ’A5dp xrjv apapxiav eipyaaaxo, 
Xpiaxó<; 5e xrjv avaaxaaiv e5ei£ev, ouę npoaeAdPou dvanauaov.80 
AóĘa Tlocrpi. Aexou xaę cpawac; xa)v [oiKexa)v aou, 7iavayve nap0eve 0eoxÓKe, Kai Tipe- 

a^eue aTiauarcac; 7iArippeAripdxa)v Auaiv Kai eiprjvr|v 5a)pri0rivai r|pTv].81 
['O JiÓKCjy] ’Ev aocpią 0eou 7ipóaxa>pev. 
niaxeua) eic; eva 0eóv. 

78 And you say. 

79 = Sin. gr. NE/Mr 56+5 (25 Apr., St. Mark Apostle, vespers, on “Lord, I have cried," tonę 8). 
In MR I, 329 instead of tuotóc; Siapewcu; 7roip?iv (cod.) - tuotóc; dv£5eix0n<i Troip?iv, instead of 
SiÓTiep eKatepo)0ev euapearriaac; auta) xą) 0eą) npeaPeue aco0nvai r|pac; (cod.) - 5ió ev eKatepo^ 
euapecrniaac; auta) tą) Xpioxą), npeaPeue unep 7iavTa)v r|pa)v (3 Oct., St. Dionysius the Areopagite* 
orthros, tonę pl. 4). See also Follieri I, 443. 

80 Cf. 1 Cor 15:45. The text is reconstructed according to Sin. gr. NE/Mr 56+5, canon for the 
dead in the earthąuake (17 Jan., on "Lord, I have cried” and at the Praises). 

81 See Follieri I, 301 = Sin. gr. NE/Mr 56+5 (6 June, Archangel, at the Praises, tonę 8). 
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[51 Eięirtoorótouę. 

Tponapiov. rHxoę 8'. *0 £v5o^aęó|i£vo<; sv xrj 

82 . n j* 

fol. 15v 
\wr\\ir\ xo)v oc7ioaTÓAa)v aou, Xpiax£ ó 0eóę, un auxa)v83 [5uaa)7iouji£vo(; Kaxarc£|ii|)ov 
r||iTv tó lieya eAeoę].84 
AóĘoc riocupl POaai r\\iaę ek xa)v dvayKO)v r|iia)v, Mfltep Xpiaxou xou 0eou, r| teKouaa.85 
WaXpóę Eię naaav rf)v yrjv e^fjA0ev ó cpGóyyoc; ocuxu)v Kai eię ta Tiepara xrję oiKou|ievr|c; 
ta pti^ara airca)v. [Ps 18:5] 
Znxoę. Oi oupavoi 5iriY0uvxai 5ó£av 0eou, rcouiaw 5e xetp&v auxou dvayyEAA£i xó 
ax£p£0)jia. [Ps 18:1] 

fol. 15v-17r 

teóaroAoę npóę KopwOiouę A'. ’A5eA<po(, 5ok<u ó 0EÓę r||ja<; xouę arcoaxóAou<;... [1 Cor 
4:9-15] 
AAArjAouia. *Hxoę 0'. ’E|ioi 5e Aiav £xi|irj0riaav oi cpfAoi aou, ó 0EÓę, A(av EKpaxaia>0ri- 
aav ai apxai auxa)v. [Ps 138:17] 

fol. 17r-17v, 26r-26v 

EuayyćAioy Kara Mar0aiov. Tą) Kaipą) ekewo) npoaKaXeo(XHEVoq ó Kupioę r||ia)v ’Ir|aouc; 
ó Xpiaxó<; xouę 5a>5EKa jia0rixd<; aircou, £'5a)K£v auxoię £^ouaiav... [Matt 10:1-10] 

fol. 27r 

'0 Si<xKu)v IxoAdaa)ii£v ekxevo)<;. [’Ev eiprivri xou Kupiou 5£r|0co|a£v]. 

86Jb&3 
[Eię ovvaĘiv <mxr]póv.] *0 xou dyiou a7ioaxóAou 5£^dji£voc; xf|v u7io|iovr|v Kai Tiap f||a<I>v 
8exou xrjv u|ivą)5iav, cpiAav0po)n£, 5a)pou|i£vo<; ujiTv xaię auxou iKEaiaic; xó |i£ya eXe- 
<><;• 87 

[0 8i<xk(x)v] Mrj xię xa)v Kaxrixouji£va)v. 

Su ó 0£Óę, ó Kaxa(5aaaę "AiSou, xaę ó5uvaę eAuge xa)v.88 

do'^a [n<xrp(\. "Oxi navxa)v U7tapxei<; xa)v noirijidxa)v U7i£px£pa, Kai u|iv£iv oe a^icoc; ouk 
eu7iopo0|i£v, 0£oxók£, 5a)p£av aixouji£v oe- £A£rjaóv rijiaę.89 
10 Swckw] ’Ev aocpią 0£ou npóaxa)ii£v. 

82 

83 

84 

For the Apostles. 

In the codex: ev autoTę. 

p^. = Sin. gr. NE/Mr 56+5 (Apostles, rubric 48, vespers, on "Lord, I have cried" and at the 
Se^’ ^ Jan., St. Cyrus and John, at the Praises, tonę 4). This hymn, as a martyrikon, 

^V£?re printed Pentekostarion, Oktoechos, and Triodion (Follieri III, 24, here: ev tatę 
lcn<;)- It is reconstructed according to PaV 143. 

86 ~ °n Glory» f°r Martyrs, fol. 4r (the whole text you find there). 
^ And you say. 

88 t stlc^eron at the synaxis, for Martyrs, fol. 4r (here: *0 xo)v dy{o)v a0Aocpópo)v 5eęd|ievoc;). 

89 en<^ °f the hymn was not found. 

(c°d ) HI» 197. In PaV, 160 instead of Kai upveiv ae ouk £U7topoO|iev, ©eotóke 
avupveiv oe a^iuK; pf| euTtopouYteę (tonę 4, orthros, Thursday, theotokion). 
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niateua) Etę eva 0eóv. 

fol. 27v 

[6], Eięywc&caę. 
Tponapia. [THxoę] nAayioę 5'. ©uyarepec; ’IepouaaAri|i90 f|yanriaav róv vu|icp(ov Eauxa>v 
xai £ve5pajiov óniaa) autou, xóv KaAóv ayd)va dyamaa|i£vai, ouk ecpeiaavxo xćov 
aa)iidxa)v, i'va xaę i|)uxac; Koa|ifjaa)aiv, Kaxecppóvrjaav xd)v (3aadvu)v, iva xóv ex0póv 
viKrjaa)aiv, a>v xaię npEajteiaię, Xpiaxe ó 0ećx; f||ia)v, awaov Kai rijidc; d)ę cpiAdv0pa)noc;.91 
AóĘa Tlarpi. ToO dpxcxyyeAou rappirjA xf)v cpa)vfjv.92 
^aAjuóę. łAnevex0riaovxai rą> (łaaiAa nap 

fol. 28r 

0£voi óniaa) OL\)Tf\<;, ai nArja(ov93 aircrjc; an£V£X0riaovxai ooi. [Ps 44:15] 
Znyoę. ’Anevex0riaovxai ev EUcppoauYfl Kai ayaAAiaaEi. [Ps 44:16] 

fol. 28r-28v 

AnoaroAoę npóę KopwOiouę. ’A5eAcpoi, £xoji£v xóv 0riaaupóv xouxov £v óaxpaKivoi<; 
<JK£U£aiv ... [2 Cor 4:7-12] 
’A\\r}\ovicc. rHxoę fi'. 

fol. 29r 

0aujiaaxoi oi |i£X£a>piaiioi xrję 0aAaaaric;, 0aujiaaxóc; sv u\pr|Aoi<; ó Kupioę, xa |iapxupia 
aou £niaxd)0riaav acpóSpa. [Ps 92:4-5] 

fol. 29r-30v 

Evocyye\iov Kara MccuQ<xiov. Tą) Kaipą) ekewu) £in£v ó Kupioę f|iia)v łIrjaoOc; ó Xpiaxó<; 

xoię £auxou jia0rixaTc;* xóx£ ć>noia)0fja£xai f| (łaaiAda xa)v oupava)v SĆKa nap0svoic;... 

[Matt 25:1-13] 

fol. 3lr 

r0 Si<XK(i)v IxoAaaa)ii£v £Kxevo)c;. ’Ev eiprjvr| xou [Kupiou 5£Ti0d)ii£v]. 

94J$£>3 

[Eię (wvocĘiv cmxr]póv.] Trję nap0Eviaę xó Kauxrilia, xrjc; Ilap0£vou ó xókoc; Kai anapxffc 
xrjc; d0Afja£a)c; xou 5£anóxou xó nd0oę,95 5i a|icpóx£pcov Bapfidpa EunpEn&ę Koa|iri0£i0C 
dianEp vuiicpri xą) vu|icp(ą) npoaryv£X0r|(; Xpiaxą)96 Kai npEajteuEi aa)0rjvai rijiaę.97 
f0 5icbca)v Mrj xię xa)v Kaxrixouii£va)v. 

90 In the codex: ’Iripoua(xAf||i. 

91 = Sin. gr. NE/Mr 56+5, St. Pistis, Elpis, Agape (1 June, on "Lord, I have cried” and at the 
Praises, tonę 8). 

92 See Follieri IV, 265. This hymn did not entered the printed books. 

93 In the codex: evnAna{ov. 

94 And you say. 

95 In the codex: tcp nó0ą). 

96 In the codex: Xpioxe. 

97 = Sin. gr. NE/Mr 4, St. Christina (24 July, at the Praises), where instead of Bapftaptf ' 

naveucprme. 
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’A0dvocTe 0££, ev aKrjvaic; xcov.98 

Aófyt IJocrpL XaTpe 7idva£jiv£ ayvrj, r| x£KOuaa xóv Xpiaxóv." 
['O SidKCjy] ’Ev aocpią 0£oO 7ipóaxa)ji£v. 
max£ua) Eię £va 0£Óv. 

fol. 31v 

[7], EięrkłyKatnoL 

Tponapiov. rHxoę a. ToOxov xóv vaóv ó naxf)p £Kxia£, ó Yióę eteKeojoe, xó nv£U|ia xó 
ayiov £7i£QKiaa£v auxóv.100 
Aófy, nccrpL Trję 'Ayiac; TpiaSoc; xó TiArjpcojia, £5.101 
WaKpóę*Hxoęa.nAr|a0r|aó|i£0aevxoic;ayaOoTc;xouoikouaou-ayioęóvaóęaou, 0au- 
paaxó<; śv 5iKaioauvfl. [Ps 64:5-6] 
Znxoę. łE7iaKouaov r||i(ov, ó OEÓę ó aa>xf|p r\\iG)v, r| eAtuc; ndvxa>v xd)v n£paxa)v xrjc; 
yrjc;. [Ps 64:6] 
ATroaroAoę npóę KopivQwvę. 

fol. 32r-33r 

AÓEAcpoi, £Kaaxoc; xóv i5iov |iia0óv Arji|>£xai Kaxa xóv i5iov kótcov ... [1 Cor 3:8-17] 
AAArjAouia. [THxoę] nKdyioę 8'. KupiE, f|ydirriaa £unp£7i£iav oikou aou Kai xónov okti- 

va>|iaxoc; Só^rjc; aou. [Ps 25:8] 
EvocyyeXiov koctoc M<xrOaiov. łEA0d>v ó Kupioę r\\iu>v ’Ir|aouc; ó Xpiaxóc; 

fol. 33v, 18r-18v 

£i<; xa |i£pr| Kaiaapdac; xrjc; OiAititiou ... [Matt 16:13-19] 

fol. 18v 

f0 8kxk(x)v ExoAdao)|i£v [ekx£V(jlk;]. [’Ev £iprjvn xou Kupiou 5£r|0(jL)|i£v]. 

102Js*3 

[Eię cwv<xĘiv onxr]póv.] *H EKKArjafa xou Kupiou |i£ydAa)c; K£Koa]i£ixai, śv5uaa|i£vr| xf)v 

98 

99 
= for a Prophet, fol. 5v (the whole text you find there). 

= on Gloiy, for a Prophet, fol. 5v, for an Archangel, fol. 69r (the whole text you find 
tnere). 

100 

Vitaly Permiakov compared this troparion to the hymn, sung during the procession 
om the Anastasis to the Martyrium at the vigil on the eve of Easter: Ocori^ou, cpcorf^ou, f| vea 

■ ouoaArjp, f]K£i yap aou to cpau;, Kai r| 5ó^a Kupiou śni ae dvaxŚTaAK£v, xoutov tóv oikov ó naxf|p 

^ °^ae’ T°uxov tóv oikov ó Yióc; śox£p£a)a£v, xoutov tóv oikov tó nv£upa to ayiov dv£Kaivia£v, 

rou>4Tl^OV Ka* arrIP^ov K0[i dyid^oy tac; \|>uxdc; r]|id)v (Typicon of the Anastasis, Hagiou Stav- 
II 1122). See ’AvoAćkt<x'IepoaotopinKrję OT<xxvoXoyiaę, ed. A. Papadopoulos-Kerameus, 

“Make1* ^etersburg 1894; reprint Bruxelles: Culture et Civilisation 1963) 185; V. Permiakov, 
2 Place where your glory dwells:” ońgins and evolution of the Byzantine rite for the 

ns^on of a church. Notre Damę, Indiana, April, 2012. Diss. ad doct. 348-350. 

nn ~ to t^le Dedication, fol. 18v (the incipit); = Sin. Gr. NE/Mr 56+5, Pentecost (rubric 65, 
°n Glory, the incipit). It 

^ttd you say. 
was not possible to find the whole text of this hymn. 
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7iopcpupocv tou Xpiaxou Kai axe(pavov e'xouaa tóv aa)xiipiov, eopra^ei \iez dyyeAa)v xóv 
vujicpiov exouaa.103 
['0 8i<xk(x)v] Mrj Tię xa)v Kaxrixouiieva)v. 
łAva7iauaov, Searcota, ev eiprjvrj tac; i|>uxdc; xa)v SouAaw aou Kai a^io)aov xrjc; aiamou 
ęcoflc;, otiou KaraAdjanei xó cpcoc; tou rcpoaamou aou, Kupie. 
AóĘa ncczpL Trję ayiac; TpiaSoc; tó TiAfjpcoiia.104 

['O 8kxku)v] ’Ev aocpią 0eou npóaxa)iiev. 
niateua) eic; eva 0eóv. 

fol. 19r 

[8. Tfi A' Kupioacfl]. 

Kupie euAóyrjaov, ev óvójiaTi natpoc; Kai Yiou Kai 'Ayiou nveujiaToc;, vuv [Kai aei, Kai 

eic; touc; aiawac; xa)v aid>va)v. ’A|ifjv]. 

4JUI IjUJ .Jl^l^ 4JI V_All fuuJ 

106J$53 W 

[Tpo7rapiov.] *0 Movoyevri<; Yióę Kai Aóyoc; tou 0eou d0dvaxoc; unapxa)v, Kai 
Kaxa5e^a^evoc; 5ia xf)v r|iiexepav aa)xripiav aapKO)0rivai ek rr\<; ayiac; 0eoxÓKOu Kai 

aei7iap0evou Mapiac; axpe7ixa)c; evav0pamfjaac;, axaupa)0rivai, Xpiaxe ó 0eóę, 0avaxą) 
0avaxov naxriaac;, eic; a>v, eic; 'Ayiac; TpiaSoc; auv5o^aęójievoc; xcp naxpi Kai xcp 'Ayicp 
IIveu|iaxi, aa)aov f||idc;.107 
AóĘa TlatpL Kai [vuv]. Eic; ojv, eic; 'Ayiac; TpiaSoc;. 

fol. 19v 

Wa\póę. *Hxoę a. Eipyaaa) aa)xripiav ev jieaą) xrjc; yrję, au eKpaxaia)aac; ev xrj 5uvapei 
aou xf)v 0aAaaaav. [Ps 73:12-13] 

Irixoę. Tf|v oiKoujievriv Kai xó TtAfjpajjia auxrjc; au eGejieAiciaac; {auxrjc;}. [Ps 88,12] 

fol. 19v-21r 

’Anócn:o\oę npóę Pojpawuę. ASeAcpoi, nauAoę, SouAoc; ’Ir|aou Xpiaxou, kA^toc; a7ióaxoAoc; 
... [Rom 1:1-12] 

103 = Sin. gr. NE/Mr 56+5 (16 Jan., Dedication of the Chozeva Monastery, tonę 1, on "Lord, 
I have cried”). See also Follieri II, 16. This hymn did not enter the printed books. 

104 = to the Dedication, fol. 31v (the incipit); Sin. gr. NE/Mr 56+5, Pentecost (rubric 65, on 
Glory, the incipit). It was not possible to find the whole text of this hymn. 

105 "In the name of the Father, and of the Son, and of the Holy Spirit, One God. We begin 
with the help of the God to write the Gospel and Epistle readings and psalms and the alleluias 
for the Sundays." 

106 First you say. 

107 In the edition (EuAAeiToupyiKÓv nxoi r| ta^ic; avayvd)OTou Kai ipaAcou. ''Ayiov "Opoc; 1996, 
133): otaupcoGeu; te instead of oxaupa)0nvai, xri<; ayiac; TpiaSoc; instead of eic; ayiac; TpiaSoc;. 
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fol. 2lr 
,AXXr]Xovia. *Hxoę a. ExoAaaax£ Kai yva)XE, on eya> eijii ó 0EÓę, ui|;a)0rjaoiiai sv xoTę 
£0v£aiv, uipajGrjaoiiai £v tfl yfj, KupiE ó 0EÓę x&v 5uvd|i£0)v |i£0’ r||ia3v. [Ps 45:11-12] 

fol. 21v-24r 

Ev<xyyćXiov eię Kupiona) a. Kara Mocz9oćiov. Tą) Kaipą) ehewio aKOuaaę ó Kupioę fi|id)v 
’Ir|aoO(; ó Xpiaxóę, on ’Ia)dvvrię nap£5óGrj... [Matt 4:12-25] 

fol. 24r 

[0 5icbca>v] ZxoXdao)ii£v £KX£vo)ę. ’Ev eiprjvr| Xpiato0108 [5£riG&|i£v]. 

(JLoj ^5 

[Eię aóv<xĘiv] azixrjpóv. Tą) ęa)o5óxą) aou jivrj|iaxi 7iap£atwaai ai rijiiai pupocpópoi pa- 
G^rpiai toO AiGou xr|v |i£xaaxaaiv óp&aai Kax£7iArjxxovxo Kai cpawrję £7i^kouov rou 
ayy£Aou A£yovxoę Tipóę auxaę- Ti x<bv ’Iou5aia)v 5£5oiKax£ xarv cpó(5a)v, xaW cpuAaKaW 

śwoouaai tf|v aacpdA£iav, xi xóv ęa>o5óxriv sv v£Kpoię £7iięrjx£Tx£; ’E7ipdxGri xó xrj<; 
dvaaxaa£a)c; |iuaxrjpiov- ó yap xa 7iavxa 7iAripd>v, 7iapd>v, xó x<ripe npoo£<pd>v£i rcpóę 
auxaę xoię 

fol. 24v 

paGrpaTę pou vuv d7iayy£iAax£* Tipoaya) yap auxoTę ev xrj raAiAaią. *0 ekougigoc; 

axaupóv U7iop£ivaę aapKi Kai xóv 0avaxov GKuAEuaaę d)ę 0EÓę, 5a>prioai xą) Aacp aou 
iAaapóv, cpamapóv Kai xó peya eAeoc;.110 
['O 8i<xk(x)v] Mrj xię xarv Kaxrixoup£va)v. 
[Eię ra dyia.] AAAriAouia. ’AAAr|Aouia. vApax£ TiuAaę, oi apxovx£ę, up£)v Kai £Tidp0r|X£, 

TiuAai aiamoi, Kai ziozKzuozzca ó (5aaiA£uę xrję Só^ę. [Ps 23:7] AAArjAouia. AóĘaFIa- 
zpi. AAAriAouia. 
[f0 8i<xku)v] ’Ev aocpią 0£ou rcpóaxa>p£v. 
fliax£ua) Eię £va 0£Óv. 

fol Tfj [B'] Kupicacfi. 

.Tpondpiov.] 'O Movoyevr|(; Yióę Kai Aóyoc; rou 0eoO. 

^aAjuóę. 

fol. 25r 

(jltll (jjpJJI j <U3lUI 4AA&JI 

1UJ^I 

112 Jjłj3 

Sd)aov xóv Aaóv aou, ó 0£Óę, Kai EuAóyriaov xr)v KAripovopiav aou, KupiE. [Ps 27:9] 
Zrtxoę. Kai 7ioipavov ai>xouę ó 0£Óę Kai ui|;a)aov113 auxoi>ę Ecoę xou aiawoę. [Ps 27:9] 

108 
109 ^ *n ot^er Pr°pers: ’Ev eip?ivri toO Kupiou. 
j ^en pray your prayers and say. 

111 ^6e 328. This hymn did not enter the printed books. 

j 12 Second Week, for the second tonę, the beginning is like the first one. 

113 *hen say. 
In the printed Psalter: £7tapov. 
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fol. 25r-25v, 34r 

’Anóoro\oę npóę Pcjpaiouę ’A5eAcpoi, f\ ayvoeTxe oxi oooi ef}a7raa0r|}i£v eic; Xpiaxóv '\r\- 
aouv, eic;xóv 0avaxov auxou e(5a7mo0r||iev;... [Rom 6:3-23] 

fol. 34r 

ftAArjAouia. rHxo<; f>. Oi 7ie7ioi0óxec; en\ Kupiov cię opoę Zid>v ou aaAeu0rjaexai eic; xóv 

fol. 34v 

aicova ó KaxoiKcov 'IepouaaArjji, oprj kukAcu auxrjc;. [Ps 124:1-2] 

fol. 34v-36r 

EuayyeAiov Kocra M<xrQaiov. ’Ev eKeivio xćo Kaipćo ei7iev ó Kupioę r\\iG)v ’Ir|aouc; ó Xpiaxó<; 
xoTc; eauxou |ia0r|xau; Kai xoTc; oxAoię Mr| xpivexe... [Matt 7:1-11] 

fol. 36r 

['0 5icbccjv] ZxoAaao)iiev eKxevcoc;. ’Ev eipfjvri [Kupiou 5eri0coiiev]. 

114o Jufc J5S53 <JUuj 

Eię cruvaĘiv onxr]póv. V0vxa>c; 7iapdvo|ioi acppayiaavxec; xóv xdcpov, |ieięovoc; r\\iQ>v 0au- 
|iaxoc; f|^id)0riaav. xrjv yvcooiv oi cpuAaKec;* ariiiepov 7ipofjA0e xou |ivrj|iaxo<; 
Kai eAeyov* ei7iaxe, 0x1 r\\iG)v Koijia)iieva)v flA0ov oi |ia0rixai Kai eKAei|>av auxóv. Kai 
xię KAenxei veK 

fol. 36v 

póv, |idAiaxa Kai yujivóv; Auxóc; aveaxri auxe£ouaia)c; chę 0eóę, KaxaAi7id>v Kai [ev] ią> 
xacpą) xa evxacpia. AeOxe i5exe, ’Iou5aToi, ixcoc; ou Sieppi^e xaę acppayiSac; ó xóv 0avaxov 
OKuAeuaac; Kai xcp yevei xcov av0pd>7ia)v xrjv axeAeuxrixov ęa)r|v 5a)poujievoc; Kai xó 

jieya eAeoę.115 

116 pl 

[r0 8uxku)v] Mrj xię xcov Kaxr|xou|ieva)v. 

[Eię ra ótyia]. ’AAAr|Aouia. !AAArjAouia. vApaxe TiuAac;, oi apxovxeę, u|id)v. [Ps 23, 7] ’AA- 

AriAouia. Aó^a TlocrpL ’AAAr|Aouia. 
['0 Si<XK(i)v] ’Ev oocpią 0eoO 7rpóax<A>jiev. 
niaxeua> eic; eva 0eóv, naxepa. 

fol. 37r 

[10]. Tfj r'KupiaKfi. 

117ĆJIŁ)I j 

114 And you pray and say. 

115 In PaV 57 instead of acppayiaavtec; tóv tacpov (cod.) - acppay{aavtec; tóv AiBov, instead of 
peięovoę r)|i£)v Baupatoc; rjęia)0r|aav (cod.) - |i£i'^ovoc; r|pac; Baupatoc; fi^icbaate, instead of jjaAicrfl3 
Kai yu|ivóv (cod.) - pdAiota 5e Kai yu|ivóv, instead of KaxaAi7id)v Kai tą) tacpą) (cod.) - KaraAuK*^ 
Kai ev tą) tacpcp ta evtacpia autou, instead of ó tóv Bavatov oKuAeuaaę (cod.) - 6 tóv Bavatov na' 
TT^aac; (tonę 2, Sunday, orthros, at the Praises, anatolika). See Follieri III, 122. 

116 And you say. 

117 The Third Week, for the third tonę. 
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[Tponapiov.] *0 Movoy£vr|c; Yióę Kai Aóyoę xou 0eou. 
118 

ijinatP )l OtiJUj • 

Tpiaóyioę.119 
WaAjuoę. THxoę y. Mrj dc7ioppi\pr|^ Kupie, eic; Kaipóv yrjpcoc;, ev xcp eKAeiTiew xr|v iaxuv 
jiou |ifj syKaraAiK^c; |ie. [Ps 70:9] 
Inxoę. łE7ii aoi, Kupie, rjArciaa, \ir\ Kaxaiaxuv0eiriv eic; xóv aicuva. [Ps 30:2] 

fol. 37r-38v 

’Anóoro\o<; npóę Pojpaiouę T\ ASeAcpoi, ó vójioc; xou nveujiaxoc; xfj(; ^coric; ev Xpiaxą> 

łIriaou... [Rom 8:2-11] 

fol. 38v 

AAArjAouia. Ta prjjiaxa jiou evd>xiaai, Kupie, auvec; xrjc; Kpauyrjc; jiou, rcpóaxeę ^71 cpa)vfi 
xfję Serjaecuc; jiou. [Ps 5:2-3] AAArjAouia. 

fol. 38v-40v 

EvocyyśXiov Kara MapKov. Tfj t Kupionej/. [Tćo Kaipćo enewco] eiaeA0cov ó Kupioę ri|id)v 

’Iriaouc; ó Xpiaxóc; eic; Karcepvaouji, 5i’ rzepów Kai r|Koua0ri... [Mark 2:1-12] 

fol. 40v 

[V 8i<xk(x)v] ZxoAaaa)iiev £Kxev&c;. [’Ev eiprjvn xou Kupiou 5er|0&iiev]. 

12® 0JuS J3&9 ćtiljJLd 

[Eię crvvafyv] anxrjpóv. *Hxoq y'. To ęo)o5óxov aou |ivrj|ia ai xijiiai jia0rjxpiai KaxeAa- 
Pov121 xó aKrjpaxov a&jia jiupiaai arcouSdęouaai Xpiaxou xou 0eou r||ia3v, xarv cpuAa- 
k u>v 5e ewoouaai xrjv aacpaAeiav xou Ai0ou efjiaxavxo ópcuaai xrjv |iexaaxaaiv 

fol. 41r 

Kai cpa)vfj<; dyyeAiKrjc; evrixouvxo (5o&aai TiapaSó^cuc; rcpóc; auxac;* SiappayeT xou *'Ai5ou 
ró (JaaiAeiov, xou ASaji 5ieAu0ri xó KaxaKpi|ia, neirauxai xó nev0oc; xrjc; rcpojiifropoc;, 
tóv yap ł/Ai5riv cKuAeuaac; Xpiaxóc; aveaxri ek veKpu)v napexa)v rcaai xó peya eAeoc;. 

122J$£>3 JucZs 

[f0 8i<xku)v] Mrj xię xd)v Kaxrixouiieva)v. 
[Eię rei ayia]. AAAr|Aouia. AAAr|Aouia. B’. vApaxe TiuAaę, oi apxovxec;, upu)v Kai ercap- 

Qi\ze TiuAai aid>vioi, Kai eiaeAeuaex[ai ó (5aaiAeuc; zr\<; 5ó^rj<;]. [Ps 23:7] AóĘa Tlocrpi. 
AAAr|Aouia. 

[ 0 8i<xku)v] ’Ev aocpią 0eou 7ipóax<*>liev. 
niaxeuco eic; eva 0eóv. 

119 ^eacon prays, and after him the priest, and you say. 

120In co<*ex: ayi°ę Y * 
121 Y°u Pray your prayers and you say the following. 

122 *n t^le co<*ex: KataAapPavov. 
And you pray and say. 
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fol. 41V 

[11]. Tfj A'Kvpuacfi. 

123 j 4jłjIjJI 4*apJ| 

^24 ćljl^jLo Jju J5AJ3 Ijuj 

[Tponapiov.] *0 Movoyevr]c; Yióę Kai Aóyoę tou 0eou. 
Wcchpóę. \*Hxo<;] Ó7E7uaxpEi|)ov riiiaę, ó 0£Óę xa)v aurripiuw r\\iC)\t Kai d7ióaxp£i|)ov róv 
0ujióv aou acp’ f|iia)v. Mr\ ei<; touę aiawac; opyiaOflc; r|iiTv; r\ 5iareveTc; rf)v ópyfjv aou aró 
y£V£ac; eu; y£V£av; [Ps 84:5-6] 
Erixoę *0 0EÓę, au £niatp£i|;ac; ęa)d>o£u; fipac; Kai ó Aaóę aou Eucppav0fjoETai [en\ aofl. 
[Ps 84:7] 

fol. 41v-43r 

’Anó<jro\oęnpóęPu)piawvę. ASfiAcpoi, f| ji£v EuSoKia Trję £|ifjc; KapSiaę Kai f| SE^aię f| Tipóę 
xóv 0£Óv U7i£p auxa)v Etę ao)Trip{av ... [Rom 10:1-13] 

fol. 43r 

AAArjAouid. THxoę 8'. "On 0£Óę ji£yaę Kupioę, Kai (łaaiAEUc; jisyac; £7ii naaav xr|v yrjv. [Ps 
94:3] 

fol. 43v-45r, 48r 

EvocyyeXiov koctóc {Mapicov} Mocxdalov. Tą) Kaipą) ekewo) eA0o)v ó Kupioę r\\iQv łIrjaoO<; ó 
Xpiaxóc; rię rf|v oiKiav ri£rpou, eT5e xr)v 7i£v0£pav aurou |łE(5Ar||iEvriv ... [Matt 8:14- 
27] 

fol. 46r 

[av0pa)7ioi £0aujiaaav X£yovt£c;* noTarcóę eotw ouxoę, oti Kai oi av£jioi Kai r| 0aAaaaa 
unaKououaw auxą);}. 

fol. 47r 

[V 8iok(x)v ZxoAaao)ii£v eKt£va)c;. ’Ev eiprjvri tou Kupiou 5Eri0a)|iEv]. 

125JaXpÓ^I Ja> 4jł>IjJI 4aai*JI j j oltb \j& 

Euxnpóv się <wvaĘiv. THyoę 8\ Tó cpai5póv Krjpuyjia Trję avaaxdoeu)q Aajłouaai ai 
jiupocpópoi yuvaiK£c; ek tou ayyEAou, ou TripouvT£c; x<p cpó(5ą) v£Kpa>0£VT£c; tou; 

łIou5aioic; EAeyov napavoiioi Kai a7i£i0£ic;, xi Ecppua^aTE, xi \iaxr\v xapdxT£a0£ Kai 
|i£A£xdx£ K£va* ov ydp EAoyiaaaOs v£Kpóv anoAa)Aóxa dv£axri (hę 0eóc; Ka0d)c; f|0eAr|a£ 
Kai oupaviai 5uvdii£ic; £H£Kpóxriaav auv auTOię te Kai SiKaiaw \J)uxaTc; av£axriaav, 
outojc; Kpauyaaaaai* 5ó^a xfj Eyspasi aou, ó Auxpa)adji£voc; f|jidc; ek Trję cp0opac; tou 

dAAoxp(ou d)ę navxo5uvaiioc;.126 

123 The Fourth Week, for the fourth tonę. 

124 You begin and say after your prayers. 

125 You say this for the liturgy of the Fourth Week after the Gospel. 

126 Cf. Follieri IV, 301 (Tó cpai5póv tt|<; dvaoTĆaea)(; Kiipuypa). This hymn did not enter the 
printed books. 
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fol. 48r 
av0po)7ioi £0aupaaav AeyovTeę notanoc; eariv ouxoę, on Kai oi av£poi Kai r| 0aAaaaa 
UTiaKOUOuaw auta); 
[f0 Si<xk(x)v Mrj xię x<I)VKaxr|xou|j£VGL)v. 
Eię za ayia. AAAriAouia. AAAriAouia. vApare TiuAaę, oi apxovx£ę, ujid)v Kai £7iap0rix£ nv- 
Aai aia>vioi, Kai eiaeAeuaetai ó (łaaiAeuę rrjc; Só^ę. [Ps 23:7] AóĘa IloczpL AAAr|Aouia. 
’0 Suxk(x)v• ’Ev aocpią 0eoO TCpóaxa)]i£V. 
riianuo) £ię £va 0£ÓV.] 

[12]. TfifKuptcacfi. 

128t^uolpJI jjjsJJI j 4.^uolgJl 4rapJI 

[Tpo7rdpiov.] *0 Movoy£vric; Yióę. 
Wahpióę fHyoę] nhdyioę a. ’Ek 0A{i^£(jl)c; £7i£KaA£adjir|v róv Kupiov, Kai £Tn^Koua£ pou 
eiq 7iAaxuapóv. Kupioę ćpoi (5or|0ó(;, Kai ou cpo|łri0rjao|iai [ri no\r\oe\ poi] av0pa)7ioę. 
Kupioę £|ioi Por|0ó<;, Kayd) £irói|;oiiai xouę £X0pouę pou. [Ps 117:5-7] 
Znxoę Aya0óv 7i£noi0£vai £7ii Kupiov r\ n£7ioi0£vai en av0pa)nov. [Ps 117:8] 

AiióaxoAo<; Tipóę Kopiv0(ouc; B'. 

fol. 48v-49v 

łA5£Acpoi, r| yap dydrcri xou Xpiaxou auv£X£i r|paę... [2 Cor 5:14 - 6:2] 

fol. 50r 

AAArjAouia. THxoę nMyioę a. *O 0póvoę aou, ó 0£Óę, dę tóv aicova tou aiawoę pafłSoc; 
£u0uxrixoc;, r| pa(35oc; rrjc; (5aaiAdaę aou. HyaTiriaac; 5iKaioauvriv Kai ćpiariaac; avopiav. 
[Ps 44:7-8] 

fol. 50r-51v 

EuayyeAiov Kara Aovk<xv. Kupionaj ’Ev £K£ivco xu) Kaipcp i5ou av5p£ę cp£povx£ę dii 
kAwtk dv0pa)7iov, oę 7iapaA£Aup£voę... [Lukę 5:18-26] 

Js> Ol^LaJI J3AJ3 

129 OJUfc ćJIS 

[O Si<XK(x)v IxoAaaa)ii£v £KX£vwc;. ’Ev dprjvri xou Kupiou 5£ri0cop£v]. 
[fię cvvaĘiv] cmxr]póv. Oi xrjc; Kouaxa)5(ac; £vrjxouvxo unó xćov 7iapavópa)v* KaAuipa- 

Te Xpiaxou xrjv £y£paiv Kai Aa(kx£ apyupia Kai £iirax£, on r|pcov Koipa)p£va)v £K xou 
Uvrme(ou £auArj0ri ó v£Kpóc;. 

fol. 52r 

Tic; d5£, xu; rjKoua£ v£Kpóv KAan£vxa nox£, |idAiaxa £apupviap£vov Kai yu|ivóv 
KaxaAmóvxa xa £vxacpia. Mr\ 7iAavaa0£, ’Iou5aToi, pa0£X£ xaę prjanę xd>v npocprixa)v 
Kai yva>a£a0£, 6x1 auxóę £axiv dAr|0<2><; ó Auxpa)xr)ę xou KÓapou Kai 7iavxo5uvapoę.130 

127 
And say, as it is prescribed for the Sundays. From here and till the end the scribe uses 

systematicaUy the Arabie term "al-rasm" = "that is prescribed." 

The Fifth Week, for the fifth tonę. 
128 

129 A A 
130 Say “le Prayers according to what is prescribed, and after that say this stichos. 

In PaV, 178 instead of KataAiTtÓYTa za evtdcpia (cod.) - KaxaAi7tóvxa Kai ev xG> tacpo) xa 
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131 JA 
['0 8i<xk(x)v] Mrj rię tcov Karrixouii£va)v. 

132 JA 

[Eię ra dyia. ’AAAr|Aouia. ’AAAr|Aouia. ’'Apare TiuAaę, oi apxovT£ę, upory Kai £7iap0riT£ tiu- 
Aai aiamoi, Kai eiaeAeuaetai ó (5aaiAeuc; Trję Só^rjc;. [Ps 23:7] AóĘanazpi.] AAAriAouia. 
['O 8i<xk(x)v ’Ev aocpią 0£ou 7ipóaxa>ii£v. 
niatróo) dę £va 0£Óv.] 

133^UiJI J5Ś3 

[131 Tfj rTKupicacfi. /^oę/nAiyioęjS'. 

134I3JlJI i LojI 

[Tporrapioy.] *0 Movoy£vfjc;. 
¥a\pióę. fHxoę TrAayioę |8']. Tóv Aaóv aou, Kupi£, £ta7i£iva)aav Kai rr|v kAti 

fol. 52v 

povojiiav aou £KaKO)aav,135 xfjpocv Kai npoariAuTOv an£Kt£ivav Kai ópcpavouc; £cpóv£u- 
aav Kai £i7iav* ouk oi|)£Tai Kupioę. [Ps 93:5-7] 
Inxoę. 0£Óc; £K5iKfja£0)v Kupioę, 0£Óc; £K5iKrja£0)v £7iapprjaidaaxo. [Ps 93:1] 

fol. 52v-53v 

AróoToAoę npóę 'Ecpeaiouę. ASeAcpoi, ó 0ećx; tou Kupiou f|ii(bv łIrjaoO XpiatoO, ó Tiatrip 
rrj<; SóĘrjc;, 5a>ari u|iTv TWEUjia aocpiaę... [Eph 1:17-21] 
AAArjAouia. rHxoę TrAayioę 0'. *0 0EÓę, rię ó|ioia)0na£Tai aoi; Mrj aiyriapc;, \ir\bs Kara- 
npauvric;, ó 0EÓę, on i5ou oi EX0poi aou rjxnaav» *ai oi pioouvrec; oe flpav KEcpaArfy. 
[Ps 82:2-3] AAArjAouia. 
£uayy£Aiov Kara Aovkccv. Tą) Kaipćo ekeiyo) 

fol. 54r-56r 

£^£A0d)v ó Kupioę f|jiaW 'Irjaouc; ó XpiaTÓę, £0£aaaro T£Aa>vriv óvó|iari Aeuiv Ka0ripe- 
vov £7ii ró t£A(iviov Kai eTti£v aurą)* aKoAou0£i poi...[Lukę 5:27-38] 

136<n.JI Je J5®3 
[f0 5idKo>v] £xoAdaa>pev ekteycoc;. [’Ev dpfjvri tou Kupiou 5£ri0&|i£v]. 

^ 37^j3uJa*i^n J 

[Eię auva£iv] onxrjpóv. Einauooay ’Iou5aToi, n&ę oi atpanakai a7id>AEoav tripouvT£<; 

evtd(pia autou, instead of Kai yva>ae<70e (cod.) - Kai yyune (tonę plagal 1, Sunday, vespers, on 
“Lord, I have cried," anatolika). See Follieri III, 66. 

131 And say. 4 

132 And say. 

133 And say the dismissal. 

134 The Sixth Week. Say also in the beginning. 

135 In the codex: eKaKOKjaę. 

136 And you say according to what is prescribed. 

137 And you say the stichos. 
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tóv (5ocaiAeoc; 5iax( yap ó AiGoę ouk ecpuAa^e xr)v nexpav, xr|v ęa)rjv; rj xóv xacpsvxa 
5óxa>aav, rj avaaxavxa npoaKuvrjaa)aiv, Kpdęovxec; auv r|jiTv* 5ó£a xcp 7iArj0£i xcov oi- 
Kxip|ići)v aou, ó 0£Óę, eA£Tiaov rijiaę.138 
[ł0 8kxku)v] Mrj xię xarv [Kaxrixouii£voov]. 

139 J5S33 

[Eię za óćyia.] ’AAAr|Aouia. [’AAAr|Aouia.] vApaxe nuAaę, [oi apxovx£ę, upory, Kai enap- 
0rix£ TiuAai aia>vioi, Kai £iaeAeua£x[ai ó (5aaiA£uę xrję Só^rję]. [Ps 23:7] AóĘa [nazpu 
’AAAr|Aouia.] 
[V 8i&ku)v ’Ev aocpią 0£oO 7ipóaxa)|i£v. 
niax£ua) rię £va 0£Óv.] 

fol. 56v 

[14]. Tfj t Kupicocfi. *Hx<x; TtAdyioę /. 

4juLoJI 4AA&JI 

^jJI 

[ł0 Siwców] ’Op0oi. 

[Tpo7rapiov.] *0 Movoy£vr|c; Yióę Kai Aóyoę. 
Tpiadyioę.141 
YaApóę *Hxoę nMyioę y. *0 0£Ćx; jiou, a ćSiSa^ac; \ie £K v£Óxr]xóc; pou, Kai |i£xpi xou vuv 

anayyeAG) xa Gaujidaia aou. Kai (uę yrjpou Kai rcpEajteiou, ó 0£Óę, \ir\ £yKaxaAinTic; \ie. 
[Ps 70:17-18] 
£nxoę.’E7ii aoi, Kupi£, rjArcioa, \ir\ Kaxaiaxuv0£iriv £ię xóv aicova. [Ps 30:2] 

fol. 56v-57v 

'AnóazoAoę npóę ’E(pemovę. ’A5eA<pcH, ó 0£Óę nAouaioc; £v eAeei 5ia xrjv 7ioAAr|v dyanriv 
ocuxou rjv r|yd7iria£v r|jidc;... [Eph 2:4-10] 
ftAArjAouid. KeKpd^opai ixpó<; xóv 0£Óv xóv ui|naxov, xóv 0£Óv xóv £U£py£xriaavxd |i£, 
zĘccnćoTEiAey eĘ oupavou Kai eocjoe |i£. [Ps 56:3-4] AAArjAoina. 
Evccyye\iov Kara 7(jawrjv. 

JaOÓI 
Tą) Kaipą) EKEWlp 

138 « 
• the sticheron can be traced in later musical sources ... (as) a sticheron anastasimon 

om the Oktoechos part of some sticheraria ... in Middle Byzantine tradition, this piece 
°ngs to the group of stichera that Oliver Strunk labelled the "marginal” Oktoechos ... it 

ou d be noted that EbidtcoaaY ’Iou5aToi in the Ambrosian rite appears, in Latin translation, 
as the 
56 ’ Processl°nal antiphon" (Troelsg&rd, "The use of single psalms-verses” 135-138). In PaV, 
v mstead of rr|v 7tetpav, xr|v ęconv (cod.) - rr|v 7t£tpav rrję ęcorję, instead of rj dvaoxdvta TtpooKu- 

dva K^a^0VTe<^ ai^v Aó^a tą) 7tArj0£i td)v oiKtippo)v aou, 6 0£Óę, £A£riaov ruiaę (cod.) - rj 
5^ VTa ^PoaKuv£(Tcoaav A£yovx£<; auv r|pTv* Aó^a tą) 7tArj0£i ta>v oiKTippaw aou, acorrip r|pa)v, 

a oot (tonę 2, Sunday, orthros, at the Praises). See also Follieri I, 371. 139 

140 
And you say. 

141 Seventh Week, you say according to what was prescribed for the previous Sunday. 

142 coc^ex: tPK y ayioę. 
Prom the Gospel of John. 
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fol. 57v-59v 

yd|ioc; eyeveTO ev Kava Trję TaAiAaiaę, Kai r\v r| Mrjrrip tou ’Iriaou eK£i...[John 2:1-11] 

^43^&-**»jJI 
[V 8i<xk(x)v] ZxoAaao)iiev [eKtevd)c;]. [’Ev eipr|vr| tou Kupiou 5erj0d)iiev]. 

^ojub J3AJ3 

[Eię auva£iv] cmxnpóv• fHyoę] nKayioę y'. *H |iev ripepa tou TiaGouc; aou, Xpiare, eię 
vuKta jieTa|łe(5AriTai oTeprjGeiaa f|Aiou, r| 5e vui; tfję eyepaeaję d)ę f|pepa Adjircei m- 
atoic; Aaiircpuvoiievri rfj e^óSto e7iavó5ą) aou tou cpajToSÓTOU. TauTrjc; rcpóę dpxaę ripaę 
eot&tolc; ayaye rcecpama]ievou(; rcpóę tó TeAoę, iva ćpam cpa><; 7ipoaAa(5o|iev ae, TipoaKu- 
voO|i£v tóv dvaaTav 

fol. 60r 

Ta Tpifjjiepov.145 

146^yi 

[fO 8i(xku)v Mrj Tię toW KaTrixou|i£vu)v. 
Eię za oćyia. ’AAAr|Aouia. ’AAAr|Aouia. vApaTe nuAac;, oi dpxovrec;, upory Kai 67idpGr|T6 nv- 
Aai aia>vioi, Kai eiaeAeuaeTai ó fiaaiAeuc; Trjc; 5ó£r|<;. [Ps 23:7] AóĘa TloczpL ’AAAr|Aouia. 
['O 8i<xk(a)v ’Ev aocpią 0eou Tipóaxa)jiev. 
niaTeua) eię eva 0eóv.] 

[75]. Tfj If Kupioną}. fHyoę] TrAayioę 5'. 

ójiapJ\ 

147^yl J3S3 

[Tpo7rapiov.] łO Movoyevfjc;. 
Tpiaayioę.148 

149 J3533 

Wahjióę. Kupie e£ oupavou erci tt)v yf|v e7ri(łAei|)e tou aKouaai tou aTevayjiou toW Tiene- 
5ri|ieva)v. [Ps 101:20-21] 
Zrixoę. Kupie, eiaaKouaov xt|<; npoaeuxric; pou, Kai r| Kpauyri pou npóc; ae eAGeTO). 
[Psi 01:2] 

150 $*3 

fol. 60r-61r 

’Anóozo\o<; npóę TZcpemouę ASeAcpoi, upeTę oi noże oweę paKpav eyevfj0r|Te eyyuę ev tu> 
aipan tou XpiaTOU...[Eph 2:13-18] 

143 And you say according to what is prescribed. 

144 And you say this stichos. 

145 See Follieri II, 43. This hymn did not enter the printed books. 

146 And divide (wa-qassim) what remains. 

147 The Eighth Week, you say according to what is prescribed. 

148 In manuscript: rpiadyioę y'. 

149 And you say. 

150 And this is the Eighth. 
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AAArjAouia. THxoę nXóyioę 8'. Aeure dyaAAiaacipeGa rd) Kupią), dAaAd^a)|iev rd) 0e<p, rd) 
acorrjpi r|iid)v. [Ps 94:1] 

fol. 61r-62v 

EvocyyeXiov kcctcc 7a>awrjv. ’Ev ekei\ą) rd) Kaipd) eurev ó Kupioę r\\iQv ’Ir|aouc; ó Xpiaróc; 

roię eaurou paGriraTc; Kai roTę 6xAoię- eyo) eipi to cpd)c; rou KÓapou... [John 8:12-20] 

['0 5icbca)v] IxoAdaa)jiev [eKrevd)(;. ’Ev eiprjvr| rou Kupiou 5eriGd)iiev]. 

OJUb 

[Eię avvocĘiv crnyrjpóy. ] "Ore rd) fjuAą) 7ipoarjAa)aav, Kupie, oi 7iapdvopoi ’Iou5aToi, ore ó 

rjAioę ópd)v ae rac; aKrwaę drceKpui|)e cpó(5ą), 

fol. 63r 

róre nai rr)v 7iAeupav eKevrriGric; 7iriydęa)v, cpiAavGpa)7ie, dGavaaiav Tiiaroię Kai ev 
racpco KaniAGec;, cię riuSÓKriaaę. łAvearric; narriaac; róv Gavarov rrj afl Geórriri, 5ió Kai 
ripeTc; Po d)pev aov ó avaarac; 0ećx; Kai auyeyeipac; 7iavrac; rijidc;, Kupie, 5ó^a aoi. 

153 

V0 8iók(jjv] Mrj nę rd)v Karr)xovp£V(x)v. 

154 J$£>9 

[Eię rd dyia. ’AAAr|Aouia.] ’AAAr|Aouia. B’. vApare TiuAaę, [oi apxovreę, upd)v Kai enap- 
Grire nuAai aid)vioi, Kai eiaeAeuaerai ó (5aaiAeu<; rrję 5óĘrj<;]. [Ps 23:7] AóĘa [n<xrpL 
’AAAr|Aouia]. 

[f0 8i&ku)v- ’Ev aocpią 0eou 7ipóaxo)iiev. 
riiareua) eię eva 0eóv.] 

[16], ElęSywvipx&YYeXcv. 

[Tpomxpiov.] ’ApxdyyeA£ Mtxai^A, rou Gpóvou rrję |ieyaAci)auvr|ę ouSenore xcopi^ei, a AA’ 
£Ka 

fol. 63v 

cyrouę aei napiaraę rouę ev roTę uijnarou; Aeiroupyouę, rr)v oiKoujievriv euAóyei, Kai 

navraxou 5o^aęójievoę airriaov iAaapóv ratę i|)uxaT<;. 
Ao(a Yloctpi. 0eóv ck aou aapKO)0evra eyva)|iev, 0eorÓK£ napGeve, auróv iKereue aa)- 

0*ivai raę i|>uxac; r|pd)v. 

Tpiaayioę.155 

. ‘O 7ioid)v rouę ayyeAouę aurou Tweupara, Kai rouę Aeiroupyouę aurou tiu 

fol. 64r 

poęcpAóya. [Ps 103:4] 
^Xoę. EuAóyei r| i|>uxri pou róv Kupiov. [Ps 103:1] 

j ^ou say according to that is prescribed. 

153 ^°u sa^ stlcilos* 
And pray and say. 

154 A , J 
153 you say. 

In codex: y' dyioę. 
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fol. 64r-66r 

AjrdoToAoę npóę 'Efipawuę. ’A5eAcpoi, TioAujiEpoK; Kai TioAurpÓTicoc; TiaAai ó 0ećx; AaArjaaę 
roić; 7raxpaaiv ev xoię Tipocpfjraic;... [Heb 1:1-12] 
,AXXrj\ouia. rHxoę nAayioę 8'. *0 Tiepuiataw eni nrepuya)v av£|ia)v ó noiaW xouę ay- 
yeAouc; aurou Tweujiata Kai xouę Aeiroupyouc; auxou Tiupóę cpAóya. [Ps 103:3-4] 

fol. 66r-68v 

£i3ayyeAiov koctóc M<xrOaiov. Tą) Kaipą) ekewo) £ui£v ó Kupioę r|iia)v ’Ir|aoOc; ó Xpiaxó<; 
xoię eaurou jiaGritaTc;* oxav e'A0ri ó Yióę xou av0pd>7iou £v xfi Só^n auxou... [Matt 
25:31-46] 

fol. 68v 

[*0 8kxk(x)v] Zx°hócr(x)pL£v EKT£V(l)ę [’Ev eiprjvr| rou Kupiou 5£ri0a)ii£v]. 
[Eię <JvvaĘiv] onxrjpóv. *Hxoę ’Ek xo)v (po(tepa)v Kai axpdvxa)v |iuarr|pia)v Mixcrf|A ó 
dpxdyy£Aoc; xó (5pa(teTov eSe^o, oxi xóv Xpiaxóv Kai aa)xrjpa xou KÓajiou utiEp r\\i(bv 
IK£XEUE auv XĆp X0pćp 

fol. 69r 

xa)v dyy£Aa)v, 5ia xouxo Kai ruiEię (łofjaa)|jEv auxcp* 5ó£a ooi, apxriY£ xai 7ip£a(5£uxa 
xa)v i()uxó)v r|jid)v.156 
V0 8kxk(x)v] Mrj nę raiv Kocrr]xov}i£vu)v. 

AóĘa Tlocrpu Xaip£ nava£|iv£ ayvfj, r| x£KoOaa xóv Xpiaxóv, rcpEajkuE uitóp xa)v iK£xd)V 
aou xou aa)0fjvai xaę i|)uxdc; r||ia)v.157 
[V Si(XK(x)v ’Ev aocpią 0£oO 7ipóaxo>iiEV. 

IIiax£ua) Etę £va 0£Óv.] 

2.2. Arabie interpolations (1 lth c.) 

fol. 69v 

J^-lj 4JI ^333 

CaxmJI 

3 jQ(i 4JLJ (3 

4jUjł)jI3 ljtp-l 4JLui JLflJU 

3JL3 oLtJl^ J3AA0 ćIjLa JJ3 aUI aU?’ 

4Sy ^3^11 dljjl 4lx^3 

158.MYC0HT 

156 = Sin. gr. NE/Mr 56+5 (6 June, Archangel, sticheron at the synaxis, tonę 2); see Follierl 
I, 411. This hymn did not enter the printed books. 

157 = theotokion to a Prophet, fol. 5v, for Holy Women, fol. 3lr. 

158 “In the name of the Father, and of the Son, and of the Holy Spirit, One God. Hassan 

Musa Hassan Ibrahim was bom on late Saturday night, into the holy Sunday moming, in 
month of AmSir, during the second week of the Holy Lent, in the year 401[of the Hegira ~ 
February A.D. 1011]. God madę him a blessed and [Holy Spirit] inhabited child [= bapdze 
and created him as a good creation and the most blessed from the children and highly bless 
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^awcŁI JLa£> 

4jzjoj?> ęjLu j ^LmJI Jl^-I (jlj (j gjuj^ll 

4«a> ul^A^J ^ 

ćJjLa JJ3 4JUI ćdsu> 4jUjłjjI3 ijź&S ituAg- 

(^AJaf-l^) ^3^11 ćljjl 4l»>3 ^JLo 3-ij oLtó^ J3A&0 

JU#I ^aAI^3 OJLluJI 4^1fl «> ) 45jJ 

fol. 46v 

cy°3J ^1$ 4-JI (^JlSJI (jj^ll3 v-)^l puuj 

4JLa» 3 [^uiuol] jjjo ^bl 4juunf 3 (S41^ ó~i ó~*iJL^’ lH Lt^3J *^3 

ÓLr^i óU 

3JL3 0U0I3 0L0JJ JJ3 4l»>3 ćIjLa JJ3 4JJI 4l»> 4jUjujI3 

jA_)_al g-UttjJLflJI ^xAi^3 0JJI3 J3JJI ^1 j*ijA OJbuuJI 4pUJmJ 

4jus3j jJujIj Jj>-I3 4JI (j^JLfijl ^333 ^u<j 

V»4 « Ml II ^3^ (J4« I «» fl )1 ^3® ^_AA > 4a^3J DJJ3 

(4-X-»UjujI3 jvli) 4JLu» juwbI jQ "* ^ Jtp-^ll 4JLJ ^ 

LbLtJl3 óLpJJ JJ3 l^l»>'3 .J3AA0 ćIjLa JJ3 4JUI l^JLsu?- 

£*ap-3 0J1II3 J3JI ^1 oJbuuJI 4x-Lq.<L) ^JLo 3-ij 

(.L^)j?*j"««>3 ^odiuj U5 IJol L^lo 4JL) ^aauJI3 juiojlaII 

Through the prayers of Our Lady and all the saints." The Greek letters, not easy to decifer, 

rea<^ as MvT]a0riTi = “Remember.” See Grumel, Traitó cTótudes 254-255. 

Abd al-Masih, son of Hassan, son of Musa Hassan, was bom on Monday of the Sec- 
ond Sunday of Peace, during the seventh week of the Holy Lent, in the month of Baramhat, in 
t e year 425 [of the Hegira = March-April A.D. 1034]. God madę him a blessed and [Holy Spir- 

J innabited child [=baptized] and created him as a good creation and the most blessed from 

C ?óo ^Cn an<* highly ^lesse<i- Through the prayers of Our Lady and all the saints. Amen." 
In the name of the Father, and of the Son, and of the Holy Spirit, One God. Record of 

T f1*!! ^Um* 9assan Musa was bom on the seventh day of the month Kyhak, in the year 428 

a°ch lH = ^ecemt>er 3rd A.D. 1036]. God madę him a blessed child and he madę him 
M tli ^ ^e’ an<^ created him as a good creation through the prayers of Our Lady Mary, 

° i#^r ^*ght, Mother of Salvation, and all the saints. Amen." 

°f n tłle name of the Father, and of the Son, and of the Holy Spirit, One God. Record 

into S RQmiya daughter of Hassan Musa, the priest, was bom on late Saturday night, 
ĄD 1^ ay moming in the month of AmSir, year 430 [of the Hegira = January or February 
He Cr -*■ madę her a blessed and [Holy Spirit] inhabited [=baptized] child for life, and 

°f Sal atC ^Cr as a goCK^ creation through the prayers of Our Lady, Mother of Light, Mother 
w°rthy " °n’ an^ sa^nts* Amen. And the praise to God is etemal forever, as it fair and 
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2.3. Greek interpolations (13th-15th c.) 

fol. 9r 

FJpoK£{]U£va cwaordaijua. rHxoę j3'. 

'E^eyepOryci, Kupie ó 0eóę jiou, ev npoaxayjiaxi, ą> evexeiAco, Kai auvaya)yri Aaa)v ku- 
KAcaaei ae. [Ps 7:7-8] 
Inyoę. Kupie ó 0eóę jiou, eni aoi rjAniaa- aa) 

fol. 9v 

aóv jie, eK navxa)v rcdv 5io)kóvxo)v jie Kai puaai jie. [Ps 7:2] 
rHxoę y'. Einare ev rotę e'0veaiv# oxi Kupioc; e(5aaiAeuae, Kai yap Kaxcip0a)ae xfjv 
oiKOUjievrjv, rjxic; ou aaAeu0rjaexai. [Ps 95:10] 
Inyoę. vAiaaxe rto Kupią) ąajia Kaivóv, ąaaxe xćp Kupią) naaa f| yfj. [Ps 95:1] 
THxoę 8'. ’Avaaxa, Kupie, (5orj0rjaov f|jiTv Kai Auxpcoaai fjjiac; eveKev xou óvójiaxóc; aou. 
[Ps 43:27] 
Inyoę. *0 0eóę, ev xoTc; d)aiv f|jia)v f|Kouaajiev, [Kai] oi naxepeę r\\iG)v dvłiyyeiAav rj|iTv. 
[Ps 43:2] 
rHxoęnAayioęa. Avaa0rjxi, Kupie ó 0eóę jiou, ui|)a)0fjxa) f| xeip aou, oxi au (5aaiAeueu; 
eic; xóv aia)va Kai eic; xóv aia)va xou aiawoc;. [Ps 9:33; 145:10] 
Inyoę. łE^ojioAo 

fol. 45v 

yrjaojiai aoi, Kupie, ev oArj KapSią jiou, Sirjyrjaojiai 7iavxa xa Oaujidaia aou. [Ps 9:2] 
Tfyoę nAayioę j3'. Kupie, e£eyeipov xf|v 5uvaaxeiav aou Kai eA0e eic; xó a&aai r||aa<;. [Ps 
79:3] 
Inyoę. *0 noijiaiva)v xóv łIaparjA, npóaxec;, ó óSrjyaW caaei npó(5axov xóv 'Icaafjcp. [Ps 
79:2] 

THyoę] ISapuę. Avaa0rjxi, Kupie ó 0eóę jiou, ui|>a)0fjxa) f| xeip aou, \ir\ eniAdOfl tu>v 

nevrjxa)v aou eic; xeAoę. [Ps 9:33] 
Iriyoę. łE^oiioAoyriaojiai aoi, Kupie, ev oAri KapSią jiou, Sirjyfjaojiai 7iavxa xa Oaupaaia 

aou. [Ps 9:2] 
pHyoę] nAayioę 5'. BaaiAeuaei Kupioc; eic; xóv aiaWa, ó 0eóę aou, Zicuv, eic; yeveav Kai 
yeveav. [Ps 145:10] 

Inyoę. Aivei, f| i|)uxfj jiou, xóv Kupiov aiveaa) Kupiov ev (cof\ jiou, iJjaAd) xćp 0eą> Pou 
ecuc; unapxa). [Ps 145:1-2] 

fol. 46r 

^a)xaya)yiKd xa)v ókxc1) rjxa)v. 
THxoęa. *0 xó cpcoc; avaxeAAa)v, Kupie, xf)v i|>uxriv pou Ka0apiaov ano naarję apaptiaę 

npeajteiaic;162 zćov aaa)jidxa)v Kai aa)aóv jie. 
Tfyoę j3'. Tó cpcoc; aou xó ai5iov e£anóaxe iAov, Kupie, Kai cpd)xiaov xa ojijiaxa xa KpuTtta 

xrjc; KapSiac; jiou npeafłeiaic; xou npoSpójiou163 Kai aa)aóv jie. 

162 In PaV, 353: npooxaaiai<;. 

163 In PaV, 353: npootaaiaic; ta)v aacojidtcoY. 
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THxoę Y - łE^a7ióaTeiAov xó cpcję aou, Xpiax£ ó 0£Óę, Kai cpa>xiaov xr|v xap5iav pou 5uva- 
\ie\ rou ataupou aou164 Kai acoaóv p£. 

fol. 47v 

*Hxoę 8'. *0 tó cpcoę avateAXa)v tą) KÓapto aou, rf)v śv aKÓtei i|>uxrjv pou urcdpxouaav 

TipEojteiaic; xcov a7ioaxóAo)v KaxaXapi|;a(; cpa>xiaov, ó 0£Óę pou,165 Kai acoaóv |i£. 

np£a(te(au; xrję 0£Oxókou dyidaaę cpd>xiaov, ó 0£Óę pou, Kai acoaóv |i£. 

*Hxoę nMyioę a. <Da)xo5óxa Kupis, £^anóax£iXov xó epok; aou xaię npsajteiaic; xcov 
ayia)v166 Kai acoaóv ps. 
rHxoę TrAayioę 0'. npsajteiaic;,167 Kupis, xu)v dao)paxa)v aou Kaxauyaaov xaię i|)uxaTc; 
r|pu>v xó cpwc; aou xó ai5iov. 
[npEojkiaic;] xrjc; zekovox](; oe Kaxaii£pi|)ov xaię i|)uxaTc; r|pcov xó psya aou ekeoc,. 

3. Text analysis 

Among liturgical manuscripts RNB gr. 44 is uniąue; therefore for the 

sake of "shifting and analyzing, classifying and comparing liturgical texts 

and units within and across the traditions,” which is part of Anton Baum- 

starks method of “comparative liturgiology,”168 we have selected several 

Lectionaries and Tropologia in Greek and Georgian, most of them unpub- 

lished, rooted in the tradition of Jerusalem and including common read- 

ings and hymns, correlated somehow to those preserved in RNB gr. 44. 
These sources are the following. 

3.1. Sources 

a. Greek sources 

I. Lectionańes 
I I. Codex Sin. gr. 212 (9th c., / 846, tWesk).169 114 fol. A Greek parch- 

ment Lectionary containing twenty-two Gospel and eight Epistle readings 

for the liturgical year according to the Jerusalem pericope order. The script 

of the codex is a similar uncial to that of the Evangeliarion of the Jerusalem 

type Sin. gr. 210+Sin. gr. NE/Mr 12 (A.D. 861/62). The Arabie rubrics trans- 

164 t 
165ln : ^P0010^™11^ T<^V dao)|idta)v. 

In PaV, 353: óctió 7idar|c; apapriaę Ka0apiaov, Ttpootaoiau; ta>v daa)|idta)v. 
T_ T\ w • _ 166 

167 
In PaV, 353: xai cpcóxiaov rf|v Kap5iav pou, Tipoaraaiaic; id)v dacopataw. 
T_ T> • • A M 

TÓ 353: Ttpoaraaiaię Kupie, ta>v daa)pdta)v, Kara7iepi|;ov taić; \puxau; f|pa>v tó cpaic; aou 

168 p rp p it 
k. latt, Comparative Liturgy Fifty Years after Anton Baumstark (d. 1948): A Reply to 

Cf\69 Critics'” Worship 73 (1999) 521-540, esp. 523. 

beit ^ ^and, Kurzgefafite Listę der griechischen Handschńften des Neuen Testaments (= Ar- 

Nuuh pUr neutestament^cilen Textforschung 1, Berlin 1994) 269; D. Galadza, "Two Greek, 
Bnm .!ntury Sources of the Jerusalem Lectionary: Sinai Gr. 212 and Sinai Gr. N.E. Mr 11," 

ni-ll (2014) 81-90. 
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late the Greek ones.170 It includes eight resurrectional Gospels, associated 

with the eight musical tones, Gospels for vespers of the Dormition of the 

Theotokos, common propers, and Sts. Stephen and John. This is followed 

by the Epistle readings for common propers. Responsorial psalms and al- 

leluia verses are included for several commemorations. 

1.2. Codex Sin. gr. NE/Mr 11 (9th c., I 2213, LMsel).171 125 fol. A Greek 

parchment Lectionary of Gospel readings according to the Jerusalem or¬ 

der. It contains fifty Gospel and two Epistle pericopes for different periods 

of the year, including common readings for Ascetics, the Dedication of a 

Church, Apostles, Prophetes, Hierarchs, Hegoumens, Holy Women, Arch- 

angels. 

1.3. Codex Sin. gr. NE/Mr 8 (10th c., I 2212, LM+a sel).172 46 fol. The frag¬ 

ment of this codex includes seven commemorations, with hymns, Gospel 

and Epistle readings, from the first half of the Hagiopolite liturgical year 

- for 26, 27, 28 December, 2 February, Meatfare Sunday, and the First 

and Third Sundays of Lent. Among the Greek Lectionaries it is the only 

one with an Old Testament reading at the Eucharistic synaxis on the First 

Sunday of Lent. 

1.4. Codex Sin. arab. 116 (A.D. 995/6, l 2211, U-/sel).173 207 fol. A bilin- 

gual Greek-Arabie Gospel.174 As we leam from the colophons, it is wriiten 

both in Greek and Arabie by John, son of Victor of Damietta, monk and 

presbyter on Sinai, in 995/996.175 The codex, copied on bombycin paper, 

begins with the readings for an evening water blessing and the Easter cycle 

(John); then follow the cycles from Pentecost until the Exaltation of the 

Cross (Matthew), the next cycle until the Nativity of Christ (Mark), and the 

last from Theophany until Meatfare Sunday (Lukę). Also there are Gos¬ 

pels for different commemorations of the year (Nativity, Lent, Holy Week), 

eight Resurrectional Gospels for matins, pericopes for June, August, Sep- 

tember, and common commemorations.176 

170 Harlfinger, "Beispiele der Maiuscula” 470. A lower layer from the 5th c. contains the 
psalms. See C. R. Gregory, Textkritikd.es Neuen Testamentes (Leipzig 1900-1909) 1-447,3-1245. 

171 Aland, Kurzgefajite Listę 356; Galadza, "Two Greek, Ninth-Century Sources" 90-103. 

172 Aland, Kurzgefajite Listę 356; D. Galadza, “A Greek Source of the Jerusalem Lection 
ary: Sinai Gr. N. E. Mr 8 (101*1 c.)/’ Synaxis katholike. Beitrdge zu Gottesdienst und Geschic te 
derfunf altkirchlichen Patriarchate fur H. Brakmann zum 70. Geburtstag, ed. D. Atanassova, 

Chronz (= Orientalia - patristica - oecumenica 6, Wien, Munster 2014) 213-228. 

173 Aland, Kurzgefaflte Listę 356. 

174 G. Garitte, "Un 6vangeliaire grec-arabe du Xe si&cle (Cod. Sin. arab. 116)," Studia co 
cologica, ed. K. Treu (= Texte und Untersuchungen zur Geschichte der altchristlichen Lite^ 

tur 124, Berlin 1977) 207-225. 

175 Harlfinger, "Beispiele der Maiuscula" 464, 474. 

176 Other Greek Hagiopolite Lectionaries are listed here: Galadza, "The Jerusalem Le 

tionary" 181-199. 
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II. Hymnaria 

ILI. Codex Sin. gr. NE/Mr 56+5 (9th c.). 5+240 fol. A Greek parchment 
Tropologion with some Arabie remarks. Based on the “Anastasis” tradi- 
tion, as its title says in Greek ("With God, the Tropologion of all holy feasts 
of the whole year established by the saint [Church of] the Resurrection of 
Our Lord Jesus Christ [in Jerusalem]”),177 it has a specific local calendar, 
influenced by the region of Egypt where the codex was in use,178 as we leam 
from the remark in Arabie on the last folio of the twenty third tetradion: 

And after that, on vespers the Gospel according John should be read, i.e. 5ioc0rjKri, 
on Glory. But before this Gospel, Egyptians read vApxovxec; etc. and after that, 

auv0£pa and KaOiopoc, and only after the above-mentioned Gospel.179 

It represents a new redaction of the hymnal in comparison with the 
Old Iadgari180 and preserves 73 rubrics with the chants for the liturgy of 
the hours and Eucharist from Christmas Eve until the commemoration of 
Righteous Joseph of Arimathea (12 June). 

II.2. Codex Sin. gr. NE/Mr 4 (9th-10th c.).181 96 fol. A Greek parchment 
Tropologion. The hymns for July, August, and October are preserved. This 
Hagiopolite source also contains elear traces of local Egyptian traditions, 
for example, the liturgy at the relics of St. Athanasios of Clysma (a village 
in the northeast Egypt, at the southem terminus of the Suez Canal) in July, 
the commemoration of St. Aiglon the Hegoumen (13 August),182 and of the 
Three Youths (4 July instead of Hagiopolite 17 December).183 

177 
A. Nikiforova, "The Oldest Greek Tropologion Sin. Gr. NE/MT 56+5: A New Witness to 

t e Liturgy of Jerusalem from outside Jerusalem with First Edition of the Text," OC 98 (2015) 
138-173. 

178 
T. Chronz, A. Nikiforova, “Beobachtungen zum altesten Tropologion-Codex Sinaiticus 

Sraecus 56+5," Syncucis katholike. Beitrdge zu Gottesdienst und Geschichte der fiinf altkirchli- 

!- i.” ^atr^arc^a^fur H. Brakmann zum 70. Geburtstag, ed. D. Atanassova, T. Chronz (= Orien- 
l^Patristica - oecumenica 6, Wien, Munster 2014) 147-174. 

The Arabie text was read by Father Ugo Zanetti. See A. Nikiforova, "EraneTCKMń cazą b 

epyca^MMeKOM Tpono^orwn Sin. gr. NE/MT 56+5," Becmmuc C/76/y4 (2016) 40-54, esp. 49-50. 

181 ^ ^h^sunani, "Harapu," npaeocAaeHOA amifUKAoneduA, 20 (Moscow 2009) 419-424. 

182 ^^^orova» “The oldest Greek Tropologion ..." 139. 

no| . ^ls rare commemoration of the monk from Egypt is witnessed in other Greek me- 

niinsof1^^ ^ ^ates ^th> ^th» ^l1*1 °f August. A mosaic, found at Khirbet Makhrum, in the 
nYouupv 6 monasteiY °f St. Theognius saved an inscription: tou ócriou 7ratpó<; f||io>v AvyA.a)vo<; 
^nixelles ^ calendńer palestino-góorgien du Sinaiticus 34 (Xe siecle) (= SH 30, 

reliCs an£j e ^ee Youths became associated with the cult of martyrs, and soon their own 

of Alexa ,Cu^centers in Egypt and Mesopotamia became popular. Theophilus, archbishop 

the three * ln ,!^e earty hfth century, is told to have built a shrine to honor the relics of 

Kentucky^Oi^8 ^ee ^an^m ^ commentary by C. A. Newsom with B. W. Breed (Louisville, 
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b. Georgian sources 

I. Lectionańes 

1.1. Georgian Lectionary (= GL). The Georgian translation of the Jerusa- 

lem Lectionary represents the Hagiopolite liturgical development from 5th 

to 8th centuries.184 It contains readings, responsorial psalms, and alleluia 

verses, as well as the hymns for fixed and moveable feasts. The calendar 

begins on Christmas Eve (24 December) and ends on the day of the Dedica- 

tion of the Hagia Sophia in Constantinople (23 December). It has incorpo- 

rated the cycles of Lent and Easter, and an appendix for common propers. 

7.2. Lectionary Sin. geo. O 30 and Sin. geo. O 38 (A.D. 979). 161 + 141 

fol. A tetraevangelion formed from two manuscripts, with the liturgical 

appendix,185 copied on Sinai by two scribes in the same year.186 The first 

part, including the Gospels of Matthew and Mark, was copied by Ezra, and 

the second part, including the Gospels of Lukę and John, by John Zosime, 

who provided an index of the Gospels.187 The Lectionary begins with the 

Nativity of Christ (25 December) and contains the readings for all the feasts 

of the year, including both movable and fixed cycles. Also, there are peri- 

copes for the feasts of the Theotokos, common propers, Sunday matins, all 

Sundays of the year, and various services from the Euchologion. 
1.3. Codex Sin. geo. 0 53 (9th-10thc.). 86 fol. A part of a parchment liturgi¬ 

cal collection, written at St. Sabas Monastery by Ambakum Turmaneuleli, 

as we leam from the colophon on folio 35. It includes the liturgy of St. 

James and the liturgical formularies for weekday celebrations, common 

propers for Martyrs, Epistle and Gospel pericopes, preceded by prokeime- 

na for the five Sundays after the Pentecost, and prokeimena and alleluias 

for Sundays according to the eight modes, prokeimena with stichoi for 

matins, four Resurrectional Gospels for Sunday matins, and “troparia for 

every weekday matins and vespers.”188 

1.4. Codex Sin. geo. O 54 (10th c.).189 186 fol. A parchment liturgical col¬ 

lection, containing the liturgies of St. James and the Presanctified Gifts, 

184 K. Kekelidze, MepycaAUMCKuu Kanonapb VII eeica (Tiflis 1912); M. Tarchnischvili, Lć 
Grand Lectionnaire de 1’Źglise de Jćrusalem (Ve-VIIIe siecle) (= CSCO 189-189, 204-205, Scrip- 

tores Iberici 9-10, 13-14, Louvain 1959-1960). 

185 Sin. geo. O 38, fol. 101-144. 

186 G. Garitte, Catalogue des manuscńts gćorgiens litteraires du mont Sinai (= CSCO 165> 

Subsidia 9, Louvain 1956) 69-71, 144-152. 

187 This index (fol. 101-115) was edited: G. Garitte, "Un index gćorgien des lectures 6van 

gćliąues selon 1'ancien rite de Jćrusalem," Mus 85/3-4 (1972) 337-398. 

188 Description of Georgian Manuscripts. Sinai Collection, ed. R. Gvaramia, El. Metre 
C. Tshankievi, L. Khevsuriani, L. Dzhgamaia, 3 (Tbilisi 1987) 55-58. „ 

189 B. Outtier, “Un tćmoin partiel du lectionnaire gćorgien ancien (Sinai gćorgien 
Bedi Kartlisa 39 (1981) 76-88, esp. 88; Descńption of Georgian Manuscripts 58-67. 
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litanies and prayers for the dismissal according to the calendar of Jerusa¬ 
lem, selected euchological materiał (such as the blessing of the waters on 
Theophany, of the candles on the Hypapante, prayers for the foot-washing 
rite on Holy Thursday, etc.), as well as readings for the Eucharistic liturgy 
for the main days of the church year, beginning from Annunciation and fin- 
ishing with the feast of Archangels (14 November). At the end of the manu- 
script there are common propers for eight Sundays, for the deceased, and 
the rite of the monastic tonsure. Bernard Outtier suggests that it could be 
a “missel de voyage” because of the "potpourri” of the contents and smali 
dimensions of the codex. 

7.5. Codex Sin. geo. NF 58 (9th-10th c.).190 88 fol. An unpublished codex, 
consisting of two separate parts. It provides for Eucharist throughout the 
whole year and contains the liturgies of St. James and of the Presancti- 
fied Gifts, Epistle and Gospel pericopes for Saturday and Sunday, common 
propers for the Holy Cross, Virgin Mary, Saints, Deceased, the annual cal¬ 
endar, and a burial service. 

II. Hymnańon 

The Old Iadgari191 is a Georgian translation of the ancient Jerusalem 
Tropologion. It includes poetic texts for the whole liturgical year, resur- 
rection and penitential troparia for the eight musical modes, hymns for 
generał propers,192 and witnesses to liturgical development in Palestine 
in the 4th-8th centuries. The calendar opens with the texts for Annuncia- 
tion (25 March), and then proceeds to the hymnography for the Nativity of 
Christ (25 December). 

3-2. Propers 

a- The choice of propers 

bic 
Common propers can be seen in a group of Greek, Georgian, and Ara- 
manuscripts of early Hagiopolite origin.193 In the Georgian Lectionary 

190 
Geo • Litur&a Ibero-Graeca Sancti Iacobi. Editio-translatio-retroversio-commentarii. The Old 
j. ^lan Version of the Liturgy of Saint James, ed. L. Khevsuriani, M. Shanidze, M. Kavtaria, 

radze. La Liturgie de Saint Jacaues. Rćtroversion erecaue et comm. Dar S. Yerhelst (= Je- m , Liturgie de Saint Jacąues. Rćtroversion grecąue et comm. par S. 
salemer Theologisches Forum 17, Munster 2011) 18-19. 

St p Iadgari was edited from Georgian manuscripts of 9^-lG111 c. of St. Sabas and 
pnri .?I^ne s monasteries. See E. Metreveli, C. Tshankievi, L. Khevsuriani, The Oldest Iad- 

* 192 1 isi 1980^‘ 
Wadę łTi!^leVSUi:^an^ Tla4rapn," npaeocAaenasi amifUKAonedm 20 (Moscow 2009) 419-424; A. 
the p^^j- C P^est Iadgari: The Jerusalem Tropologion - 41*1 to 8^ centuries," 30 Years after 
Ge5c,lc;z1C^lon- ed- D- Atanassova, T. Chronz, Synaxis katholike. Beitrage zu Gottesdienst und 
lia - p^t 16 derfanf altkirchlicher Patńarchate fur H. Brakmann zum 70. Geburtstag (= orienta- 

193 ~ oecurnenica 6.1, Wien, Munster 2014) 717-750. 

arc n^schvili, Le Grand Lectionnaire II: 60-88; Yerhelst, Le lectionnaire de Jćrusalem 
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and the Old Iadgari, for many feasts, hymns to “all the Hierarchs,” “all 

the Prophets,” "all the Venerables,” etc. are prescribed. In other words, 

the priest or the chanters are referred to the texts of the common propers, 

which are borrowed from the liturgies of major Christian saints. Thus, for 

Hierarchs the readings and the hymns from the celebration of St. Basil 

the Great (1 January) are used, for Venerables — from St. Anthony s (17 

January), for Martyrs — from St. Theodor s (first Saturday of the Lent), 

for Apostles — from St. Athenogen s.194 As sanctoral commemorations in- 

creased, the number of liturgical texts remained smali, and so the same 

chants were sung and the same readings were read for different saints.195 

With the lapse of time, the sets of the common propers continued to ap- 

pear in the Lectionaries (Sin. geo. O 38, Sin. arab. 116) or to be used in the 

books, created for parishes, where the eucharistic liturgy was performed 

only on Sundays and special occasions (RNB gr. 44). 
The choice of common propers is morę or less similar in all the manu- 

scripts known to us. The main common propers are those for Martyrs, a 

Prophet / Prophets, Venerable ones, Hierarchs, Apostles, the Dedication 

of the Church, and an Archangel /Archangels. Optional texts are common 

propers for Virgin Mary (GL, Sin. geo. O 38, Sin. arab. 116), for Deceased 

(Sin. gr. 212, Sin. geo. O 38, Sin. gr. NE/MH1, Sin. arab. 116), for the Holy 

Cross (GL, Sin. geo. O 38, Sin. gr. NE/MH 1, Sin. arab. 116), for imperors 

(GL, Sin. geo. O 38). From the table you see, how the propers from RNB 
gr. 44 correlated to the propers in other Hagiopolite Lectionaries. 

RNB gr. 44. 
91*1 c. 

Sin. gr. 212. 
gth c 196 

Sin. gr. NE/ 
Mr 11. 
£th ę. 197 

GL198 Sin. geo. O 
38. 
A.D. 9791" 

Sin. arab. 
116. A.D. 
995/6 

For Martyrs + + + (§1475-1492) + + 

For a Prophet + (Prophets) + (Prophets) + (Prophets, 
§ 1469-1474) 

+ + 

152-158, 160-161, 172-173, 190-197, 214, 217, 223, 229-230; Galadza, Worship of the Holy City 

281-285. 

194 L. Khevsuriani, CmpyKmypa dpeeneuiuezo zpysuncKozo TponoAOzm (Tbilisi 1984) 100-113. 

195 Ibid. 101, 112-113. Among the new finds of Sinai morę Greek evidence for the common 
texts is preserved, namely, in Sin. gr. NE/Mr 24 (9^-101*1 c.), a fragment for third and fouru1 
tones of a collection of common kathismata for Martyrs, Holy Women, Apostles, Proph®tS’ 
Venerables and Hierarchs, Deceased, Three Youths, Virgin Mary, and anastasima, myst 
theotokia troparia. It is organized according to the eight-mode system of Oktoechos. 

196 Galadza, "Two Greek, Ninth-Century Sources" 83-90. 

197 Ibid., 90-102. 

198 Tarchnischvili, Le Grand Lectionnaire II: 61-74. 

199 Garitte, "Un index gćorgien” 376-395. 
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For Venerable 
ones 

+ + (Ascetics) + (Righteous, 
Blessed and 
Confessors) 
§1508-1522 

+ + 

For Hierarchs + + + §1493-1507 + + 

For Apostles + + + §1455-1468 + + 

For the Dedi- 
cation of the 
Church 

+ (of Anastasis) + + (and Foun¬ 
dation) §1528- 
1559 

+ + 

For Holy Women + + — + 

For a Holy 
Archangel 
(Arab. "Michael") 

+ (Archangels, 
Arab. "Michael") 

+ (Archan¬ 
gels) 

— + + (Arab. 
"Michael") 

For 8 Sundays — — — — — 

The scribe of RNB gr. 44 uses three specific propers: for the Archangel 

Michael, for Holy Women, and for eight Sundays of the Oktoechos. The 

common liturgy of an Archangel, supplied with the Arabie notę “Michael” 

(the same notę we find in Sin. gr. 212200 and in Sin. arab. 116201 for this 

proper), is obviously connected to the Archangel Michael, that witnesses to 

his special veneration in the region where these codices were used. 

The cult of Archangel Michael was a distinctive aspect of the liturgy of 

Egypt202 as well as the Ethiopian,203 Syro-Jacobite,204 and Maronite tradi- 

tions.205 We lack evidence conceming his cult in Palestine. A great number 

°f prayers to the Archangel Michael have been preserved in Greek papyri 

from Egypt,206 as well as in a Coptic Antiphonarium of the 9th century.207 

In Coptic legends the Archangel Michael was presented as a military and 

political leader of the nation, and as an effective doctor — the ill received 

healing while spending the night in his church.208 The veneration of the 

200* . 
Arabie marginal notę: Michael on fol. 100v (Galadza, "Two Greek, Ninth-Century 

^urces" 89). 
201 A u- • 
202 Arat)lc: Legitur ad Michaelum angelum (Garitte, "Un ćvangeliaire grec-arabe" 222). 

U. Zanetti, Les lectionnaires coptes annuels, Basse-Ńgypte (= Publications de L'institut 
nentaliste de Louvain 33, Louvain-la-Neuve 1985) 44; Nikiforova, "The Oldest Greek Tro- 

b2?3°n” 165'166‘ 
204 ^ Synaxaire ethiopien, pub. et trąd. par I. Guidi (= PO I, Paris 1904) 584. 

205 ^ar*tte» L& calendńer palestino-georgien 244-245. 

anc^en calendńer de IŹglise maronite par Gebrail ibn al-Qola% ed. et trąd. par 
G;Veau(=P°H Paris 1915) 352. 

274 -ję^ata^°Sue des Papyrus litteraires juifs et chretiens, ed. J.von Haelst (Paris 1976) 256, 

207 M ^ 
208 t Cramer» M. Krause, Das koptische Antiphonar (Munster 2008) 25, 92-97, 100-103. 

• P- Roland, Der Erzengel Michael, Arzt und Feldherr (Leiden 1977) 80-86, 109-112. 
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Archangel by Copts, who commemorated him every month and on the 
sixth of June (=12 Ba unah), was comparable to that of the Virgin Mary.209 
In the old Greek Tropologion Sin. gr. NE/Mr 56+5, influenced by Egyptian 
regional traditions, a great patronal feast (f| 7iavtiyupię) of the Archangel Mi- 
chael was preserved for this datę. And the practice of his two-day celebra- 
tion (rubrics #70 and 71) in the Tropologion is comparable to his three-day 
celebration, lasting from the sixth of June until the eighth, in one Coptic- 
Arabic calendar.210 

The propers for Holy Women, not commonly found in Hagiopolite 
sources, was popular among Copts, who had two types of common liturgies 
to Holy Women: for Mothers (Elisabeth, Anna) and for all other Virgins, 
Widows, Martyrs, and Nuns.211 So, the propers for the Archangel Michael 
and for Holy Women, present in Sin. gr. 212 and Sin. arab. 116 in addition 
to RNB gr. 44, can be seen as indicators of a liturgical tradition, tied to the 
region of Egypt. 

The propers for the eight Sundays in eight tones212 in RNB gr. 44 are very 
uniąue. These propers seem to be a selection for those who celebrated Sun- 
day Eucharist every week, but had neither a Lectionary nor an Oktoechos 
at their fingertips. 

b. The structure of propers 

The structure of the propers in RNB gr. 44 correlates to the main liturgy 
before the Byzantinization of the Middle Eastem Patriarchates of Jeru- 
salem and Antioch - that is, the liturgy of St. James.213 Its structural ele- 
ments, as they are present in the codex, are the following: 1) Hymn at the 
entrance: troparion (rpOTidpiov) + Glory (5ó£a) + theotokion or triadikon for 
saints propers / "Only begotten Son” ('0 MovoY£vfj<; Yióę) + Glory (5ó£a) + 
refrain for eight Sundays, 2) Trisagion (Tpiodyioę), 3) Responsorial psalm- 
ody, i.e. psalm (iJjaApóę) and stichos (orixo<;), 4) Epistle reading, 5) Alleluia 
(aAAeAouia), 6) Gospel reading, 7) Litany (ZxoAdao)pev £kt£vu)<;. ’Ev eipirfl 
tou Kupiou 5£ri0d>liev), 8) Sticheron at the synaxis (cTixnpóv dę oi)vaż;iv), 9) 
Dismissal (Mti nę tćoy KOCTrixouii£va)v), 10) Hymn for the transfer of the holy 

209 M. Esbroeck, “Michael the archangel, saint,” The Coptic Encyclopedia, vol. 5 (New York 

1991) 1616-1620. 

210 Les Mćnologes des Evangeliaires coptes-arabes, ed. et trąd. par F. Nau (= PO X-2, Pans 
1915)204. 

211 Zanetti, Les lectionnaires coptes 46-47, 237-240, 252; De Fenoyl, Le Sanctoral copte 

(Beyrouth 1960) 21. 

212 S. Fr0yshov, “The Early Development of the Liturgical Eight-Mode System in Jerusa 

lem," St. yladimirs Theological Quarterly 51 (2007) 139-178, esp. 162-164. 

213 Mercier, La Liturgie de saint Jacąues 115-256; Liturgia Ibero-Graeca 188-192. 
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gifts: nekrosimon + Glory (5ó^a) + theotokion / triadikon for saints propers 
or Ps 23:7 + Alleluia for eight Sundays, 11) Creed (niareuo) eię eva @eóv).214 
We present them in this table. 
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Hymn at the en- 
trance. ■ ■ 1 ■ ■ ■ ■ ■ 1 ■ ■ ■ I ■ 
“Only begotten 
Son"+Glory+refrain 

+ + + + + + + + 

Troparion+ Theoto¬ 
kion + Glory. 

J215 + + + + + + 

Troparion+Glory+ 
Triadikon. 

+ 

Trisagion 1 + + + + 

Responsorial psalm- 
ody H ■ ■ B ■ ■ ■ ■ ■ ■ ■ ■ ■ ■ 
Epistle reading m 1 m 1 1 1 1 1 1 n 1 
Alleluia + + + + + + + + + + + + + + + + 
Gospel reading + n n + n n + + + + n + + n + + 
Litany + + + + + + + + + + + + 
Hymn at the synaxis + + + + + + + + + + + + + + + + 
Dismissal + + + + + + + + + + + + + + 
Hymn for the trans¬ 
fer of gifts 

Nekrosimon 
+Glory+Theotokion. 

+ + +? + +? + 

Nekrosimon +Glo- 
ry+ Triadikon. 

+ 

Theotokion+Glory. + 

Ps 23:7 + Alleluia. + + + + 

Greed216 
+ + + + + + + + + + + + 

One can find a similar structure in Sin. geo. O 53 (9^-10111 c.), in Sin. 
8eo. O 54 (10th c.), and in Sin. gr. NE / Mr 8 (101*1 c.). Thus, the formula of 

214 T , 

215 LCe°' 37-124; Galadza, Worship of the Holy City 156-181. 
1 = lacuna. 

*16 

Gesti. ne 0311 Pro^ably explain the lack of the chants for the communion (see Leeb, Die 

Codex^orTh^em€In^^°^e5^^n5^ 124-136) by the existence of a special section in the original 
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the liturgy for the commemoration of Massacre of the Innocents by King 

Herod (28 December) in Sin. gr. NE/Mr 8 consists of troparia for the en- 

trance, at the synaxis, for the trisagion, responsorial psalmody, an Epistle 

reading, Alleluia, and a Gospel reading.217 For weekday liturgies Monday 

through Saturday in Sin. geo. O 53, we find a responsorial chant (psalmu- 

ni-dasadebeli), Epistle reading, Alelluia, Gospel pericope, hymns for wash- 

ing of the hands (xeltabanisay), and for the Great Entrance (sic'midisay). 

In Sin. geo. O 54, we find an oxitay, psalmuni-dasadebeli, Epistle reading 

(from the Tuesday to Saturday after Easter a reading from Acts is added), 

Alleluia, Gospel pericope, xeltabanisay and sic midisay hymns. This struc- 

ture differs from GL, which also provides analogical formulae, but mostly 

in incipits, referring the readers to another sources. With RNB gr. 44 one 

could perform a Eucharistic liturgy of the Hagiopolite rite throughout the 

whole year without consulting other books, exept for the text of the litur¬ 

gies of St. James and the Presanctified Gifts. 

3.3. The readings and their origin 

RNB gr. 44 contains a whole set of proper texts for the Eucharist, with 

Epistle and Gospel readings, preceeded by the responsorial chant and 

crowned with the alleluia (aAAeAouia).218 Responsorial psalmody can go by 

different names, in Hagiopolite Lectionaries,219 e.g., TtpóiJ^aAjia (Sin. gr. 212, 

Rahmani ordo),220 UTtói(;aAjia (Life of St. Melany the New,221 homilies of St. 

John the Crysostom,222 Constitutiones Apostolorum223), £TiaKOUOTa (Sin. gr. 
NE/Mr 83), dasdebeli (GL, Old Iadgari), TtpOK£ipevov (in Constantinopolitain 

sources),224 and according to Daniel Galadza "this variety has led some to 

hypothesize that specific terms have proper geographical connections.”225 

In RNB gr. 44 (^aAjióę) and stichos (otixo<;) are used for the responsorial 

chant psalm, as in GL. 

217 Galadza, "A Greek Source” 215-216. 

218 The complete list of responsorial psalms and alleluia you find in “Addenda. Index 

biblicus." 

219 J. Mateos, La cćlćbration de la parole dans la liturgie byzantine. Źtude histońąue (= OCA 

191, Romę 1971) 7-13, 133-134. 

220 Ordo quo episcopus urbem inire debet, ed. I. Rahmani, Studio Syriaca. Fasc. 
(Charfeh 1908) 1-4; Galadza, "Two Greek, Ninth-Century Sources" 104-107. 

221 Vie de Sainte Mćlanie 47, ćd D.Gorce (= SC 90, Paris 1962) 216-217. 

222 In Ps 144, 1 (PG 55, 464), In 1 ad Cor 36, 5 (PG 61, 313), In Ps 117, 1 (PG 55, 328). 

223 Constitutiones Apostolorum II, 57, 6; Didascalia et Constitutiones Apostoloruin 

(Padebom 1905) 161. 

224 Mateos, La cćlćbration de la parole 12. 

225 Galadza, Worship of the Holy City 162-170, esp. 162. 
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Comparing the whole collection of biblical readings in RNB gr. 44 with 

GL, or Sin. gr. NE/Mr 8 (10th c.), we notę that the Old Testament reading 

is absent, and the whole repertoire of readings is reduced from a variety 

of responsorial psalms and pericopes to one per proper. The collection of 

the Hagiopolite Epistle readings, preserved in RNB gr. 44, is a rare piece of 

evidence, and the most complete among known Greek sources. 

a. Gospel readings 

The readings in RNB gr. 44 reflect different aspects of a saint life in 

Christ, already foreseen in Gospels. Thus, the deeds of the Apostles, Mar- 

tyrs and Venerable ones are described in the chapter in which Jesus sends 

out the Twelve (Matt 10:1-10, Matt 10:16-22, Matt 10:37-42), of Hierarchs 

in the Good Shepherd passage (John 10:1-10), and of Holy Women in the 

Parable of the Ten Virgins (Matt 25:1-13). For Archangels, the pericope is 

the Sheep and the Goats at the Last Judgement (Matt 25:31-46), and for 

the Dedication of the Church, “On this rock I will build My church”(Matt 
16:13-19). 

RNB gr. 44. 
9thc. 

Sin. gr. NE/ 
Mr u. 9thc. 

Sin. gr. 
212. ^c. 

GL Sin. geo. O 38. 
A.D. 979220 

Sin. arab. 
116. A.D. 
995/6 

For Mar- 
tyrs 

Psalm+ 
stichos 

Lacuna Ps 33:10/ 
Ps 67:36 

Ps 115:6 et 1 / 
Ps 67:36 et 27 
/Ps 33:10 et 2/ 
Ps 144:10 et 
19/Ps 15:3 et 1 
/ Ps 100:6 et 3 
(§1471) 

Epistle 

i 

Heb 11:34 
-40 

Rom 5:1- 
5227 

Rom 8:10-18 
(§1477)/Rom 
8:18-27 (§1478) 
/ Rom 8:28-39 
(§1479) / 2 Cor 
4, 7-15 (§211) 
/ Eph 6:10- 
18 (§4181)/ 
Heb 10:32-39 
(§1350)/Heb 
11:1-31(§509) 
/Heb 12:1- 
11(§166) 

226 p . 

227 ^antte* "Un index gćorgien" 377-382. 

aladza, Two Greek, Ninth-Century Sources" 83-90. 
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Gospel 

For Pro- 
phet 

Psalm+ 
stichos 

Epistle 

Gospel 

For Vene- 
rables 

Psalm+ 
stichos 

Epistle 

Matt 10:16- 
22228 

Matt 10:16- Matt 10:16- Matt 10:16-22 Matt 10:16-22 Matt 10:16- 
22 /Matt 10: 22 /Matt (§212) / Matt /Matt 10:24- 23/ Matt 
23-33 / Mark 10, 24-33 10:24 (§394) 31 / Matt 10:24-33 
13:9-13/ /Mark 8:31- 10:32-42 / 
Lukę 21:12- 9:1 (§1487)/ Mark 8:31-9:1 
19 Mark 10:28- / Mark 13:9- 

31 (§1317)/ 13/ Lukę 9, 
Mark 13:3-13 23-26 / Lukę 
(§1260)/Lukę 12, 8-12229/ 
12:4-12 (§430) Lukę 21:12- 
/Lukę 21:12-19 19/John 
(§1491)/John 
15:20 (§1492, 
incipit) 

15:20-16:4 

Ps 104:15 
et 1 

Heb 11:32 
(incipit) 

Ps 104:15 Ps 48:4 et 5 
(§1496) 

1 Cor 12:27- 1 Cor Rom 11:1-12 
13:8a 12:27-13:3 (§1470)///efc 

/Rom 11:32-40 (§149) 
5:1-5 

Matt 10:37 Lukę 11:43- Matt 5:17- Matt 23:34- Matt 5:17- Matt 5:17- 
(incipit) 51 / Matt 24 / Matt 24:1 (§991)/ 24 / Matt 24 / Matt 

5:1-16 5:13-16 Lukę 11:49- 23:34-39 / 5:1-16 
/ Matt 12:2(§ 1021)/ Lukę 4:14-30 
11:25-30 Lukę 13:31-35 

(§617, 1065) 
/ Lukę 11:49- 
12:2/the 
Gospel230 

Ps 96:10 
et 11 

Gal 5:22 
6:2 

Ps 96:10 Ps 33:20 et 
36:18 /Ps 
102:17 et 1/ 
Ps 111:7 et 3 
(§1508) 

Rom 15:14-33 
(§1642)/2 Cor 
8:1-9 (§ 1511) 
/ 2 Cor 10:1-6 
(§1512)/Heb 
6:1-12 (§1313)/ 
2 Tim 1:16-2, 
15 (§ 980)/2 
Tim 4, 1-8 (§ 49) 

228 We marked the coincidences in italics. The same Gospel is read for Martyrs (St. Georga 

St. Theodore) by Copts (Le Sanctoral copte 30, 31). 

229 The beginning of this pericope in the codex is o^yro 30(033 ("he began first") (Lukę 12- 
The next sentence could be either Lukę 12: 4, or Lukę 12: 8. The end of this pericope is c°r^ 
rect (Lukę 12: 12). Instead of o^yro 30633 Garitte read the initium as o^yco 33^63 (“And Pe 
began") and determined it to be Mark 10: 28 in a footnote (Garitte, “Un index gćorgien 3 

230 The manuscript has: 3 b5b56g&5Q ("the fifth Gospel"), without any text. 
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Gospel Matt 10:37- 
42 

Matt 11:25- 
29 /Matt 
10:37-42 

Matt Sil- 
Ha 

Matt 13:36- 
43(§1660) / 
Matt 10:32-42 
(§150, 1113) 
/ Mark 9:33- 
41(§1519) / 
Lukę 10:21- 
24 (§1520)/ 
Lukę 12:32- 
44(§1371) 

Matt 5:1-16/ 
Matt 10:32-42 
vel 37-42231/ 
Mark 9:33-41 
/ Lukę 6:20- 
36 / Lukę 
12:32-44 

Matt 10: 
37-42/ 
Matt 11: 
25-30 

For Hie- 
rarchs 

Psalm+ 
stichos 

Ps 131:9 et 
16 

Ps 131:9 et 1 / 
Ps 91:13 et 14 
/ Ps 36:39 et Ps 
4:9 (§1493) 

Epistle Heb 4:14 - 
5:6 

1 Cor 12:27- 
13, 8a 

Heb 4:14- 
5:6 

Rom 15:14-33 
(§1642)/Eph 
4:1-16 (§128)/ 
Cor 1:23-2:2 
(§1498)/I 
Thes 5:12-28 
(§1653)/Heb 
13:7-16 (§70)/ 
Heb 13:17-21 
(§1426) 

| Gospel John 10:1-10 John 10:1- 
10+ John 
10:11-16 

John 
10:11-16 

Matt 9, 4 (in- 
cipit, §1502) 
/ Matt 13:44- 
52 (§71)/ 
Matt 18:15-20 
(§1504) /John 
10:11-16 (§568, 
here: 14-16) 

Matt 18:15-20 
vel 15-35232 
/ John 9:39- 
10:10 vel 
10.-1-1Ó233/ 
John 10:11- 
16234 

John 10:1- 
16 

For 

Apostles 

Psalnu- 
stichos 

! 

Ps 18:5 et 1 Ps 18:5 et 2 
(§47, 221,226, 
427,515, 765, 
992, 1018, 
1173, 1261, 
1267, 1299, 
1315, 1336, 
1419, 1455)/Ps 
45:2 (§101) et 1 
/Ps 95:10 et 1 
(§899, 1455) 

231 

232 

233 

234 

Matt 10:32 et 37-42, corrected according to the manuscript. 

^att 18:15-20 et 35, corrected according to the manuscript. 

John 9:39 et 10:1-10, corrected according to the manuscript. 

n 10:11-16 vel 10:14-16, corrected according to the manuscript. 
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Psalm+ 
stichos 

Epistle 

Ps 18:5 et 1 

1 Cor 4:9-15 

Ps 18:5 et 2 
(§47, 221,226, 
427,515, 765, 
992, 1018, 
1173, 1261, 
1267, 1299, 
1315, 1336, 
1419, 1455)/Ps 
45:2 (§101) et 1 
/Ps 95:10 et 1 
(§899, 1455) 

1 Cor 4:6-14 
(§1457)/1 Cor 
12:26-31 (§429) 
/ 2 Cor 2:14-3:6 
(§1459)/Eph 
4:1-16 (§128) 

Gospel 

For Holy 
Women 

Psalm+ 
stichos 

Epistle 

Gospel 

For Dedi- 
cation 

Psalm+ 
stichos 

Matt 10:1- 
10235 

Matt 10:1-10 
/John 21:15- 
19 

Matt 10:1- 
15 

Matt 9:35-10, 
15 (§1025)/ 
Matt 19:27- 
20, 16 (§942) 
/Mark 6:6-13 
(§430, 1308)/ 
Mark 3:13-35 
§ 1423)/Lukę 
6:12-19 (§519) 
/ Lukę 9:51-63 
(§1466, here 
51-62) / Lukę 
9:1-6 (§1467) 

Matt 9:35 
- 10, 15 vel 
10,2-15236/ 
Lukę 9:1-6/ 
John 14:15- 
21 / John 
21:1-14 

Matt 10.1- 
15 
Lukę 10:1- 
12 

j 

Ps 44:15 Ps 44:15 
et 16 

2 Cor 4:7-12 2Cor 4:7-12 

235 In the Coptic sanctoral, one finds the same reading for Apostles (Matt 10:1-15), and a 

responsorial psalm (Ps 18:1, 4), similar to RNB gr. 44. See Le Sanctorale copte 23. 

236 Matt 9:35 et 10:2-15, corrected according to the manuscript. 

237 The same psalm and Gospel reading for Holy Women is found in the Coptic sancto 
The prokeimenon for Holy Women proper borrowed from the celebrations of the Virgin Mary 

(Le Sanctorale copte 18-21). 
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Psalm+ 
stichos 

Ps 64:5-6 
et 6 

Ps 89:17 et 16 
(§1528) 

Epistle 1 Cor 3:8-17 Heb 13:10- 
16 

1 Cor 3:9-16 
(§1533)2is 

Gospel Matt 16:13- 
19 

Matt 16:13- 
19 

Matt 
16:13-20 

Matt 16:13-20 
(§1392) 

Matt 16:13-20 Matt 16:13- 
19 

For Ar- 
changel239 

Psalm+ 
stichos 

Ps 103:4 et 1 Ps 103:4 

Epistle Heb 1:1-12 Heb 1:13- 
2:4 

Gospel Matt 25:31- 
46 

Matt 25:31- 
46 

Matt 16: 
24-27 

Matt 13:36- 
43 vel 36-51/ 
Matt 25:31- 
46240/ Lukę 
9:23-26 /John 
1:43-51 

John 1:43- 
51 

Despite the existence of great diversity in the manuscripts,241 as seen in 

the table, we were able to determine stable readings in some propers. The 

most stable are the Gospel readings for Martyrs (Matt 10:16-22) and for the 

Dedication of a Church (Matt 16:13-19).242 These two readings originated 

in the ancient Hagiopolite celebrations of St. Pamphylius, Valent, Theodor, 

Iulianus and five saints from Egypt (6 February, §212) and of the Encaenia 

of the Anastasis (13 September, §1538, 1253). The reading for Venerable 

ones (Matt 10:37-42) was borrowed from the feast of St. Anthony the Great 

(17 January, §150, according to GL, here — Matt 10:32-40), and it is pres- 

238 

239 
Heb 13:10-16 in GL is to be read ąuinta die of the Dedication of the Church. 

There is no common proper in GL, but the formula for the Archangels celebration (14 
ov ) is the same: Ps 103:4 et 1, Heb 1:1-12, Matt 13:36-43 (Tarchniscłwili, Le Grand Lection- 

naire II: 51). 

The Georgian text is not elear here. After Matt 13:36-43 there is a remark qo5 5b^o “and 
a^er which the second reading follows. This could be explained as the end of Matt 13: 

m Garittes edition) or may be interpreted as a command to read the new pericope, 
^ichis Matt 25: 31-46. 

j. t ^hat correlates to Baumstark's law of the evolution of liturgical rites, moving "from 

di^^^ t0 uniformity " See Taft, "Comparative Liturgy" 525. The unification proceeded in 
Sr 44Cnt re^ons at different speeds. Thus, Constantinopolitan sources contemporary to RNB 
So W ^emonstrate morę uniformity. But most of them represent the cathedral rite of Hagia 
mo ^ an<^ *tS ^nterPretatlons. If we analyze a greater amount of the manuscripts from the 

form eneS °r P211^8^8 within the Patriarchate of Constantinople, they would not be so uni- 

242 

place” 3^1^ProPer was studied thoroughly by Yitaly Permiakov: Permiakov, “Make this the 
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ent in the most of the analyzed in the article manuscripts (RNB gr. 44, Sin. 

gr. NE / Mr 11, Sin. geo. O 38, Sin. arab. 116). As for the readings for Hier- 

archs, Apostles and Prophets, the manuscripts evince greater variety. The 

reading for Holy Women — Matt 25:1-13 is stable in RNB gr. 44, Sin. gr. 

NE / Mr 11, Sin. gr. 212, Sin. arab. 116 (here only an incipit), but the read¬ 

ing for Archangels is rather unsteady.243 The psalm verses and the Epistle 

readings differ from one manuscript to another. 

With regard to the readings for the eight Sunday liturgies, assigned ac- 

cording to the eight-mode tones, the issue is morę complicated.244 Nor- 

mally, the “Oktoechos of the Lectionary, i.e. double, ąuadruple, or eightfold 

series of scriptural readings and responsorial chants”245 was related to the 

readings for matins and was studied according to Hagiopolite, Sinaitic, and 

Constantinopolitan Systems by Sebastia Janeras and Stig Fr0yshov.246 In 

RNB gr. 44, we are dealing with a special selection for the eight Sunday Eu- 

charist liturgies, which has nothing to do with the Resurrectional Gospels. 

These are different episodes from the life of Christ, and were chosen by the 

scribe from the annual Lectionary cycle: 

RNB gr. 44. 9^ c Subject of the reading 
a 

Original place of the reading^ 

For lst Sunday 
(Matt 4:12-25), tonę 1 

Jesus Begins to Preach/Jesus Calls 
His First Disciples /Jesus Heals the 
Sick 

lst Sunday after Pentecost 

For 2nd Sunday 
(Matt 7:1-11), tonę 2 

Judging Others /Ask, Seek, Knock 2nd Sunday after Pentecost 

For 3rd Sunday 
(Mark 2:1-12), tonę 3 

Jesus Forgives and Heals a Para- 
lyzed Man 

3^ Sunday of the Cross 

For 4* Sunday (Matt 
8:14-27)248, tonę 4 

Jesus Heals Peters Mother in Law/ 
Jesus Heals Many / Jesus Calms the 
Storm 

41*1 Sunday of Pentecost 

For 5^ Sunday (Lukę 
5:18-26), tonę 5 

Jesus Forgives and Heals a Para- 
lyzed Man 

61*1 Sunday after Theophany 

243 Cf. Verhelst, Le lectionnaire de Jćrusalem 152-161. 

244 Gospel readings for Sundays in Sin. gr. 210 + Sin. gr. NE / Mr 12 (A.D. 861/2), Sin. gr* 
212, Sin. arab. 116 also have tonę indication. 

245 Fr0yshov, "The Early Development" 139. 

246 S. Janeras, "I vangeli domenicali della resurrezione," Paschale Mysterium. Studi in nW’ 
moria dell'Abate Prof Sahatore Marsili (1910-1983), ed. G. Famedi (Romę 1986) 55-69; 
Fr0yshov, "The Resurrection Office of First-Millennium Jerusalem Liturgy and Its Adopt100 
by Close Peripheries," Sion, mirę des Źglises: Mćlanges liturgiąues offerts au Pćre Charles Ath& 
nase Renowc, ed. by M. D. Findikyan, D. Galadza, A. Lossky (= Semaines d'Ćtudes LiturgiQueS 
Saint-Serge, Suppl. 1, Munster 2016) 109-147. 

247 Verhelst, Le lectionnaire de Jćrusalem 25-42 (according to Sin. gr. 210+Sin. gr. NE / 
12, A. D. 861 / 862, Sin. arab. 116, Sin. geo. O 38). 

248 Instead of Mark 1:29-45. 
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For 6,h Sunday (Lukę 
5:27-38), tonę 6 

Jesus Calls Levi and Eats With 
Sinners/Jesus Questioned About 
Fasting 

7th Sunday after Theophany 

For 701 Sunday (John 
2:1-11), tonę 7 

Jesus Changes Water Into Winę 3rd Sunday after Easter 

For 8^ Sunday (John 
8:12-20), tonę 8 

Dispute Over Jesus' Testimony 61*1 Sunday after Easter 

The method of the scribe was to take two readings from each part of a 

fourfold liturgical year (Easter / Pentecost / Cross / Theophany), when after 

Easter the Gospel of John was to be read, after Pentecost, Mathew, after 

the Cross, Mark, and after Theophany, Lukę.249 With the Fourth Sunday, 

in error he wrote "EucxyyćAiov Kara MapKOV,” planning to insert the pericope 

Mark 1:29-45 (from the liturgy of the Second Sunday of the Cross),250 but 

unable to find the text at his fingertips, he corrected "Mark” to "Matthew,” 

and put a parallel fragment from the Gospel of Matthew (Matt 8:14-27).251 

The only other example known to us of eight Gospel readings for Sun¬ 

day Eucharists arranged according to the eight tones is Sin. geo. O 54.252 

And although its scribe had the same idea as that of RNB gr. 44 — to create 

a compilation — his choice of pericopes differed substantially: 

For lst Sunday, tonę 1 

Prokeimenon Stichos Epistle Alleluia Gospel 

Ps 73:12-13 Ps 88:12 Rom 1:1-12 Ps 45:11-12 Matt 4:12-25 

Ps 73:12-13 Ps 78:16 Rom 1:1-12 Ps 23:1 Matt 4:12-24 

For 2nd Sunday, tonę 2 

RNB gr. 44. r Ps 27:9 Ps 27:9 Rom 6:3-23 Ps 124:1-2 Matt 7:1-11 

•gageo.0 54. lO^c. Ps 79:3 Ps 79:2 2 Cor 5:14-21 Ps 117:16-17 Mark 1:29-34 

For 3rd Sunday, tonę 3 

RNB gr. 44 £ Ps 70:9 Ps 30:2 Rom 8:2-11 Ps 5:2-3 Mark 2:1-12 

i5£Lgeo. O 54.10*0 Ps 76:14-15 Ps 76:2 Gal 1:1-5 Ps 114:1-2 Lukę 4:1-13 

^~4th Sunday, tonę 4 __, l-Wllt T 

?WBgrL44. 9th c Ps 84:5-6 Ps 84:7 Rom 10:1-13 Ps 94:3 Matt 8:14-27 
jj£tgeo,O54 iQthc Ps 27:6-7 Ps 27:8 Heb 13:17-21 Ps 147:1 John 2:1-11 

249 

250 

251 

252 

Jaiieras, "Les lectionnaires de Tandemie liturgie" 83-85. 

Kekelidze, HepycaMiMCKuu Kanonapb 148. 

We are grateful to Dr. Alexej Kashkin, who suggested this reading. 

Froyshoy, "The Early Development" 163. 
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For 5th Sunday, tonę 5 

RNB gr. 44. 9,h c. Ps 117:5-7 Ps 117:8 2 Cor 5:14 - 
6:2 

Ps 44:7-8 Lukę 5:18-26 

Sin. geo. O 54. lO^c. Ps 103:33-34 Ps 103:1 Rom 14:7-13 Ps 118:156 Matt 14:14-21 

For 61*1 Sunday, tonę 6 

RNBgr. 44. 9*0. Ps 93:5-7 Ps 93:1 Eph 1:17-21 Ps 82:2-3 Lukę 5:27-38 

Sin. geo. O 54. lO^c. Ps 91:2 Ps 91:4 Eph 3:14-21 Ps 111:1 Mark 1:35-45 

For 7th Sunday, tonę 7 

RNB gr. 44. 9* c. Ps 70:17-18 Ps 30:2 Eph 2:4-10 Ps 56:3-4 John 2:1-11 

Sin. geo. O 54. lO^c. Ps 70:17-18 Ps 70:1 Col 2:20-3:4 Ps 56:2 Lukę 19:1-10 

For 8th Sunday, tonę 8 

RNBgr. 44. 9*c. Ps 101:20-21 Ps 101:2 Eph 2:13-18 Ps 94:1 John 8:12-20 

Sin. geo. O 54. 
lO^c. 

Ps 32:5 Ps 32:9 ITim 2:1-7 Ps 100:1-2 John 1:1-17 

Thus, both manuscripts are compilations and consist of selections from 

the annual Lectionary madę by scribes themselves. Their personal selec¬ 

tions caused the uniąueness of these books, as well as the fact that no 

manuscripts similar in this regard to RNB gr. 44 and Sin. geo. O 54 can be 

found. 

b. Epistle readings 

Witnesses to the Epistle readings in Greek Hagiopolite Lectionaries are 

sparse and not studied enough. According to the list of Kurt Aland,253 they 

were saved in seven Hagiopolite Lectionaries, five of them dated 9th century 

- RNB gr. 44, Sin. gr. 212, Sin. gr. NE / Mr 31, Sin. gr. NE / Mr 36, Sin. gr. 

NE / Mr 73, one to 10th century - Sin. gr. NE / Mr 8, and one to 1 lth cen¬ 

tury - Sin. gr. NE / X 87 (1 lth c.). One morę 9th-century codex, Sin. gr. NE / 

Mr 11, was added to this list by Daniel Galadza, who has already described 

six manuscripts from Aland s catalogue.254 Based on these sources, the an¬ 

nual Epistle readings system from Hagiopolite Lectionary can presently be 

reconstructed as follows: 

253 Aland, KurzgefafSte Listę 356. 

254 Galadza, "Two Greek, Ninth-Century Sources" 88-90, 102 (Sin. gr. 212, Sin. gr. ^ 
Mr 11); Idem, "A Notę on Hagiopolite Epistle Readings in Three Greek Manuscripts from t e 
Sinai "New Finds," Sion, mirę des Śglises: Melan ges liturgiąues offerts au Pire Charles Athanase 
Renoux, ed. by M. D. Findikyan, D. Galadza, A. Lossky (Munster 2016) 149-161, esp. 156-1 
(Sin. gr. NE / Mr 31, Sin. gr. NE / Mr 36, Sin. gr. NE / Mr 73); Idem, "A Greek Source" 2l3-22» 

(Sin. gr. NE / Mr 8). 
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RNBgr.44 Sin. gr. 212 Sin. gr. 
NE/MT 
31 

Sin. gr. NE / 
MT 36 

Sin. gr. 
NE/MT 
73 

Sin. gr. 
NE/MT 
11 

Sin. gr. 
NE/ 
MT 8 

For Martyrs Heb 11:34-40 Rom 5:1-5 Rom 7:25b- 
8:11; Rom 
8:14-25; Rom 
8:28-37 (?) 

For Prophets Heb 11:32 1 Cor 12:27- 
13:3 

1 Cor 
12:27- 
13:8a255 

ForVenerables Gal 5:22-6:2 

For Hierarchs Heb 4:14 
-5:6 

Heb 4:14-5:6 

For Apostles 1 Cor 4:9-15 1 Cor 4:9-15 

ForWomen 2 Cor 4:7-12 2 Cor 4:7-12 

For Dedication 1 Cor 3:8-17 Heb 13:10-16 

For First Sun- 
day 

Rom 1:1-12 

For Second 
Sunday 

Rom 6:3-23 

For Third Sun¬ 
day 

Rom 8:2-11 

ForFourth 
Sunday 

Rom 10:1-13 

For Fifth Sun¬ 
day 

2 Cor 5:14 
-6:2 

For Sixth Sun¬ 
day 

Eph 1:17-21 

For Seventh 
Sunday 

Eph 2:4-10 

For Eighth 
(Sunday 

Eph 2:13-18 
— 

For Archangel Heb 1:1-12 Heb 1:13 
-2:4 

26 Dec., Pr. 
David and St 
James 

Rom 1: 
1-12 

2’Dec.,St.Ste- 
Phen^_ 

Hebli: 
37-40 

255 
Here: for Saints, Prophets, Hierarchs. 
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28 Dec., Mas- 
sacreof the 
Innocents by 
King Herod 

2 Feb., Encoun- 
ter of Christ 

Second Sunday 
for Theophany 

Third Sunday 

Fourth Sunday 

Fifth Sunday 

Sixth Sunday 

First Sunday of 
the Holy Fast 

[no rubric; 
"First Sunday 
of Acts"?] 

Second Sunday 
of Acts.Tone 2 

Third Sunday 
of Acts 

Tenth Sunday, 
also for Trans- 
figuration 

no extant rubric 

In generał these scattered Epistle readings testify to the existing of the 

great plausticity. The study of Sin. gr. NE / X 87 (1 lth c.) will add new de- 

tails to the reconstruction of the Greek Hagiopolite Epistle readings cycle- 

As to the identical readings they are few: Heb 4:14-5:6 for Hierarchs m 

the RNB gr. 44 and Sin. gr. 212, 1 Cor 4:9-15 for Apostles in the RNB gr- ^ 
and Sin. gr. 212, 2 Cor 4:7-12 for Holy Women in the RNB gr. 44 and Sin- 

gr. 212, Heb 11:34-40 for Martyrs and in RNB gr. 44 and Sin. gr. NE / Mr 

(here: Heb 11:37-40, for St. Stephen). 

A comparison of Gospel and Epistle readings in different Hagiop°ljte 

Lectionaries revealed the strongest similarity between RNB gr. 44 and Sin- 
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gr. 212, which contain the same Gospel pericopes for Martyrs, Apostles, 

Holy Women, and Dedication; the same prokeimena for Prophets, Vener- 

able ones, Holy Women, and Archangels; and the same Epistle readings for 

Hierarchs, Apostles, and Holy Women. 

3.4. The hymns and their origin 

RNB gr. 44 provides not only a collection of the readings and responso- 

rial psalms for the Eucharist, but also an anthology of hymns. Each proper 

includes: 

Hymn for the entrance: 
For Sundays: "Only begotten Son," with the reprise “Who art one of the Holy 
Trinity;" 
For other propers: troparion + Glory + theotokion. 

Trisagion. 
Responsorial psalmody. 
Sticheron at the synaxis. 
Hymn for the transfer of holy gifts: 

For Sundays: Ps 23, 7 with alleluia for Sundays; 
For other propers: nekrosimon + Glory + theotokion or triadikon. 

The troparion (rpOTudpiov), trisagion (Tpiadyiot;), sticheron at the synaxis 

(anxnpóv eię auva£iv), and hymn for the transfer of holy gifts (eię za ćryia) 
each have proper terminological definitions. The theotokion, nekrosimon, 

triadikon remain without any definition in the codex. 

a. Troparia at the entrance 

Troparia at the entrance256 were chanted at the beginning of the liturgy 

before the trisagion, when the clergy entered the church.257 In GL and the 

Old Iadgari not less than fifty different troparia at the entrance (oxitay) are 

Preserved. In RNB gr. 44, it is a hymnographical composition: during Sun- 

^ay Eucharistic liturgies the "Only begotten Son” with the Glory and re- 

ain was chanted,258 and for other propers troparion and theotokion with 

Ae Glory in between are prescribed. The list of entrance hymns in RNB gr. 
*4 is as follows: 

256 
Leeb, Die Gesange 38-49; Galadza, Worship of the Holy City 157-161; Liturgia Ibero- 

^raeca 304-306. 

258 ^ateos’ ^ cźlebration de la parole 71-90. 
y P ^ Nikitin, "Eamhopoahmm Cbme," npaeocAaenasi dm^uKAonedusi 18 (2008) 51-57; 
3^8 Lauteur et la datę de composition du tropaire '0 MovoYevfjc; Yióę," EO 22 (1923) 

Mateos, La cćlćbration de la parole 50-52. 



112 ALEXANDRA NIKIFOROYA - TINATIN CHRONZ 

Proper Incipit of the hymn Manuscripts FollierTs Initia 

For a Prophet npocpfjtai ev5oęoi, upeu; 
(ScccjiAeu; 

XaTpe 0eotóke nap0eve = for Hierarchs (RNB gr. 
44) 

For Venerable 
ones 

"Oaie ndtep, eKKAricnaę £yevou 
5ó^a 

Sin. gr. NE / Mr 56+5, St. 
Anthony (17 Jan.) 

Follieri III, 162 

'H Kexapita)|ievn* |iecnteuaov Sin. gr. NE / Mr 56+5, Sixth 
Sunday of Lent (vespers); 
Sin. gr. NE / Mr 83 
(theotokion apolytikion) 

Follieri II, 28 

For Hierarchs ’E^exu0ri r| xópi<; ev xeiA£ai aou 
(here with the name of 
"Macarius”) 

XaTpe 0eotÓKe Ilap0eve = for a Prophet (RNB gr. 44) 

For Apostles *0 ev5oęa^ó|ievo<; ev rfi |ivii|ip Sin. Gr. NE / Mr 56+5, Sts. 
Cyrus and John (31 Jan.) 

Follieri III, 24. 
(here: evrau;|jvdcnj^ 

POaai f||iaę ek ta>v dvayK(jL)v = for Martyrs (RNB gr. 44) Follieri III, 434 

For Women ©uyarepeę ’IripouaaXii|i Sin. Gr. NE / Mr 56+5, Sts. 
Pistis, Elpis, Agape (1 June) 

ToO apxoryYeXou Ta^puiA Follieri IV, 265 

For the Dedi- 
cation 

ToOtov tóv vaóv ó narrip ekticje 

Tri<; ayiaę Tpia5o<; tó nAiipu)|ia Sin. gr. NE / Mr 56+5, 
Pentecost (rubric 65, on 
Glory) 

For 8 Sundays *0 Movoyevf|<; Yióę Old Iadgari Follieri III, 111 

For Archangel ’ApxdyyeXe Mixa^A, tou 0póvou 

0eóv ek aou aapKO)0£vta Eyva>- 
jiEV 

Follieri II, 122 

Of these fourteen chants, five can be found in the Tropologion Sin. gr- 

NE / Mr 56+5, two morę in the Initia of Follieri, and five remain unidenti- 

fied. The "Only begotten Son” ('0 MovoY£vf|<; Yióę), chanted as a refrain to 

the entrance psalm 94, was already known as the oxitay for Easter in the 

Old Iadgari and GL.259 In RNB gr. 44 there is no indication of this psalm, 

but instead, an unusual interpretation of this troparion with the repetition 

of the words MWho art one of the Holy Trinity” (“Etę d>v, etę 'Ayiaę Tpicx5oę ) 
after the Glory.260 The same interpretation is offered in the famous Eu- 

259 Leeb, Die Gesdnge 49, 306; The Oldest Iadgari 216; Tarchnischvili, Le Grand Lection 

naire 1:143, 114 (§ 745). 

260 Mateos, La celćbration de la parole 18-19. 
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chology of Porphyry Uspensky (RNB gr. 226) from the late lOth century,261 

redated recently by Boris Fonkich to the tum of the 8th to 9th centuries.262 

The hymns for other propers were borrowed from the Tropologion. Thus, 

the entrance hymn for Venerables, "Ooie narep, EKK\r\o\a(; eyevou 5ó£a (fol. 

5v-6r), originated in the celebration of St. Anthony (17 January), for Holy 

Women, ©uyocTepeę TepouaaAtiji (fol. 27v) — in the acolouthia of Sts. Pistis, 

Elpis, and Agape (1 June, rubric 69),263 and other hymns are rooted in the 

liturgies of Sts. Cyrus and John (31 January), Pentecost and Great Lent. 

b. Trisagion 

The hymn "O holy God,” originating from 5th-century penitential pro- 

cessions in Constantinople (around A.D. 438/439),264 was already known in 

Palestine in the 6th century.265 In RNB gr. 44 this hymn is present only in the 

propers for the Third, Seventh, Eight Sundays and for the commemoration 

of the Archangel Michael. 

c. Stichera at the synaxis 

The stichera at the synaxis occupied a post-Gospel position and cor- 

respond to the Georgian xeltabanisay (handwashing chant).266 This name 

261 Ibid 18-19, 52. Originally in RNB. gr. 226 it was a hymn of the third antiphon for 
Sundays, chanted after the stichos Ps 94:6. This usage of the hymn was deleted in the codex, 
probably because the hymn was moved from the third to the second antiphon. 

262 B. Fonkich, “riop<J)npbeBCKMń EBxoyiorMn PHE. Tpeq. 226. K Bonpocy o ^ampoBKe n 
40Ka^H3aijMM pyKonncn,” CneUfUOAbHbie ucmopunecKue ducąunMiHbi, 2 (M.: MBIT PAH, 2017, in 
press). 

263 Sin. gr. NE / Mr 56+5, on “Lord, I have cried" and at the Praises, tonę 8. These martyrs 
suffered in the second century in Romę and were venerated through the Christian East and 
West under various dates. Their Life appeared in 7^-S1*1 c. and is known from Greek, Syriac, 
Armenian, Georgian, and Latin sources: BHG I, 231-232, BHG II, 243; BHO 237-238; BHL I 
44-445; Garitte, Le calendńer palestino-georgien 182, 294, 336, 367, 368, 455, 481. 

64 R. Taft, “Trisagion," ODB III, 2121; Liturgia Ibero-Graeca 48-49, 307-309; Galadza, 
orship of the Holy City 161-162; Mateos, La cślśbration de la parole 91-126; S. Janeras,“Le Tri- 

sagion: une formule bróve en Liturgie comparće,” Comparative Liturgy Fifty Years after An- 

0U f65Umstark (1872-1948), ed. G. Winkler (= OCA 265, Romę 2002) 495-562. 

ti ^ Life of St. Sabas the polemic over the Theopaschite Trisagion formula is men- 

K\nv^: Ć7te!5l^, TW^ CC^I(^)V ^Yeiv £Trex£ipnaccv tóv tpiaayiov upvov peta trję uttó Iletpou tou eni- 
Tt r!Vft^V£X(P^a)ę ettivori0ei<jr|(; 7tpoa0?iKn<; tou ó otaupa)0ei(; 5i’r|pa(;, ayaYaKtTiaaę eiKÓtcoę ó ©eToę 

mr]Vl0T{ T0^T0V cc^I0^ę i^ctAAew tóv upvov eKeXeuaev Kata triv apxa{av trjc; Ka0oAiKrjc; 
H^iaę itapa5oaiv... See Kyńllos von Skythopolis, ed. E. Schwartz (= Texte und Untersuc- 

^ngen49/2, Leipzig 1939) 117-118. 

niunr Gesange 99-113; R. F. Taft, Worship on Sinai in the First Christian Mille- 
Cath1 a Lost World, in: Approaching the Holy Mountain. Art and Liturgy at St. 
Brepe?ne S ^onastery in the Sinai, ed. Sharon E. J. Gerstel and Robert S. Nelson (Tumhout, 
S°pj^s’ 10) 143-177; Idem, “The (SnPaTlKóv in the 6/7 c. Narration of the Abbots John and 

°nius (BHGNA 1438w). An Exercise in Comparative Liturgy," OCA 260 (2000) 675-692; 
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derived from their physical juxtaposition to the Lavabo, but was actually a 

response to the Gospel. While the troparia at the entrance have been known 

and studied only from the Georgian sources,267 the stichera at the synaxis 

have been examined on the basis of Georgian and Greek Lectionaries, Iad- 

gari / Tropologia, and early codices of JAS.268 A rich and still unedited rep- 

ertory of about 30 stichera at the synaxis is preserved in Sin. gr. NE / Mr 

56+5 (9th c.). RNB gr. 44 saved the whole repertory of Hagiopolite stichera 

at the synaxis, which were placed here after the Gospel, following the litany 

and before the dismissal of the catechumens: 

Proper Incipit of the sticheron 
at the synaxis 

Sin. gr. NE / Mr 
56+5 

Follieri's Initia 

For Martyrs *0 tdjv dy (o)v d0Xocpópa)v 
5eędpevo<; 

= for Apostles (RNB gr. 44); 
Follieri III, 205 (paprupow) 

For a Prophet ’Ev toT<; 7ipocpTitai<;, 

aviiYYei^a<I 

Follieri I, 470 

For Venerable 
ones 

*'0aie natep, ouk eScoKaę 
U7TVOV 

(here with the name 
“Macarius") 

St. Anthony (17 Jan.) Follieri III, 163-164 

For Hierarchs Tv iepeuai Kai papruai 
5ia7rpei|?a<; 

St. Mark (25 Apr.) Follieri I, 443 

For Apostles '0 tou ayiou dnooróAou 
5eędpevo<; 

= for Martyrs (RNB gr. 44) 
Follieri HI, 205 ('0 tdjv dyui)V 

paprupu)v) 

For Women Trj<; 7iap0ev(a<; ró KauxnPa 
(here with the name 
"Barbara") 

*269 

For the 
Dedication 

'H EKKAriaia tou Kupiou, 
psydAcoc; KEKoapeTtai 

Dedication of the 
Chozeva Monastery 
(16 Jan.) 

Follieri n, 16 

For lst Sunday Taj ^u)o5óxci) aou pvripan Follieri IV, 328 __ 

For 2nd Sunday vOvto)<; 7rapavopoi 
a(ppayiaavTe<; 

Follieri III, 122 

For 3rd Sunday Tó ęu)o5óxov aou pvrjpa 

For 4^ Sunday Tó cpai5póv Kiipuypa rfj<; 
dvaardaeax; 

For 5^ Sunday Oi xfj<; KouarcaSiaę Follieri III, 66 _ 

For 6^ Sunday Emdta)aav ’Iou5aioi Follieri I, 371_— 

Idem, “Were There Once Old Testament Readings In the Byzantine Divine Liturgy? Apf°P° 

of an Article by Sysse Gudrun Engberg," BBGG III-8 (2011) 271-311, esp. 288-298. 

267 Leeb, Die Gesange 38-49. , ^ 

268 They were called differently: <mxnpov tr\ę / <mxnpov i|jaAAópevov eię ^ ^ 
toupYiotv / onxnpov i|;aAAóp£vov eię ouvaęiv. See Leeb, Die Gesange... 99-124; Taft, “Wors ^ 
Sinai" 156, 160-161; R. Taft, S. Parenti, // Grandę Ingresso. Edizione italiana rivista, ainP 

e aggiomata (Grottaferrata 2014) 181-198. 

269 This hymn is present in Sin. gr. NE / Mr 4, St. Christina (24 July, at the Prais^)- 
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For 7th Sunday 'H |iev r||i£pa toO ndGouę 
aou 

Follieri 11,43 

"Ote rw 7rpo<riA.u)aav 

For Archangel ’Ek tajv cpoPepajv Kai 
axpavTU)v 

Archangel (6 June) Follieri I, 411. 

Of the sixteen hymns, twelve can be found in Tropologion Sin. gr. NE / 

Mr 56+5 and Initia of Follieri, and four hymns remained unidentified. The 

sticheron for the proper of Venerables "Ooie na rep, ouk eScoKaę uttvov (fol. 9v- 

lOr) originated in the feast of St. Anthony the Great (Sin. gr. NE / Mr 56+5, 

17 January, on "Lord, I have cried,” tonę 5). But in RNB gr. 44 it contains 

the name of St. Macarius instead of St. Anthony. Similarly, the chant for 

Women, Trię 7iap0evia<; tó Kavxw<* (fol. 3lr), known from the Tropologion 

Sin. Gr. NE / Mr 4, where it was chanted to St. Christina (24 July, at the 

Praises), here is clearly connected to St. Barbara. The hymn for Hierarchs 

’Ev iepeuoi Kai papruai (fol. 14v-15r) was the hymn for St. Mark (Sin. gr. NE 

/ Mr 56+5, 25 April, vespers, on "Lord, I have cried,” tonę 8), the Apostle 

and protector of Egypt, and for the Archangel ’Ek tu)v cpo(tepU)v Kai axpdvTO)v 
(fol. 68v), of the Archangel Michael (Sin. gr. NE / Mr 56+5, the sticheron at 

the synaxis). Finally, the text for the Dedication of the Church, fH EKKkr\o\a 

toO Kupiou (fol. 18v), can be found in the liturgy of the Consecration of the 

Chozeva Monastery (Sin. gr. NE / Mr 56+5, 16 January, on "Lord, I have 
cried,” tonę 1). 

d. Hymns for the transfer of gifts 

The alleluia composition for the transfer of the gifts for Sunday prop- 

ers' an archaic tradition witnessed in Georgian (= sic midisay) and Greek 

sources, has been studied in detail by Helmut Leeb, Robert Taft, and Stefa- 

n° Parenti.270 They have traced the development of this composition, based 

the data of the JAS and the GL, where for the days of Palm Sunday, the 

^ter Vigil, the Sunday of Easter, Pentecost, and the Dedication of the An- 

^tasis Church in Jerusalem, the Holy gifts were prescribed to be escorted 

antiphonal Alleluia-chanting, performed by a soloist and accompa- 

lep ^ c^°^r or parishioners. Exactly this structure - alleluia, Ps 23:7, al- 
Ula» ^lory, alleluia - is represented in RNB gr. 44 (fol. 24v and passim): 

ra ayicc. ’AAAr|Aouia. ’AAAr|Aoma. vApare nuAac;, oi apxovrec; u|id)v, Kai enapGrite, 
J^uAai, aid>vioi, Kai eiaeAeuaerai, ó PaaiAeuc; xfjc; Só^rię [Ps 23:7]. AAAriAouia. Aó^a 

atP^ AAAriAouia. 

^°r other non-Sunday propers at the Great entrance a specific structure 

eeb, Die Gesdnge 113-124; Taft, Parenti, // Grandę Ingresso 228-234. 
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is preserved, attested in no other liturgical source. That is a “nekrosimon- 

Glory- theotokion” unit after the exclamation of the deacon: “Let nonę of 

the catechumens remain.”271 We have found most of the chants scattered in 

Sinaitic Greek manuscripts, but their role as chants for the transfer of the 

gifts in RNB gr. 44 remains inexplicable to us.272 Usually these chants tell 

us about the Body and the Blood of Jesus. Only for the great celebrations 

could they be tied up with the theme of the feast, e.g., "Hodie ingreditur 

in Sion rex gloriae” (Palm Sunday), "Tu, Christe, baptizatus es in Jordane” 

(Epiphany) etc.273 But in RNB gr. 44 these texts are dedicated to the Dead 

and the Yirgin Mary. 

Proper Incipit of the 
hymn 

Type Sinaitic mss, Follieri's Initia 

For Martyrs Elę rr)v Kaxdnavoiv 
aou 

N274 Follieri I, 381 

POaai ripaę ek rajv avayKdjv Th = for Apostles (RNB gr. 44)\ 
Follieri III, 434 

For a Prophet ’A0dvare 0ee, ev aKrivaT<; N = for Women (RNB gr. 44) 

XaTpe 7idva£|iV£ dyvn Th = for Women, for an Archangel 
(RNB gr. 44) 

For Venerable 
ones 

EipriviKÓv ó5nydv Kai cpa)teivóv 
dyyeXov275 ■ 
'H Kexapira)pevri, pecrir£uaov 
(twice) 

Th Sin. gr. NE / Mr 56+5, Sixth Sunday of 
Lent (vespers); Sin. gr. NE / Mr 83 
(theotokion apolytikion); Follieri II, 28 

For Hierarchs npdjtoę av0pa)7ro<; ’A5dp N Sin. gr. NE / Mr 56+5, Earthąuake 
(17 Jan.) 

Aexou ra<; cpu)vd<; Th Sin. gr. NE / Mr 56+5, Archangel 
(6 Jun.); Follieri I 301 _ 

271 Verhelst supposed that it was intermediate phase between antiphonical psalms and a 
chant, composed from a single antiphon troparion (Leeb, Die Gesdnge 118). See S. Verhelst, 
La Liturgie ibeńco-grecąue de saint Jacąues. Sources, texte, trąd., comm., ćtudes (Jćrusalem, 

Biblioth&ąue Sainte-Anne 1996) 472-473. 

272 Probably we deal with a similar development to that one which Robert Taft deterrrunes 
as "secondary" or "individual formulae" in the rite of the Great Entrance of BAS and CH • 
These texts (the trisagion, penitential troparia etc.) were read by a priest or a deacon after 
psalm 50 and were "secondary additions of rather dubious value" to primary Cherubicon. 
the nekrosima troparia could be caused by "the burial of Christ symbolism that has permea 

the Great Entrance." See Taft, The Great Entrance 220-227, esp. 220 and 226. 

273 Leeb, Die Gesdnge 122-123. 

274 N - nekrosimon, Th - theotokion, Tr - tri ad ikon. 

275 It is not elear, if this is a redaction of the "angel of peace” litany, i.e. the litany 0 ^ 
catechumens, read after the Gospel and before their dismissal (Mercier, La Liturgie ae 
Jacąues 174, in RNB gr. 44 instead of *AyyeAov EipT]vr|(;, tuotóv Ó5nyóv we read Eipr|ViKOV o 
Kai cpa)teivóv dyyeAov pou, 7tapdaxou) or if this is the beginning of an unknown hymn. r o 

about the "angel of peace" litany see Taft, The Great Entrance 311-349. 
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For Apostles Zu ó ©eóę, ó Kara^aaaę f'A5ou N(?) 

"On 7idvta)v U7ićpx£i<; Th Follieri III, 197 

’A0avate 0ee, ev 0KrivaT<; N = for a Prophet (RNB gr. 44) 

XaTpe 7iavaejive ayvii Th = for a Prophet, for an Archangel 
(RNB gr. 44) 

For the Dedica- 
tion 

’Ava7iauaov, Seanota, ev eipiivn N 

Trję ayiaę TpiaSoę tó nAiipcapa Tr Sin. gr. NE / Mr 56+5, Pentecost 
(rubric 65, on Glory) 

For Archangel Xaipe 7idvae|ive óyvT] Th = for a Prophet, for Women (RNB gr. 44) 

The fact that the majority of the hymns from RNB gr. 44 were found in 

Tropologion Sin. gr. NE / Mr 56+5, based on the Hagiopolite tradition but 

reflecting the regional specifics of Egypt in the services of the Archangel 

Michael, St. Mark, St. Macarius, St. Anthony the Great, St. Cyrus and John, 

and St. Barbara, proves again that these manuscripts belonged to one re¬ 

gional tradition. 

3.5. Towards the Origins of RNB Gr. 44 

Janeras classified Hagiopolite Lectionaries into: "lectionnaires pleniers” 

(GL),"evangeliaires” (Sin. arab. 116, A.D. 995/6), and "tetraevangiles” (Sin. 

geo. O 30 + Sin. geo. O 38, A.D. 979)276. But other types also existed, and 

we suggest that Sin. geo. O 54 (10th c.) is the most probable comparison 

— a liturgical compendium for an unpretentious community, sufficient 

to perform all kind of liturgies, comprising the Liturgy of St. James, the 

Presanctified Liturgy, euchological and lectionary materiał for the feast 

days of the church year and common propers, for use by a deacon / priest 

or lector. There are two other similar Georgian compendiums — Sin. geo. 

O 53 (9th-10thc.) and Sin. geo. NF 58 (9th-10th c.) — which confirm that the 

P^°ducti°n of such liturgical collections was probably well known in the 

-10thc. in Sinai and Palestine. We hope that the missing part of the co- 

ex wiU be found one day, just as the missing part of the unusual Menaion 

gr. 89 (1-10 December, ca. A.D. 1000), which is Sin. gr. 578 (10-31 

ecember) was found in the Library of St. Catherine's Monastery.277 This 

^naion was also brought by Constantin Tischendorf to Saint Petersburg, 

w ° gathered rare liturgical samples. 

Although RNB gr. 44 was organized according to the Hagiopolite liturgi- 

277 ^aneras» "Les lectionnaires de 1'ancienne liturgie" 82-83. 

^Kgui r ^ktf°r°va, "Boccoe4HHeHHbiń koackc PHE. Tpen. 89 / Sin. gr. 578,” Indo-European 
s lcs And Classical Philology, XVII (Saint Petersburg 2013) 605-618. 
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cal ordo,278 and corresponded to the liturgy of St. James, with troparia at 

the entrance, trisagion, prokeimenon, Epistle reading with alleluia, Gospel 

reading, litany, hymn at the synaxis, dismissal of the catehumens, hymn 

for the transfer of gifts, and the Creed, regional influence is evident. In a 

recent dissertation devoted to the evolution of the rite of the Consecration 

of a Church and analyzing this proper from RNB gr. 44, Vitaly Permiakov 

concluded that "the use of the Matthew 16 reading ... confirms direct con- 

nection of the Lectionary St. Petersburg RNB gr. 44 to the liturgy of Je- 

rusalem, but the differences in the selection of hymnography, completely 

distinct from the cadre of the Hagiopolite troparia from the GL and the Iad- 

gari, does not allow one to place the origin of this Lectionary in Jerusalem 

itself.”279 This observation on one proper is applicable to the whole codex, 

which we can tentatively place in the region of Egypt. 

The main indicators of this liturgical tradition, we suggested, are the 

propers for the Archangel with the Arabie remark "Michael” and to Holy 

Women. The hymns for these two propers were found in the Tropologion 

Sin. gr. NE / Mr 56+5 among the texts for the peculiar Egyptian celebration 

- a patronal feast of the Archangel Michael, performed on the 6th of June 

and for the commemoration of Sts. Pistis, Elpis, and Agape, celebrated on 

the first of June. This very specific correlation to the Tropologion,280 the 

elear scribal preference to use the hymns for saints venerated in the region 

of Egypt, such as the Archangel Michael, St.Pistis, Elpis, Agape, St. Macari- 

us, St. Mark, the signs of notation, similar to the notation of Hermoupolis, 

and finally, the use of the Coptic formula "In the name of the Father, and 

of the Son, and of the Holy Spirit, One God” confirm the liturgical use of 

RNB gr. 44 within the Patriarchate of Alexandria. 

4. Conclusions 

1. RNB gr. 44 enlarges our knowledge of the variety and plasticity of 

the Hagiopolite Lectionary, which spread over huge territories of the Near 

East. The sixteen common propers for Eucharistic liturgies preserved in 

the codex were arranged to the liturgy of St. James and fumished with the 

propers and texts familar to the Lectionary of Jerusalem. At the same time 

there are liturgical peculiarities that rely heavily on the designation of RN& 
gr. 44 as a regional interpretation of Hagiopolite tradition. 

2. With regard to indications of local tradition, we notę especially the 

special proper to the Archangel Michael, correlated to the great Egyptian 

278 Verhelst, La liturgie de Jórusalem 308; Permiakov, “Make this the place” 349. 

279 Permiakov, "Make this the place” 99-100. 

280 Chronz, Nikiforova, “Beobachtungen zum altesten Tropologion" 150-159. 
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feast, and elear textological parallels in RNB gr. 44 and the Tropologion 

Sin. gr. NE / Mr 56+5, which was in use in Egypt, and written in the Sinai 

bilingual Lectionary Sin. arab. 116. We can also assume that another Lec¬ 

tionary, Sin. gr. 212, which contains many readings identical to RNB gr. 44 
and Sin. arab. 116, is also connected to this region. 

3. RNB gr. 44 is a noteworthy source for musicology. First, it contains 

two types of notation. The first one for Gospel and Epistle readings, known 

as "Cypro-Palestinian” or "Sinaitic” type, using double and trifold accents. 

The second is for prokeimena and alleluia, and uses with the diple, triple, 

and morę marks. It is a variant of the "diple notation,” similar to the "Her- 

moupolis notation” known from Egyptian manuscripts. Second, the Sun- 

day readings and hymns are arranged to the eight-mode musical system. 

4. RNB gr. 44 includes readings and hymns borrowed from annual Evan- 

geliaries and Tropologia. Thus, the scribe selected eight Gospel readings 

for rare Sunday propers from four sections of the Hagiopolite liturgical 

year, trying to take two Gospels from each part. It is a compilation, and we 

assume that it was created for a parish where there was no set of annual 

liturgical books, and liturgies were performed only on Sundays and for 

special occasions. RNB gr. 44 may have been part of a liturgical collection 

necessary for this purpose, as Georgian miscellanies Sin. geo. O 53, Sin. 

geo. O 54, or Sin. geo. NF 58 were, with the Liturgies of St. James and of the 

Presanctified Gifts, as well as a potpourri of Lectionary and euchological 

contents that allowed one to perform all main acolouthies. 

5. RNB gr. 44 appeared in the Greek-Arabie mileu in the mid 9th century. 

It was written in Greek, but with contemporaneous duplication of Greek 

rubrics in Arabie, that witnessed the gradual arabization of the Orthodox 

Christian population in the Near East. The codex continued to be used by 

Ąrabs through the first half of llth century, when four secular interpola- 

tions in Arabie, telling us about the birth of four persons, were madę. In- 

sPite of the eccentric charcter of this book, its shelf life was rather long. 

The third layer of the text, i. e. Greek interpolations of Sunday prokeimena 

and photagogika of 13-15th centuries is elear evidence that this enigmatic 

Prayer-book continued to be used in the late-Byzantine period. 
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ADDENDA 

1. Index biblicus 

For Martyrs 

Epistle reading: Heb 11:34-40 / Alleluia: Ps 32:1-2 / Gospel reading: Matt 10:16- 
22 

For Prophets 

Psalm: Ps 104:15 / Stichos: Ps 104:1 / Epistle reading: Heb 11:32 (incipit) / Al¬ 
leluia: Ps 67:12-13 / Gospel reading: Matt 10:37 (incipit) 

For Venerable ones 

Psalm: Ps 96:10 / Stichos: Ps 96:11 / Epistle reading: Gal 5:22 - 6,2 I Alleluia: 
Ps 21:5-6 / Gospel reading: Matt 10:37-42 

For Hierarchs 

Psalm: Ps 131:9 / Stichos: Ps 131:16/ Epistle reading: Heb 4:14-5, 6 / Alleluia: 
Ps 44:3-5 / Gospel reading: John 10:1-10 

For Apostles 

Psalm: Ps 18:5 / Stichos: Ps 18:1 / Epistle reading: 1 Cor 4:9-15 / Alleluia: 
Ps 138:17 / Gospel reading: Matt 10:1-10 

For Women 

Psalm: Ps 44:15 / Stichos: Ps 44:16 / Epistle reading: 2 Cor 4:7-12 / Alleluia 
Ps 92:4-5 / Gospel reading: Matt 25:1-13 

On the Dedication of the Church 

Pslam: Ps 64:5-6 / Stichos: Ps 64:6 / Epistle reading: 1 Cor 3:8-17 / Alleluia: 
Ps 25:8 / Gospel reading: Matt 16:13-19 

On the First Sunday 

Psalm: Ps 73:12-13 / Stichos: Ps 88:12 / Epistle reading: Rom 1:1-12 / Alleluia: 
Ps 45:11-12 / Gospel reading: Mt 4:12-25 

On the Second Sunday 

Psalm: Ps 27:9 / Stichos: Ps 27:9 / Epistle reading: Rom 6:3-23 / Alleluia: Ps 124:1 * 
2 / Gospel reading: Matt 7:1-11 

On the Third Sunday 

Psalm: Ps 70:9 / Stichos: Ps 30:2 / Epistle reading: Rom 8:2-11/ Alleluia: Ps 5.2-3 

/ Gospel reading: Mark 2:1-12 

On the Fourth Sunday 

Psalm: Ps 84:5-6 / Stichos: Ps 84:7 / Epistle reading: Rom 10:1-13 / Alleluia- 
Ps 94:3 / Gospel reading: Matt 8:14-27 

On the Fifth Sunday . . 

Psalm: Ps 117:5-7 / Stichos: Ps 117:8 / Epistle reading: 2 Cor 5:14 - 6:2 / Alle uia 
Ps 44:7-8 / Gospel reading: Lukę 5:18-26 
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On the Sixth Sunday 

Psalm: Ps 93:5-7 / Stichos: Ps 93:1 / Epistle reading: Eph 1:17-21 / Alleluia: 
Ps 82:2-3 / Gospel reading: Lukę 5:27-38 

On the Seventh Sunday 

Psalm: Ps 70:17-18 / Stichos: Ps 30:2 / Epistle reading: Eph 2:4-10 / Alleluia: 
Ps 56:3-4 / Gospel reading: John 2:1-11 

On the Eighth Sunday 

Psalm: Ps 101:20-21 / Stichos: Ps 101:2 / Epistle reading: Eph 2:13-18 / Alleluia: 
Ps 94:1 / Gospel reading: John 8:12-20 

For an Archangel 

Psalm: Ps 103:4 / Stichos: Ps 103:1 / Epistle reading: Heb 1:1-12 / Alleluia: 
Ps 103:3-4 / Gospel reading: Matt 25:31-46. 

2. Index hymnographicus 

*’A0dvcxT£ 0££, £v (JKr|vaT(; r&v 5ikouo)v (nekrosimon, for a Prophet, fol. 5v, for Women, 
fol. 3lr)281. 

AAArjAouia. ’AAAr|Aouia. ’'Apai£ nuAocę, oi apxovt£c; u|id)v (hymn for the transfer of the 
holy gifts, on the Eighth Sundays, fol. 24v, 36v, 40v, 47v, 51v, 56r, 60r, 63r). 

*’Ava7iauaov, SćaTiora, £V eiprjvr| (nekrosimon, on the Dedication of the Church, 
fol. 18v). 

*’ApxdyY£A£ MixocrjA, rou 0póvou rrję ji£yaAa)auvTic; (troparion, for an Archangel, 
fol. 63r-v). 

Aexou rat; cpawdę (theotokion, for Hierarchs, fol. 14v). 
Emdnooav ’Iou5aToi (sticheron at the synaxis, on the Sixth Sunday, fol. 56r). 
Eipr]viKÓv ó5tiyóv Kai cpa)t£ivóv ayye\ov (for Venerable ones, fol. 10r-v). 

Eu; triv KaraTiauaw aou, Kupi£ (nekrosimon, for Martyrs, fol. 4r). 
Ektwy (po^epow Kai axpdvro)v puarripiaw (sticheron at the synaxis, for an Archangel, 

fol. 68v-69r). 
>r « A ' 

v tep£uai Kai papruai SiaTipćiJjac; (sticheron at the synaxis, for Hierarchs, fol. 14v- 
15r). 

v imę Tipocprjrau; dvfjYYei^a(; nP™ (sticheron at the synaxis, for Prophet, fol. 5r). 
_^s^Xi30r| rj xdpię ev xeiAeai aou (troparion, for Hierarchs, fol. 10v). 

ov en oou aapKO)0£vra £yva)|i£v (theotokion, for an Archangel, fol. 63v). 

^ps^InpouaaAnp f|yd:7iTiaav (troparion, for Women, fol. 27v). 
£KKAr]a(a rou Kupiou p£ydAo)(; (sticheron at the synaxis, on the Dedication of the 

. Church, fol. 18v). 

^CoptrwpeYr], ji£ait£uaov aaTę SerjaEai (theotokion, for Venerable ones, fol. 6r, 

H u' 
59v T°^ 71<*®0U<> aou (sticheron at the synaxis, on the Seventh Sunday, fol. 

0^°^°, ev rrj rdW anoaróAa)v (troparion, for Apostles, fol. 15r-v). 

52r)OUaTC0^a(* ^vhX°uvro (sticheron at the synaxis, on the Fifth Sunday, fol. 51v- 

means the hymn is known only from this codex. 
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*0 Movoyevr|c; Yióc; (troparion, on the Eighth Sundays, fol. 19r, 24v, 37, 41v, 48, 51v, 
56v, 60v). 

V0vta)c; 7iapavojioi a(ppay{aavre(; (sticheron at the synaxis, on the Second Sunday, 
fol. 36r-36v). 

"Oaie Tidrep, eKKAriaiocę eyevou 5ó£a (troparion, for Venerable ones, fol. 5v-6r). 

"Oaie Tidrep, ouk eScoKOcę uttvov (sticheron at the synaxis, for Venerable ones, fol. 9v- 
lOr). 

*ł/0re rep £uA(p 7ipoafjAo)aocv, Kupie (sticheron at the synaxis, on the Eighth Sunday, 
fol. 62v-63r). 

"On 7idvra)v U7idpx£ię r&v Tioipdrow (theotokion, for Apostles, fol. 27r). 
*0 rou ayiou dnoaróAou / rd)v dyia)v a0Aocpópa)v 5e^apevoc; rf)v U7iojiovfjv (sticheron at 

the synaxis, for Apostles, fol. 27r, sticheron at the synaxis, for Martyrs, fol. 4r). 
*npocpfjrai ev5o£oi, upeu; ftaaiAeu; rjAe^aaGe (troparion, for a Prophet, fol. 4r-v). 
npakoę dv0pa)noc; ’A5dji (nekrosimon, for Hierarchas, fol. 14v). 

Puaai fjpdc; Łk r<uv dvayK&v (theotokion, for Martyrs, fol. 4r, for Apostles, fol. 15v). 

*Zu ó 0eóę, ó Karoc(5daoc(; "A5ou (nekrosimon, for Apostles, fol. 27r). 

Trję dyiocę TpidSoę ró TiAfjpajpa (on the Dedication of the Church, fol. 31v, fol. 18v). 

Trję 7iap0eviac; ró Kauxripcc (sticheron at the synaxis, for Women, fol. 3 lr). 
*Tó ęa)o5óxov aou |ivrj|ja (sticheron at the synaxis, on the Third Sunday, fol. 40v-41r). 

Tou dpxccyyeAou ra(5pif|A rf|v cpo)vfjv (theotokion, for Women, fol. 27v). 

*ToOrov róv vocóv ó narf)p eiociae (troparion, on the Dedication of the Church, fol. 3 i v). 
*Tó cpoci5póv Krjpuypa rrję dvaardaea>c; (sticheron at the synaxis, on the Fourth Sun¬ 

day, fol. 47r). 

T(p ęa)o5óxtp aou pvrjpan napear&aai (sticheron at the synaxis, on the First Sunday, 
fol. 24r-v). 

*XocTpe 0eorÓK£ nocp0eve (theotokion, for a Prophet, fol. 4v, for Hierarchs, fol. 1 lr). 
*XccTpe 7idvaepve ayvfj (theotokion, to a Prophet, fol. 5v, for Women, fol. 31r, for an 

Archangel, fol. 69r). 
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SUMMARY 

cus 

This article prorides a new edition of the 9th-century fragment, Codex Sinaiticus Liturg1 

_(RNB, gr. 44, Constantin Tischendorf s collection), with both its Greek and Arabie te** 

and compares it to Greek, Greek-Arabic, and Georgian Hagiopolite Lectionaries and 
logia from St. Catherine's Monastery on Sinai, speculating about the typology, original^^ 
and provenance of this codex, earlier considered to be a "livre uniąue” and "incompara 
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Fig 1. The musical signs in RNB gr. 44, fol. 53v-54r (© RNB). 

1. fol. 53v-54r. From the Gospel according Lukę 5:27-38: musical signs of "Cypro-Palestinian" 
type (acute, grave and circumflex accents). 

2. fol. 53v. Alleluia, tonę plagal 2: musical signs of regional type, of Egypt? (diple, triple). 
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T0VHokAPy. euuieir&Hef- 

t" 
^ 2. RbiB gr. 44t fal. 36v-37r (© RNB). Greek-Arabic text of 9th c., with omaments and in- 

cipits. 
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r u 
ti V*/ * # 'f 

i:; 
Ł . .lA. 

A W */iv/4 \*iyr»0l.\y$\K 

'M*r& t'U y//v W*w. n v// 
^ i 0 + Si* * 4 4 i/4v% 01y 

'j V#l^‘ 

I 
w '> /#.. n . # i/Srn % >i 

* V#, V* *?-• . , 

rf «V< OrM~r C UC 

•r/r, 7Kf*r-Vrc^v y.jyj/t 
//W' iwtnnwci cvru 

yjirtn^u^. ł^iACfjir\\ą 
' Hun yo\'C W* \ 

LbiA/J A Ff/iA/hlhrłJf.fl*U/4 'Ce>r\ f ~ 'f0\U ltMM'£Te\ęCtrJ fA/lv. 
^“1“ 4 yoc,&\vn’c\'crlp0tf~\'ł kot 

: j^wf/Kcn/rrrłf-f ."rp+nicoji 
ri’bc~ y ucc^cycriŁ ttg\fc,u.\ 

aTvr**^*tViV,u )iVt> • ^. 
'TlSnJ l<|/*// |#^|V/A<*V 

3 ^ Ai*śU*'ł\ 'm/%\yu/ 

| yVu%'/.•/,/•«•>•>«..- L,.v'x nertmeVuC\\’\'*;?'v'* 

‘ i nv,:;y£rZZ] 
> .-o, •«.*//* .r;-Mł'/.,/„..-ir i.,ć ’l,i. .r/'r<r* - j 

...KUfrrypwn-pfHtfctH' 

Jft ' ^ - ' 
Fig 3. RN£ gr. 31, fol. lv (© RNB). Hymns for Lent. Paleographical parallel to RNB gr. 

RNB gr. 31. 
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Fig 4. RNB gr. 44, fol. 46v (© RNB). Arabie interpolations of 1 lth c. 
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Fig 5. f?/VB gr. 44, fol. 9v-10r (© RNB). Greek interpolations of 13th-15th c. 
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They Came with their Troops Following a Star from the East 

A Codicological and Iconographic Study 

of an Illuminated Ethiopic Gospel Book 

Introduction 

Only a limited number of lavishly illuminated Ethiopic Gospel books 

survive from the fifteenth century, and many of these still await detailed 

study.1 The one discussed here (= PC)2 is decorated with 25 full-page min- 

iatures depicting scenes from the life of Christ, the Evangelists, and other 

saints. PC is of particular interest due to the presence of an unusual proces- 

sion scene spread out over several folios.3 This many-figured composition 

shows the Three Kings (cf. Matt 2:1-12) proceed towards a large encamp- 

ment with a huge retinue of soldiers, servants, clergymen, and beasts of 

burden laden with provisions. As argued in detail belo w, numerous details 

of this procession were probably drawn from contemporary life, making 

these illuminations a treasure trove of information about the peripatetic 

life of the Ethiopian court towards the end of the fifteenth century. 

1 • Physical Description 

Parchment; 320 x 255 x 90 mm; original wooden boards, covered with 

brown-red tooled leather; 221 folios gathered in thirty-three unnumbered 

fescicles; the codex structure is as follows: fasc. I: 2 leaves (ff. 1-2); II: 5 

(3-7); III: 1 (8); IV: 8 (9-16); V: 3 (17-19); VI: 8 (20-27); VII: 8 (28-35); VIII: 

8 (36-43); IX: 8 (44-51); X: 8 (52-59); XI: 8 (60-67); XII: 7 (68-74); XIII: 3 

(^5'77); XIV: 8 (78-85); XV: 8 (86-93); XVI: 7 (94-101); XVII: 11 (102-112); 

XVln: 1 013); XIX: 8 (114-121); XX: 8 (122-129); XXI: 8 (130-137); XXII: 8 

^he authors would like to thank the owner of the manuscript for allowing them to study 
publish it. Unless otherwise specified, ąuotations in languages other than English have 

eiJ translated by the authors. 

2ftnoif°r some examples, see Skehan 1954; Heldman 1972; 1993b: cat. no. 92; Chojnacki 
2 ' 28~29; Lepage - Mercier 2012. 

3 ^or 5* list of manuscript abbreviations, see section number 12 of this article. 

^nn ^CVV ^a^es lbis manuscript have been published in Mercier 2004: 122-123; and in 
jt 9; a brief description of it is found in the catalogue by Fogg 2001: cat. no. 11; but 

s not been the object of detailed investigation. 

°CP83 (2017) 127-189 
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(138-145); XXIII: 8 (146-153); XXIV: 8 (154-161); XXV: 5 (162-166); XXVI: 

4 (167-170); XXVII: 8 (171-178); XXVIII: 8 (179-186); XXIX: 8 (187-194); 

XXX: 8 (195-202); XXXI: 8 (203-210); XXXII: 8 (211-217); XXXIII: 4 (218- 

221); no foliation or pagination has been madę; layout in two columns; 25 

lines per page; 9-10 signs per linę; black ink; nomina sacra, single letters, 

and numbers are written in red; late fifteenth or early sixteenth century. 

Contents 

1. (ff. lv-2v) The list of the chapters (tituli et kephalaia) of the Gospel of 

Matthew, tit. hCXA+ V7C : IM+PA, organized in 68 

chapters; there are actually 77 numbers, but nn. 51-62 are left empty 

and limited to the initial word some titles are added on the mar- 

gins; one-column layout.4 

2. (f. 9ra-b) harag. Introduction to the Gospel (Maąddma Wangel), inc. rtfi*1® •' 

Ml: ... : MILM1A.C : frłdćto : : ®£*A7A : •’ 

łTA* : •7.*®+ : *ł£A : <D0+ : +^*"1+ : tTA* : /^AAł •' 

tTA*: •• nKrh&l': ao^gao ; hcdóń* '• AfrA7 : h^Ci* : h¥tnl^ • 
(DMao • toHh<\ih.C : h°V} : 717+ [s ] : n£+£9° : aoĄ£a* : 

V7C : ^[Avh : ] : 0+ : h7'fl0+ : C+7 : A.C : Mó * 

: Vfl.fl: ®hyA. •••' etc. "In the name of the Father ... we begin with 

the help of God — may his name be blessed and exalted, from whcm is 

the appointing of all authority, in whom is the fulfilment of all reąuests 

and towards whom is the pathway of all supplication — to write the 

preface of the four holy Gospels and the ten tables, in the peace of God 

the Father, amen. And after this, it is good to write the preface to a joyful 
matter, in which an eąuitable proclamation is revealed, glory be to God, 

who conceals and who covers, who speaks and can perform what he has 

spoken.”5 
a. (f. 9rb-va) Chapter one, conceming the purpose of the Gospel, inc- 

: *H\C : * ®<7'fl[4«rt : ] AH7+ : * h*0 : 

£CflA s 0+ s A£®+ s WA7Ay° s AW : Mii s : a>(\tuih+a°‘'' 

'łfl: Amóif*®- etc. "Principal work. The purpose (lit. work) of thlS 

life-giving book is that man should obtain etemal life, for the cni 

dren of man and their drawing near to their Creator.”6 

b. (ff. 9va-12vb) Chapter two, conceming the creation of Adam, his 

and salvation in Christ, inc. Wlfr • ®hAfc : fW^A • ®fl+^+ ; g 
s 7*.A s hAfl s : <d-*+: (W : £+VfWl : s mf&W™ ' 

4 Zuurmond 2001: 463-464. 

5 Grćbaut 1914: 17-22; Cowley 1977: 146-159; Zuurmond 1989 I: 14-16. 

6 Cowley 1977: 147-148. 
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h*?Cf' •• <wOMł+ • HKĄ9° : tDAffCłt": KFtuW • (1^*11 • etc. "The useful- 

ness of this pure book is that it demonstrates, by what is further read 

from it, the acąuiring of the salvation of Adam and of his seed from 

the captivity of the accursed Satan.”7 

c. (f. 12vb) Chapter three, conceming how and when to read the Gospel, 

inc. •'fAA : /"C7+: ®/ł,C7+ : 717+ : : hfrC : a&Kttl •' MW* • 

łTA- : & etc. "The ordinance of this honoured book is to read it all 

the time.”8 

d. (ff. 12vb-13ra) Chapter four, conceming the meaning of names, inc. 
: il9° : (Dfiao : u-j-fj : : fr.ę.A ; <d?ia l ®71A : '0'ł.A : j+A : 

KCÓ !* : A-flhł: etc. "The name of this honoured book is the 

Wangel, Gospel, which is a word of the Greek language, and its mean¬ 

ing is 'proclamation'.”9 

e. (f. 13ra) Chapter five, conceming the Evangelists, inc. ^ii: K^h&Ą: 

a>ao: 7I7<7>+ : oo&hf: : hfhC : *łfl : MttKihKC • 0fL£ : <D0IL7f •* 

: fcCAA+: £+5:+ « etc. "The foundation of this honoured book is 

in the great and powerful God. It has four writers.”10 

f. (f. 13ra-b) Chapter six, conceming the support which the readers of 

the Gospel receive from the Holy Spirit, inc. A£A : T^ii^Yi : <da>-X+ : 

flJi£ : ®AJi£ : 7JT : » Kil*° • ^A^h : 717+ : *°Kih9 : 
hlhC <»£+£+: w+oofrfliĄ.: *)fl : +nvfln+ : A-fl: ©7^^+ : 'łrt : /"CTł : 

AcM<E+ : etc. "The support of this honoured book, means for what 

work it is good, and for what purpose from among the parts of wis- 

dom which the heart desires and chooses.”11 

g- (f. 13rb-vb) Chapter seven, conceming the division of the text on the 

sections, the stichometry, and the symbols of the Evangelists, inc. 

A+A : fcCXA+ : V7C : 717+ : : hfrC : Kil*0 : &Kt: ^£7+ : <D*X+ : 

iifi : hi**+ : ;J»A : ®7fL^ s* etc. "The matter of the sections of this hon¬ 

oured book is defined, and within it is a elear definition, both in word 
and in deed.”12 

• (ff. 13vb-14rb) Dissertation on the harmony of the four Gospels, or the 

Synopsis of Classes, inc. : fl*7+ : 'WU+ : ^A+ : lło®7lA+ : s 

:: (DKJH : £+A-: ć£%+ s g s A s : ®71A s KFitiTCf* » 

®l: : 5 : ffft<D*A*A a>& : llA.T(?(f. 14ra)A : • ILKlh ** etc. 

Synopsis conceming the agreement of the words of the Four Gospels. 

gCowley 1977: 148-156. 
^Cowley 1977: 157. 

10Cowley 1977: 157. 

u Cowley 1977: 158. 

i2Cowley 1977: 158-159. 

Cowley 1977: 159-161; Zuurmond 1989 I: 9-11, 25-26. 
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While the help [of God] followed after them, just two of the apostles, 
then wrote a Gospel, and two of their followers: one was a follower of 
Paul and one was a disciple of Peter.”13 

4. (f. 14rb-vb) The Epistle of Eusebius to Carpianus, inc. : 

tt+Ckfffl [the syllable pi is archaic] •' M • h : wJftę: 
Ah : •* MlLhiMhC ••• etc. “Eusebius to Carpianus, to the one whom 
I love, to my brother: joy, and good health be yours, from God.”14 

5. (f. 16ra-b) Praise of the Virgin Mary, added later with a poor hand, 
inc. M9° • Ali.: : t1^°M • : hA : etc.',15 layout in two 
columns divided with a double vertical linę. 

6. (ff. 20ra-72vb) harag (Fig. 1). The Gospel of Matthew, tit. (in two col¬ 
umns) ®TIA : ł^A : I iMirPA :*16 inc. eoRthA. • A£+ : Afr7H.& : \,?A-A : 
*IC[A]*A : <DA£ : W* : ®A£ : hi\CV9° •• M1CW" : ®A* : A£A*ł» : 
(DZłlJiłł: ®A* : A.?A-Ml: wfóflU : ®A*: łifrlhM : iWlh * etc.; desc. 
*§+4* : aun>v<r : łf(f. 72va)Ar : Ji/hHO •' ®Wlł : : AA- : AA*® 
Ml s ®<DA£-: 0*14.A s 4>*A ** 0*°UC9>o°- s £ó<Mt: łTAr s H(vb)hmih-h^ : 
0M : U/I0*fr: ^°AA.h^ : AtTA : : XAh : AA++ : ^A^° : •'* = !! 

®71A s ♦fl.A: HM® : s ^>A s ££: ff::17 

7. (ff. 72v-73v) The list of the chapters (frYw/ż kephalaia) of the Gospel of 

Mark, tit. hChh-t-1 V7C s fcfiDTŁA s 4>*A s HM® : •JCłA, in 48 num- 
bers; one-column layout. 

8. (ff. 78ra-110vb) harag. The Gospel of Mark, tit. (in two columns) 

®TIA s fr^lA s tt°7C*A,18 mc. +Ą*Uh s A®?IA [s ] X*7łLX s /i.?AA s hCft*M •' 
®A£ s : A.?®-:: ntl®> s Jfdt-ę s ®-A+ s s A : VA.£ •' 
ęih : M : s *»AMlf : H£**Yh s s (ftKno* s ^A s : H^A-Ah •' 
A7W° etc.; desc. ®®t*®* •. hC^KO* : h9°Vt • \0°m0}1* • Ałf Afc • AAh-: 

MlLMMbC : [: ] ®^A : A*?°UC*: H£+A .* W^19 

9. (ff. 11 lr-112v) The list of the chapters (frYw/f kephalaia) of the Gospel 

of Lukę, tit. hCXA+ : V7C : łl\9°00}%A : ł^-A : A^A •••• etc.; text in 83 ff 
numbers; one-column layout. 

10. (ff. 114ra-166vb) harag. The Gospel of Lukę, tit. (in two columns) afflb • 
ł«-lA s HA^A s20 inc. XA<*> s -flli-V» : XA s h^łt s £a>tY- s JŁW4- •' 1 

®Hfl4«: fi: V7C s : rth^ : *°U4«V : XA : * 

13 Grćbaut 1914: 23; Cowley 1977: 161-162; Zuurmond 1989 I: 8-9. 

14 CPG 3465; Bausi 2015: 107-135; Cowley 1977: 162-164; Zuurmond 1989 I: 19-20. 

15 Chaine 1913: 196, no. 91; Grohmann 1919: 34, 312-313. 

16 Zuurmond 1989 I: 23. 

17 Zuurmond 2001. 

18 Zuurmond 1989 I: 23. 

19 Zuurmond 1989 II: 93, 299-300. 

20 Zuurmond 1989 I: 23. 
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etc.) desc. : A.+ : : Mn : ZiMAiP : <Df?,(\c)n9>: Afr7lf.Ml<fi.C : 
ii-ii-n +£&©> ; ©?ia : : lłrtV® : A^A: : 

11. (f. 167r) The list of the chapters (tituli et kephalaia) of the Gospel of 
John, tit. hC\M : V7C : : ł*ę.A : FW^A : etc.) in 20 numbers; 
one-column layout. 

12. (ff. 171ra-215rb) harag. The Gospel of John, tit. (in two columns) 
• HF^A ,21 inc. 4*ĄtnLO*: ^A : : flKs/c!)<D*X+: ^*A : 

*łn : MlLMMbC * <&•*+« s ID-&+ s ^A [s ] <Dh*7lh s KrWlU* : 

'łfl s fr7lf.Ml<h.C : <D-*+ s: ®łr A s 0+ : hV : <Dff&7nA>^A s fcAO s HhV s <D/i. s 

0°7+k •• etc.) desc. 717+ : ££7* • lłhV : A*7A+ : Afc7+71: ®H!fc: ftrfiA : >M°C : 
łl©>: ®*Mi: A?°(h : ®H7+ s 7-04 : MHA s JufAA s ©0: 0M[4"]Ł : 

llIM : H7-04 : K7IIA : JufAA : ®Art : +JT: Art : Jwh4- : K<*> '• Kf*l^C • 

7A9° : T+ : <*>*^±0* s lłfc?°+Jtthć. : : ©^"17 above the linę 
add. : below the linę add. : ATI? : ®77A : HFihJtl: <d^A • 
6W. nłs ®A£-A+: nł!!=«22 

13. (ff. 218r-221v) The Eusebian Canons ('aąmarat).23 
a. (f. 218r) The first canon, for the four Gospels of Matthew, Mark, 

Lukę and John: /VC^+ : : g [: ] llh*® : 'WK-: hCAA+ "7+PYl : 
"7C-MI : A^A : f,+7A j* below, at the end of the 73 sections: +£fc<|D : 
+*°C : łV7t s ITVA4- : JiCAA+ : ®7lA<C[fl7 : (?<»£ : <n>/»a*c * (Fig. 19) 

b. (f. 218v) The second canon for the three Gospels of Matthew, Mark 
and Lukę: /V[C]^+ : : hAK.+ : ll*WK- : P [: ] ®71AW7 "7+PA « 
•7C#A :s A^A below, at the end of the 111 sections: •* 

: h^-j, : p [; ] ©7lA<C.f7 : £Ta>g : ao/^aoc a 
c. (f. 219ra) The third canon for the three Gospels of Matthew, Lukę 

and John: /vC<ł+ : +*»®C •• : P : "7+PA « A^A « ®f*rh7A « below, 
at the end of the 21 sections: +A**": : *7AA s Ił^ł-fl^-: f [: ] fig • 
^A^C •• 

d. (f. 219rb) The fourth canon for the three Gospels of Matthew, Mark 
and John: /**«+ s s o [s ] H-W14- s £ [s ] "7+PA n ^C^A « f+7A 
(5/c!) below, at the end of the 26 sections: : 

: f[:] : od/**odc :• 

e- (f. 219v) The fifth canon for the two Gospels of Matthew and Lukę: 
/"C^+ : +©>C : *łtf»A •' Ali: 'Vfl4«: | [s ] ©71A<C.P7 : "7+PYl « A^A 

f* (f. 220ra) The sixth canon for two Gospels of Matthew and Mark: 
/"C^+ : +©»c : % [: ] : |: ^7+^A : ^C^A « 

^ Zuurmond 1989 I: 23. 

23 Ed- Wechsler 2005. 

. ^0vvley 1977: 160. On the Ethiopic Canon Tables, see Grćbaut 1913; Leroy 1962; Zuur- 
m°nd 1989 I: 20-21; Heldman 2003; Bausi 2004. 
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g. (f. 220rb) The seventh canon for the two Gospels of Matthew and 

John: : ft<\ó : <H>ITMK-: f •' : f-^IA : 

h. (f. 220va) The eighth canon for the two Gospels of Mark and Lukę: 

/-«[+] : +0°C : i\9°l: IPWK- : f: 1: ] "7C«Wl « Av*A « 

i. (f. 220vb) The ninth canon for the two Gospels of Lukę and John: 

/"CW : 4>a*»c •' 0 : lł'Vfl4«: f: A-^A :•* f-rh^A a 
j. (f. 221ra) The tenth canon, showing the passages uniąue to the Gos¬ 

pel of Matthew: •' J : •' 07rfcJpfl ••• :•*> 

k. (f. 221rb) Passages uniąue to the Gospel of Mark: : 7S: 

QAi'£'t* • "7C-MI :•* 

l. (f. 221va) Passages uniąue to the Gospel of Lukę: /"CW : : Av* 

A : below, at the end of the 72 sections: : 0/*C • 

Av*A : : Cf|: *®A0°C :* 

m. (f. 221vb) Passages uniąue to the Gospel of John: 

7A : QAi'£'t3 •• below, at the end of the 99 sections: •tL&a0 • +0°C • tlPśh0} 

A: nM* : 30 : tm^aocu 

3. Obsewations 

Blank pages: ff. Ir; 15r; 16r (originally blank, later used for a secondary 

text, see above); 16v-17r; 19r; 74v-75r; 76v-77r; 113r; 167v-168r; 169v-170r; 

215v. 

Sketches: f. 8v, a seated figurę (Apostle?) writing on a folio; f. 15v, 342 

figures (martyrs?) in a grid; f. 216r, the Crucifixion; f. 217v, an eąuestrian 

saint (by a later hand). 

Punctuation system: a colon is used in the traditional way for word 

separation; a nine-dotted-asterisk mark as a full-stop. Occasionally the be- 

ginning of a new sentence is also marked by black-red dots in the margin. 

There are usually two nine-dotted asterisks — in black and red ink and sep- 

arated by a double black linę — at the end of each section. In some cases> 

the sections that follow are separated with a straight linę of black and red 

dashes and dots (e.g., ff. 24v, 28r, and 71va). Some fragments, mostly Qu0' 

tations, are marked with black-red dots on the margin (e.g., f. 25rb; Fig- 2)- 

At the beginning of a new Gospel chapter there is usually a red Chi-Rh° 

sign on the left margin, sometimes accompanied by the red letter 9° (after 

9°ó^ mddraf) indicating the end of a chapter (e.g., f. 22v for Matt 3; f- 

for Matt 5). The title of the chapter is usually given on the top marg1^1 

(kephalaia) (e.g., f. 25r: g : '00*^7 ••• “5. Conceming beatitudes”; Fig- 

The beginning of a new section of the text is mdicated by a double hoj^ 

zontal linę in red; the number of the section is written in black between 

two lines; in several instances, there is a second number, which marks t 
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number of the canon,24 written in red below it; and a cross, in red, is often 

placed above it (Fig. 2). 

4. Palaeography 

The palaeography of the manuscript corresponds with the second or 

early thirdperiod of Uhligs classification.25 The individual letters are wide- 

ly spaced ("Quadratschrift”). Along the whole manuscript, the letters with 

two legs, such as a, b, d, s, s and z, are written in such a manner that the 

left leg is shorter in all orders; this can make it difficult to distinguish be- 

tween their first and fourth order. The letters s in the first and sixth order 

usually are clearly distinguished. The loops of m in all the orders are not 

yet separated, they have often a triangular form like in the first period, 

and the top stroke is slanted. The body of the letter r of the first order is 

angular; similarly, the bodies of d and s tend to be triangular. The loop of g 

in the sixth order is smali and triangular. Also, the body loop of a and d in 

all the orders has tendency towards the triangular form. The loop marker 

of the fifth order of g, Z, and q is usually attached to the body of the letter 

with a short stroke. Instead, the loop of to and qo is triangular. The vowel 

marker of a, t, h, q, n, and z in the sixth order is a short horizontal stroke. 

In the letters having down-side marker of the fifth order such as r, z, and 

b, the loop is closed and clearly distinguished from the stroke-marker for 

the third order. The hook marker of y is long and horizontal, similarly as 

the stroke of h. The ligature of the letters g and zi in the word is 

freąuently used. 

5. Text 

The text of the Gospels is complete, except for the verses of Lukę 13:4-5 

(f- 145vb), which are omitted by a homeoteleuton (łTAh*0- ... łTAh*0-). Fur- 

ther additions on the margins include theprobationes calami, f. 108r. One 

°f the characteristics of the text is the constant addition of the title "Lord” 

to the name of Jesus: X°IILX : /ufrt-fl throughout the entire manuscript. The 

words considered an error were erased or simply cancelled with a pencil, 

•g-, on f. 30ra. Corrections and lacking fragments of the text were 

P^obably added in early times. The additional words are usually placed 
above the linę. 

The text of Matthew is almost identical with that of ms. 37 in Zuur- 

25 hmction, see Lepage - Mercier 2012: 101. 
Uhlig 1990: 58. 
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moncTs edition (= EMML 6942, Beta Amanu'el, Lasta, fifteenth or early 

sixteenth century),26 which is close to the Cb-text family.27 

The shorter ending of the Gospel of Mark, which follows immediate- 

ly after Mark 16:8 and precedes the verses 9-20 (f. llOrb), is like that in 

mss. CabcD 13, 15, 38, 200, 253: ®łTA*: ffłtffff: AA/PCfA : • AJLf*: 

ff1* : Ylt ••• : hil+CM : A-*®- : K1ILM : hSil-tl : : 0Ai£ : 

\M\: A : : HK^ill : : HMA 
9° s: = ::28 

Christ's genealogy in the Gospel of Lukę, on folio 12lr, is written as an 

index and divided into two columns. A similar form can be seen in a Gos¬ 

pel manuscript in the collection of Walters Art Museum (= WM), which is 

decorated with miniatures that are stylistically and iconographically close 

to PC.29 The so-called Pericope Adulterae from the Gospel of John 7:53-8:11, 

inc. : AA : h<h& : \9°%ifa— : is on folios 187va-188rb.30 

Below, is a comparison between some specific lessons of Matthew and 

Mark in PC and in the Gospel of Abba Garima I (sign. A), which are related 

to the other manuscripts in Zuurmond's edition: 

— Matt l:18a (f. 21ra) 
PC • Ktfril s hCAtfil : \\0°H : • 

kao.: £-7-7A s s Af-AS (= CbcDE 37) 

A : Oh\* : A£-+ : A/i.frt-A : hCA-Wl : ŁAfr • f-A^ : AICf • : 

— Matt l:18b (f. 21ra) 
PC A s s : flWl+ : "IW s filii* : \^°ld.A: 

**A :* (= CaD 37) 
A ®HMflA s £łćQ : *ć\lt\* s filii* s s *Z*il u 

— Matt 1:24 (f. 21rb) 
PC a>l/»h : \1* : *^ć* s Ar* : (= Cc 37) 
A A<l\it*- 
cf. also Cc-text in ms. 31 of Zuurmond [= ZG] 

— Mark l:2a (f. 72ra) 
PC fltl*® : JCdt-ę : Ohil* '• : K^ftl • VfL£ : (Cc om. I 

om. K*iP>fti) 

26 Zuurmond 1989 II: 71-72. 

27 Zuurmond 1989 I: 75-76. 

28 Metzger 1972: 165-180. 

29 Baltimore, The Walters Art Museum, first half of the 16th cent. (?), sign. W. 850, f- 
On this manuscript, see Mann 2004. Both PC and WM were sold by Sam Fogg Rare 
and Manuscripts, London, and came from a private collection in France. A late 19th-ce 
endnote in this latter manuscript (f. 95r) mentions the church of Magate Madhane 'Alam- 

30 Wechsler 2005: 200-202. 
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A Ml®» •' Jf : ®-ń+ : : 

— Mark l:2b (f. 72ra) 
PC ęy* •• M : A4> ! ®»AAh? •' H£X*łh : W+ : nł£,"ltf*: 

A ‘•Ih : M A<0-: ®»AAłlf : ł£-®» •' 71Th : H£A£<h : W+h ■■ 

— Mark l:3b (f. 78ra) 
PC MA?" « ®£-flA : : AA^/LA-dA-C : (®JŁ”flA add. also 

AbCDE 37) 

— Mark 1:7 (f. 78rb) 
PC «[A.]£*A®fc : A*1?? : ®Aę^*A •' : A"fAfctf* •' AP°A7<5tf- « 

(}\9ohló0’ add. also AbCabcDE 37) 
Gr. ou oók ei|ii iKavóę KuiJjaę AOoai tóv in<xvta tajv u7to5npata)v autów- 

— Mark 3:28 (f. 82vb) 
PC A®77 : ł\°Yt<l> : A-flAłl®*-: (A°77 : A°77 CDE) 
A 3\°Vi : A-flAłl®* : 

— Mark 4:1 (f. 83ra-b) 
PC fflA^II: hAO : A*7ILA •' A.PA-A •' JWMiC®»' : AATJ-fl : n®»77A : 0*C « 

(AAlMl add. also CD 37) 
A fflA-łll: łlArt : £®>Ut?®»-: n®»77A : OAC : 

— Mark 5:30b (f. 86rb) 
PC ®^(iA*®H s ®*V : ®*A+ : H7AAfc : Kii.: A-flftf : CIFU? : 

A fflJMlA*®** s ®»>- s 7AA4 ■' A-flftf : 

— Mark 5:43 (f. 86vb) 
PC h®»: AAO : Hth9°C "■ 
A h®*: AAO : HfS9°C : ®A«H : Ptf-flT : If-HlAA 

Mark 6:20a (f. 87vb) 
PC -ftAń.: : ®^&ft : ®ł(LJŁ : ®-A-f> : (= Cbc) 
A -flAń. •' *£r¥: ®ł*ft : ®-A+: 

‘ Mark 6:38 (f. 88vb) 
PC ®£fl.AP : ^9°(\: -Vflńł-: ®hAA>-t : <ł*7ł‘: ('l-flft-ł' add. also AbCd 

2 37) 

Gr. Aeyouoiv, 7ievre, Kai 5uo tyOuaę. 

— Mark 7:28 (f. 91ra) 

PC A® : AlILA : hA<l*fc : A?hń : 3 : JŁftAO-: (A7hń : 3 : add. also Cb 
16 32 37) 

A A® : A-7ILA : hAft** : fcflA(b : 

" Mark 8:28 (f. 92vb) 
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PC S [s] (add. Cbcd 37 251 252; add. 
253) 

6. Marginals 

A. On several pages there is a notę which attributes the ownership of PC 
to a church or monastery called Dabra Amanu'el of Dablon of Wa[n]barma. 
The notę includes a "protective formula” under the authority of a priest 
called Gabra Maryam Qal and the Holy Apostles Peter and Paul. This notę, 
which is almost the same throughout the text, with some secondary vari- 
ants, was written in a much later period (possibly the eighteenth or nine- 
teenth century?). Wa[n]barma is most probably the historie Wambarma 
district in West Goggam, Amhara regional State. Dablan, South Gondar, is 
mentioned in the 17th-century royal chronicles (cf. EAe 5: 116a). There is 
a locality named Amanu el in this region, ca 30 km north-west from Dabra 
Marąos. However, the exact place of the church mentioned in the manu- 
script could not be precisely attested by the sources accessible to the au- 
thors. 

a. (f. 20r) on the bottom margin: : H£'flA7 : Jt^YY-kA •' 
nalać*! : : <Dff£<fi* : <Dffa>A£ : flHĆ* : : A£h-7 : MA s //'//// 
^A : ®n/^A^IY : AtCA : ®A<i>*ArA "This is the book of Dablon Amanuel, 
of Wanbarma. May the one who stole it, or who erased it, or who took 
it away by pillage, be excommunicated, so be it, by the Priest [Gabra 
Maryam] Qal, and by the authority of (Saints) Peter and Paul.” 

b. (f. 217v) in the centre of the page, in two sections divided with 
a simple linę: — : ff&ni : h0!Y-łtA : HJMlAt?] : (unfin- 
ished); — : ti&Hć : h0!Y-kA : tiWM : H®nC0Y : s •' 
«D|IArfi* : > [<D-]7-H : A£h-7 : MA : 7-flć : ////////// : ©flZ^A^Y : •' 

®Afl>-ArA "This (is the) book of Dabra Amanu'el, of Dablon of Wa[n]bar- 

ma. May the one who stole it or who erased it be excommunicated, so be 

it, by the Priest Gabra (Maryam Qal) and by authority of (Saints) Peter 

and Paul.” 

c. (f. 218r) on the lower margin, in a single linę frame: ‘ 
H£'flA7 s h0!Y-K.A s ffmc0! s IlAć* s <Dff£<fi* s <D-7-7l: MA s 7-04 •' 1 

•• a a a "This is the book of Dablon Amanu'el of Wa[n]barma. May 
the one who stole it or who erased it be excommunicated by the Priest 

Gabra Maryam Qal.” (Fig. 19) 
18*8 

B. On the upper margin of folio 26vb, the two ąuotations of Matt i • 
and Mark 9:45 were added posteriorly (seventeenth or eighteenth century- • 
<D\a»% i Jflch •' Hf"?? : ^rtU+łl : : ®-IfZG : * M*0 ! ' 
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: *D?‘7/ł,+ : fr7II.Mlffi.C : WłO* : y°flA : |lT> : Kh?6\\ : 

0-A+: M+'- ?yVy°:-’ 

7. Miniatures 

The manuscript is richly decorated and has 25 miniatures apparently 
drawn by the same hand, but — as argued below — possibly painted by a 
second artist: 

— Procession of the Three Kings (ff. 3r-6r) 
— The Adoration of the Three Kings and the Shepherds (f. 6v) 
— The Nativity (f. 7r) 
— The Circumcision of Christ and his Baptism (f. 7v) 
— The Wedding at Cana (f. 8r) 
— Christ Crucified between the Two Thieves (f. 17v) 
— The Washing of the Disciples' Feet (f. 18r) 
— The Arrest of Christ (f. 18v) 
— St. Matthew the Evangelist (f. 19v) 
— The Transfiguration of Christ (f. 74r) 
— St. Tewogwilos (f. 75v) 
— St. Zakarsyas (f. 76r) 
— St. Mark the Evangelist (f. 77v) 
— St. Lukę the Evangelist (f. 113v) 
— The Crucified Christ with the Virgin Mary and St. John (ff. 168v- 

169r) 
— St. John the Evangelist (f. 170v) 
— The Ascension of Christ (f. 216v) 

St. Sebastian (?) (f. 217r) 

The miniatures are placed between text sections, which, starting from 
• 9r are framed with harag at the beginning. On ff. 3r-18v the miniatures 
fre Painted on both sides of the folio, whereas from f. 19 onwards one side 
ls always left blank. Although the manuscript does not bear evidence of 
lts Pr°venance, the miniatures and harag are painted in a style that recalls 

number of examples that have been associated with the monastery of 
nda Gunde.31 The miniaturę of the Nativity has been analysed by Mer- 

Cler' according to whom the manuscript was produced in the same scripto- 

0f rn- ?n ^ b^rag, see Perczel 1989; Zanotti - Eman 1993: esp. 67, fig. 2; 1993b. For the style 
^lmatures, see Mordini 1953: Heldman 1989: 1993h: cat. nos. 91-92: Mercier 2000: 84-91: 2004- 5ce ^or^ni 1953; Heldman 1989; 1993b: cat. nos. 91-92; Mercier 2000: 84-91; 
^teratur* 98-100, 108, 116; Balicka-Witakowska 2005d, with further bibliography. The 
to be 1- 6 0I? ^unci^ Gunde and on the figures associated to this establishment is too extensive 

ed ln hill here, for an introduction and further bibliography, see Beylot 2005. 
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rium and possibly by the same artist who painted WM.32 However, a morę 

detailed analysis shows that the two manuscripts are not close enough in 

terms of style to suggest that they were illuminated by the same artists (see 

section on Evangelists below). On the other hand, it is unąuestionable that 

they display a number of iconographic similarities, which are particularly 

evident in the motifs of the Adoration of the Three Kings and the Shep- 

herds, the Transfiguration, and the Ascension (see below). The strong simi¬ 

larities support the idea of a relationship between the two manuscripts. 

Therefore, it is possible that they were produced in the same scriptorium, 

but (unless Mercier had access to information which he does not disclose) 

our knowledge about the working methods of Ethiopian illuminators is still 

too limited to reach firm conclusions on such matters. 

8. The Procession Scene 

General Remarks 

As mentioned in the introduction, the beginning of the manuscript is 

decorated by a series of illuminations showing the Three Kings, surround- 

ed by a large retinue, advancing towards a large encampment and, ulti- 

mately, towards Bethlehem. The first three pages show the baggage train of 

the procession (ff. 3r-4r). The next three show the Three Kings surrounded 

by their pages (ff. 4v-5v). Folio 6r shows their encampment, while folio 6v 

shows them in adoration together with other figures. Finally, folio 7r shows 

the Virgin and Child surrounded by a host of angels. It is towards this lat- 

ter group that all the figures in the previous folios proceed. This extensive 

narrative seąuence is without parallels in illuminated Gospels of the early 

Solomonic period (1270-1527), in which a subject usually extends over one 

or two pages.33 What is most interesting is that the artist appears to have 

depicted the procession of the Three Kings in terms appropriated from real 

life as if he had an Ethiopian royal procession in mind when he painted 

this subject. In other words, as suggested by the intemal evidence analyse 

below, this scene mirrors, to an extent, the customs of the Ethiopian court* 

Therefore, it is also worthwhile to study it in the light of roughly coev 

primary sources, such as the Chronicie of Zara Yadąob34 and the Ho Preste 

Joam das indias. Yerdadera informaęam das terras do Preste Joam35 

32 Mercier 2004: 122. 

33 Balicka-Witakowska - Bausi - Bosc-Tiessć - Nosnitsin 2015: 166-167. 

34 The edition used here is the one by Perruchon 1893. On this text, see also Kropp 
84: 58-59; Derat 2006; Kapłan - Derat 2014. . 

35 The edition used here is the revised translation by Beckingham - Huntingford 
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contain information about such customs. Earlier and later sources, such as 

the História da Etiópia by Pedro Paez,36 may also be of some value. 

The Baggage Train (Figs. 3-4) 

The miniatures on the first three pages (ff. 3r-4r) show the taił of the 

procession and are divided into three registers: the upper depicting war- 

riors on horseback; the middle camels laden with goods; and the lower 

servants, warriors on foot, goats, and donkeys. The warriors in the upper 

register, four per folio, are portrayed like saints on horseback: they are 

mounted on a rearing horse, have a halo, and hołd a spear. They wear a 

long tunic, Turkish-style trousers, and a cloak painted in varying pattems 

of yellow and orange.37 The spears of the first eight warriors are cross- 

shaped,38 but otherwise the twelve figures are painted in almost identical 

fashion. According to Alvarez's account, numerous guards travelled next 

to the property of the Emperor Lobna Dongol when he is on the move.39 

Whereas from later descriptions of the peripatetic life of the Ethiopian 

court we leam that it was customary to place "a captain with a large num- 

ber of warriors” behind the baggage train to protect it, so it is possible that 

the mounted warriors in the upper register of folios 3r-4r function as the 

rearguard of the procession.40 

There are three camels in the middle register of each folio. Each camel 

has baggage or supplies tied to its back and a ropę around its neck, which 

ls attached to the taił of the camel in front. The ropę around the neck of the 

third camel on folio 3r touches the right border frame and the ropę tied to 

the taił of the first camel on folio 3v extends towards the left border of the 

frame, giving the impression that these two camels are tied to each other. 

The third camel on folio 3v and first on folio 4r also seem to be tied togeth- 

an observation which reinforces the suggestion that the illuminations 

°m folios 3r-7r are part of the same scene. The third camel on folio 3r and 

e middle camel on verso of the same folio carry baskets that are painted 

36 
Por The translation used here is the one edited by Boavida - Pennec - Joao Ramos 2011. 

r rnorc details about this text and further bibliography, see Martmez d'Alós-Moner 2010. 

^orne pigments of the illuminations have changed beyond recognition and reauire a 
^calanalysistobeidentified. 

0f . ^*e detail of the cross-shaped spear is occasionally found in others 15th-cent. examples 

StucJ- °n ^lorsei)ack, as shown, for instance, by two examples in the Institute of Ethiopian 
tionslep*n Ababa, coli. nos. 3890 and 6038, see Chojnacki 1973b: 60-61 for reproduc- 
ico’ F a more c°niprehensive discussion of this detail and a morę generał study of the 
199*.°f Warrior saints on horseback in Ethiopian art, see Chojnacki 1973a; 1973b; 

^and Balicka-Witakowska 2005c. 

eckingham - Huntingford 1961 II: 447. 40 
B°avida - Pennec - Joao Ramos 2011 I: 173. 
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in a manner which brings modem Ethiopian basketry to mind.41 Several of 

the camels carry flasks and amphorae, presumably containing water, winę, 

sowa, or tagg.42 Others have large bundles on their backs, which probably 

represent the "the tents and provisions and camp eąuipment”43 of the Three 

Kings and their retinue. 

In the lower register of folio 3r two goats — which can be distinguished 

from the eąuines by their upright taił — are tied together by their necks 

with a chord the end of which is held by a bare-chested man who is carry- 

ing a bag on his head. Ahead of them are two donkeys or mules,44 the first 

led by a man who is balancing a large basket on his head, and the second 

led by a warrior who is carrying a spear and a round shield in his left 

hand. They are preceded by two morę warriors, who brandish a spear, a 

white shield,45 and a sword. One of these warriors also carries a large hom 

which hangs from a strap on his shoulder. Two morę donkeys, with bag- 

gage strapped onto their back, are at the head of the group. 

A similar arrangement of figures is seen in the lower register of the two 

following folios. However, in folio 3v there are only three men armed with 

a bow and arrows and with a quiver on their shoulder. The detail of the 

mother goat nursing her kids in the lower left comer is worthy of notice 

as it adds a touch of realism to the scene. In folio 4r, there are five men as 

in folio 3r, but four of them have a cross-shaped pendant tied around their 

neck with a white strip of cloth. Other differences are the dagger strapped 

41 Accordingto Alvarez, the Emperorstreasureandprecioustextilesarecarriedinbaskets 

along with his other property (Beckingham - Huntingford II: 448). 

42 Alvarez informs us that Emperor Dawit II kept jars of winę, sowa, and tdgg in one of his 
tents, see Beckingham - Huntingford 1961 II: 335, and that he never travelled without such 

beverages, see Beckingham - Huntingford 1961 II: 337; he also asserts that camels were use 

only when travelling “in the fiat lands," see Beckingham - Huntingford 1961 I: 321. 

43 Boavida - Pennec - Joao Ramos 2011 I: 173. 

44 It is interesting that the two animals are unburdened, though it is difficult to expl&in 
why this is so. When describing the manner in which the Ethiopian emperor travelled, Alvarez 
tells us that "six very handsome and richly caparisoned horses,” without riders, are led b> * 
halter by a group of pages walking in front of the emperor, and that "six mules saddled an 
very well fumished” go in front of these horses, cf. Beckingham - Huntingford 1961 II- ^ 
As discussed below, unmounted caparisoned horses, like the ones in Alvarez's description, 
seen in ff. 5v-6v behind the Three Kings rather than in front of them. Therefore, it is PoS^ejr 
that the pairs of unburdened eąuines on ff. 3r-4r represent the kings' mules, although t 

lack of adomment runs against this suggestion. 

45 According to Pśez, when the Emperor travels he is followed by "800 young men ^ ^ 
white shields" and by the same number of men "with black shields," cf. Boavida - *e 
Joao Ramos 2011 I: 172. Soldiers carrying white shields can also be seen in other 15 n0 
depictions of warriors, as shown by a miniaturę from a Gospel from Gunda Gunde, a 
442 (f. 122r); and a "portrait" of prince Ysmrohanna Hgzi', see Bausi 1994: 59-62, fig- 
reproduction and discussion. 
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to the belt of the man carrying a basket on his head, and the fact that the 

two men at the forefront are armed with a mace rather than a shield and 

spear. The warrior in the upper row has a large hom like his counterpart on 

folio 3r, while the soldier below him is shown holding a fiask or a leather 

bottle such as the ones seen in folio 6v. 

Carriers can occasionally be seen in Ethiopian art of the early Solo- 

monic period, both in religious and secular themes, as demonstrated, for 

instance, by the figures in the church of Qorqor Maryam46 and in the "por- 

trait” of Yomrohanna Hgzi'.47 However, the extensive set of illuminations 

showing the Three Kings' baggage train in PC is, as far as our knowledge 

goes, highly unusual. In Go oz literaturę there are a number of texts which 

deal with the Three Kings and add to the information given in the Gospel of 

Matthew (2:1-12). In all likelihood, the illuminator of PC was inspired from 

such sources as the Sdnkdssar, the Td’ammdra Iyasus, and the Taammdra 

Maryam, according to which the Three Kings were accompanied by a large 

retinue of men.48 The presence of twelve horsemen could also be linked to 

such apocryphal accounts. This is not to detract from the inventiveness 

of the artist, who skilfully combines extra-biblical traditions conceming 

the infancy of Jesus with elements drawn from his own experience, thus 

creating a scene that must have seemed both accurate and vivid to his con- 

temporaries. 

The Three Kings (Figs. 5-6) 

The next three pages (ff. 4v-5v) show the Three Kings or Magi (rt-fUi: 

saba sdgdl or masaggdlan),49 one on each page, surrounded by 

their retinue. These three illuminations, like the three that precede them, 

are divided into three registers and are very similar to each other. In folio 

4v the inscription at the top of the page reads: "Image of the Magi, the 3 

^ngs, how they came with their troops, following the star from the East, 

^ the [new]bom Saviour of the World, Christ. The name of this king is 

botar.”50 King Albotar is placed at the centre of the middle register. He 

w. , ^or a discussion on this church, and a reproduction of the two figures below the angel 
Mlchael, see Tribe 1997: fig. 6. 

Bausi 1994: fig. 7. 
48 p 

)i0 u an overvtew °f this tradition in Ethiopic and Oriental literaturę, with further bib- 
aPo^ ^ u See ^itak°wski 1999. For an extensive bibliography on the Three Kings in the 

^Pha, see Starowieyski 2003: 876-879. 

82-87 t^1C names °f the Three Kings in the Ethiopic tradition, see Witakowski 1999: esp. 

50 
m : +<dÓA *’ •’ A?* •' C •• •• Hh«® : : hh*fl : \9°: 
t° a kin^^ '* 1 *’ hcfl+flu AU •' fi**®* •' •* n*/” :* = ** The same name is given 

ng who brought the frankincense in the Homily on the Yirgin Mary dedicated for 3 
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has a discoloured halo and a short beard, is dressed in a greyish cloak, and 

has a red tunic and trousers that draw in tightly at the wrists and ankles. 

With his right hand, he holds a cross-shaped spear like the ones held by the 

mounted warriors in folio 3, whereas in his left hand he holds the reins of 

his mount. He is not wearing a crown or any head adomment. The ears of 

his mount are longer than the triangular-shaped ears of the other mounts, 

which suggests that he may be riding a mule.51 

Flanking the Kings mount is an official carrying a white umbrella 

ddbab), which is decorated with coloured fringes and held up on a pole. The 

author of the Chronicie of Zara Yadąob tells us that when the king travelled 

he had three men near him carrying a baldachin.52 The treatment of the 

motif of the Three Kings in PC departs from the usual iconography of this 

theme in Ethiopian illumination of the early Solomonic period.53 However, 

such umbrellas often appear as a royal attribute in Ethiopian art of the fif- 

teenth century, especially in depictions of the Kings David and Solomon.54 

Behind the King Albotar is a page who has a slanted cross-shaped pendant 

similar to the ones seen in f. 4r and leads an unridden caparisoned horse. 

The presence of this mount echoes Alvarez's description of Lobna DongoFs 

custom of having “six very handsome and richly caparisoned horses” near 

him when travelling.55 It is unclear whether the figurę riding in front of 

King Albotar is a warrior or a cleric. The fact that he has a halo does not 

provide conclusive evidence, as the warriors on horseback in the baggage 

train are also nimbed. However, the fact that he is unarmed makes it morę 

likely that he is a high-ranking clergyman, possibly the Time Keeper (0^(1: 

‘aqqabe saat), who was responsible for the Emperor s Schedule, and 

Tahśaś from the Ddrsana Maryam in Vat. et. 268 (15th cent.; Lantshoot 1962:469-471), f. 27vb. 

®AA*fl;FC .* a>0(\: ** “And Albotar offered the frankincense; " see also EMML 3998 (19th 
cent.), ff. 48vb-49ra, Witakowski 1999: 81, n. 63. 

51 According to the later testimony of Pedro Pśez, the emperor "rides a horse or a mule, as 
he wishes, but ordinarily they all ride mules with the horses in reserve in front," see Boaviaa 
- Pennec - Joao Ramos 2011 I: 171. 

52 Perruchon 1893: 44. 

53 On this subject in Ethiopian Gospel illumination, see Heldman 1972: 151-154; an 

Balicka-Witakowska 1983: 5-7. 
54 For a morę detailed discussion and further bibliography, see Balicka-Witakowska 

For some examples, see Heldman 1989: fig. 7; Juel-Jensen 1989: figs. 73-74; Balicka-Witakow 

ska 1983: figs. 15, 29-30; 1984-86: fig. 34; Mercier 2000: 57; and Chojnacki 2009: fig. 1* oT^o 
of his conversations with Lobna Dsngsl, the emperor tells Alvarez that it was his custom 
rest, eat, or sleep under an umbrella when travelling, see Beckingham - Huntingford 19 

55 Beckingham - Huntingford II: 336. Pedro Pśez observes that the emperor travelled 
“six, or sometimes eight, very large and richly caparisoned spare horses," see Boavida - 

nec - Joao Ramos 2011 I: 172. 
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who, according to the account of Pedro P&ez, customarily accompanied 

him during his joumeys.56 

The most interesting feature of the painting are the eight pages of the 

King, four in the upper register and four in the lower, who carry striped 

curtains. Their purpose is to prevent King Albotar from being seen, thus the 

illumination mirrors the pre-sixteenth-century Ethiopian custom of con- 

cealing the Emperor from view. This practice is well attested in a number 

of sources. For instance, in the Chronicie of Zara Yadąob we are told that 

when he travelled he was surrounded by groups of pages carrying a śamma 

(Tl*?).57 Also Alvarez informs us that prior to the reign of the father of Lobna 

Dongol "no one of the people ever saw their King, and he was not seen 

except by a very few of his servants and courtiers” and that the Emperor 

himself appeared to his subjects only three times a year.58 The Portuguese 

missionary also confirms that when the Emperor travels he is "surrounded 

by red curtains behind and on the sides, ample, long and high: he goes in 

the bay, and those who carry the curtain go outside, and carry it raised up 

with poles.”59 By the seventeenth century the custom was no longer being 

observed, but also according to Paez in "the old days [...] the emperors of 

Ethiopia did not allow themselves to be seen by anybody.”60 In the minia¬ 

turę the two lines of śamma-bearing pages are both led by a warrior hold¬ 

ing a mace in one hand and a round-shaped object in the other. Moreover, 

the pages in the lower register of the painting have the same object in their 

right hand. It is difficult to be certain about the function of this object, but 

it may simply be a rock to be thrown at those who attempt to approach the 
King. 

The painting on folio 5r is very similar to the one that has just been de- 

scribed. There are three main differences: the figurę riding in front of the 

King is not nimbed; the page of the horse is also carrying the round-shape 

°hject which could be a rock; and the pages bearing curtains are not led by 

a Warrior with a mace. The inscription at the top of the page continues the 

Sentence of the previous folio and identifies the second Magi as King Awno- 

56 
are ®oayida ~ Pennec - Joao Ramos 2011 I: 99-101. In the chronicie of Zara Yaoąob, we 
re told that the ‘aqqa.be saat, was one of the few men who had access to the Emperor at all 

ecn,es ,anci bad his tent placed near those of the King, see Perruchon 1893: 8, 25, 36. On this 
c esiastical official, see Kapłan 2003 with further bibliography. 

57 

58 
Perruchon 1893: 44. 

59 Beckingham - Huntingford 1961 II: 324. 

f0r Beckingham - Huntingford 1961 II: 336. This is not the place to deal with the reasons 
rejated Cłl Bthiopian emperors concealed themselves, although such a custom was probably 
ęa to n°tions of sacred kingship. For a study of this topie, see Conti Rossini 1947-48; 

a°t 1957: esp. 210-212; and Braukamper 2007 with further bibliography. 

Boavida - Pennec - Joao Ramos 2011 I: 163. 
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son.61 Folio 5v also resembles folio 4v. The last of the Three Magi is here 

referred to as King Kosad.62 The only noteworthy difference between this 

page and the previous two is that the page leading the caparisoned horse 

behind Kosad also acts as his sword-bearer.63 Like the ddbab carrier (saware 

ddbab), the sword-bearer is often depicted together with a fly-whisk holder 

in representations of rulers in Ethiopian illumination of the fifteenth cen- 

tury.64 The figurę riding in front of King Kosad seems to be holding a hand- 

kerchief, this adds weight to the hypothesis that the figures riding ahead 

of the Three Kings are clergymen as such handkerchiefs are always held 

by saints and other religious figures in fifteenth-century Ethiopian art.65 In 

fact, the figures who ride in front of Kings Albotar and Awnason are also 

carrying a similar strip of cloth, which is simply less evident due to the fact 

that it is the same colour of their robes. 

The Encampment (Fig. 7) 

Folio 6r is divided into four registers and shows an encampment (11**7 

katama) with tents and morę members of the Three Kings' retinue. The 

inscription at the top of the page is damaged and thus cannot be read.66 

In the upper register four men are shown playing wind instruments, 

which could be flutes (Amhr. \9°iLA,* dmbilta)61 or trumpets (Amhr. 

malakat)68 Together with the three men in the third register — who are 

shown riding donkeys and holding a mallet with which they beat the drums 

(Amhr. nćigańt),69 placed on the animals' backs — they announce the 

arrival of the Three Kings. According to Kimberlin the "dmbilta, along with 

61 ®A7It ’• hAO- •* •* Hrł* •••* The name of the king who brought the gold in the Hotnily 
on the History of the Virgin Mary is AflHJTl? Awnoson, cf. ms. Vat. et. 268 (2), f. 27vb: ‘ 
Mlfc •' ®C+ » "Awnossn brought the gold"; see also Witakowski 1999: 81. 

62 ©A7fh*£ .* ■łAA®** .* A®** .* łiAit •* ’>'!•/''» The same name is given to the king who brought 

the myrrh in the Homily on the History of the Virgin Mary in ms. Vat. et. 268 (2), f. 27vb-28ra- 

hA£*: I ma : hen. "Kssad offered the myrrh"; see also Witakowski 1999: 81. 

63 In Pedro Pśez's account we are told that the "page of the lance and others who bear the 
emperors arms" travel next to his most lavishly omamented spare horse, see Boavida - Pen 
nec - Joao Ramos 2011 I: 172. 

64 For some examples, see Heldman 1989: Fig. 7; Juel-Jensen 1989: Fig. 73. In the former 

example the saware ddbab also holds the fly-whisk, whereas in the latter it is held by a sep 
attendant. 

65 For some examples, see Heldman 1993b: cat. nos. 68 and 71; Mercier 2000: 59, 91- 

66 liii I 'łfl •* ////////// [hOC®-: ?] i* "... to/in the ... [drums] and trumpets. 

67 Leslau 1976: 123b; Kimberlin 2005. ^ 

68 Leslau 1976: 17b. On these instruments in Ethiopia, see Kimberlin 2007; a figurę 
ing into a wind instrument is associated to a king in the wali paintings of the church o 

dsbba Maryam. 

69 Cf. Leslau 1976: 115b; Kimberlin 2007b. According to Pedro Pśez when the emper°r 
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the malakkat and the nagarit represented ceremoniał instruments or 'in- 

signia of royalty ” used "to herald the approach of the king.”70 Indeed, in 

the Chronicie of Zara Ya‘dqob, the arrival of the Emperor is announced by 

the beating of drums (hHC®- kabardw) and the blowing of homs (AłCIł 

’aqrdnt).ix And, according to Pedro Paez, when the emperor does not march 

though perilous lands he "does not take banners or any captains at all, but 

just drums and shawms.”72 Strangely, the hair of the musicians in the up- 

per register has been painted yellow. It is as if the person who coloured this 

image mistook the outline of their hair for a halo. It is improbable that the 

artist who drew the outlines would misinterpret his own work, so it seems 

morę likely that a different artist was responsible for the colouring of the 

images. 

Walking behind the musicians are two men, one in the upper regis¬ 

ter the other in the third register, carrying a whip with several ring-knots 

along its length. Interestingly, according to Alvarez, the Ethiopian emperor 

customarily had "men who carry whips of a short stick and a long leather 

thong,” such as the ones depicted in folio 6r, go in front of him to make 

noise and elear the road ahead.73 Once morę, therefore, the iconography of 

the procession scene appears to follow the customs of the Ethiopian court 

as recorded in near-contemporary sources. 

Roughly at the centre of the page, in the register between the two groups 

of musicians, are nine tents divided into groups of three. The central tent of 

each group is white and the two tents behind it are grey and red. At the top 

of each white tent is a character; combined they form the word £flę dabana 

(royal tent), indicating that the tents belong to the Three Magi. It is well- 

known that for a long period of time, especially prior to the foundation of 

Gondar, the rulers of Ethiopia did not settle down permanently in a Capital 

but moved around their territories living in tents.74 To judge by the man- 

ler *n which the artist represented the encampment of the Three Magi in 

1 his folio, he seems to have had first-hand knowledge of how the Ethiopian 

c°urt set up camp. In fact, the tents of the Three Kings are painted in white, 

a c°l°ur which, according to Alvarez, could only be used for the tents of 

* e kings and for the churches.75 It is morę difficult to establish what the 

°ff he was accompanied by the sound of drums carried by mules, 
^mos 20111: 171 

see Boavida - Pennec - Joao 

70 

71 

72 

73 

171. 

Kimberlin 2005: 274. 

perruchon 1893: 35-36. 

Boavida - Pennec - Joao Ramos 2011 I: 173. 

?4 Buckingham - Huntingford 1961 I: 296. 

Tadd ^or a naore detailed study of this subject, with further bibliography, see Horvath 1969; 
75esse Tamrat 1972; Pankhurst 1979; 1983; and Agopoulos - Stylianoudi 2001. 

Beckingham ~ Huntingford 1961 I: 266-267. Horvath 1969: 209 asserts that also the 
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function of the two tents behind each dabana might be, as there were a 

varying number of tents associated to the emperor s main tent. However, 

with regard to the red tents, it is worth mentioning that Alvarez says that 

a red tent was used for "for festivals or receptions.”76 According to Paez, 

once the area where the emperor s tents are to be pitched has been chosen, 

at least two tents are erected, sometimes together with a third "very large, 

round tent,” called dabana?1 

Above and below the tents are enclosed by a linę of striped coloured cur- 

tains (Amhr. maggaraga)18 To an extent, their purpose is to conceal 

the lodgings of the Three Kings, and therefore the Kings themselves, from 

view, in agreement with the tradition discussed above. Moreover, accord¬ 

ing to the Book of Light, a king's residence would not be respected with- 

out enclosures, walls, and curtains, for people would come and go as they 

please.79 Evidence of the practice of the concealment of the emperor s quar- 

ters is found in the Chronicie of Zara Ya‘dqob, according to which the king 

had a palisadę built along the route leading from his pałace to the church 

of Dabra Borhan to avoid the gazę of onlookers.80 Alvarez notes on several 

occasions that the king's tents are surrounded by curtains, possibly simiiar 

to the ones depicted in the manuscript, which he calls "mandilates.”81 Even 

during the time of Pedro Paez, when the rulers of Ethiopia were no longer 

in the habit of concealing themselves, the emperor s tents were surrounded 

"with curtains of cotton fabric woven in black and white, supported on 

poles taller than a man.”82 

A series of white tent-like structures can be seen below the drum players 

and next to the wind players. It is difficult to ascertain what they represent 

exactly. As noted above, according to Alvarez, only the emperor and the 

churches were allowed to use white tents, but the fact that the Portuguese 

were allowed to use such a tent means that this restriction may not have 

been as rigid as he says it was. It is unlikely to be a coincidence that the 

structures in the lower register are twelve in number and that those above 

are twenty-four, that is to say two times twelve. Indeed, it is likely that the 

tent-group of each Magi is associated to twelve tents. Do these represent 

feudal ćlite used white-cotton tents, but does not support this claim with evidence. 

76 Beckingham - Huntingford 1961 I: 267. jaU 

77 Pśez (Boavida - Pennec - Joao Ramos 2011 I: 174). On the term dabana, see 

1987: 121a; cf. Kane 1990 II: 1786b: "royal tent madę of black woolen cloth.” 

78 Leslau 1978: 38a; Kane 1990 I: 340a. 

79 Conti Rossini 1965: 73. 

80 Perruchon 1893: 23-27; see also Ricci 1955-1958: 71, n. 64. 

81 Beckingham - Huntingford 1961 II: 327; 437. 

82 Boavida - Pennec - Joao Ramos 2011 I: 174. 
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churches associated to the tents of the Three Kings?83 Or do they repre- 

sent the tents of their followers, possibly creating a visual parallel with the 

twelve tribes of Jerusalem and the twelve noble families that came back to 

Ethiopia with the Ark of the Covenant? Altemately, are these structures to 

be understood as the twelve gates that give access to the emperors' com- 

pound and that are mentioned in several sources?84 Only further research 

will clarify this point. 

The Adoration of the Three Kings and the Shepherds (Fig. 8) 

Folio 6v shows an unusual Adoration scene with nineteen figures and 

five animals. The inscription, taken from Matt 2:11, reads: "Image of the 

Magi, how they bent down on their knees. And opened treasures and of- 

fered [them] to the Lord Jesus, praise to Him.”85 The scene is divided into 

three registers, and each is further divided into smaller frames. In the up- 

per register, the Three Kings and their followers are depicted offering their 

gifts. The figures in proskynesis in the left and central column have "a leath- 

er bottle”86 (sdfnat) near them. A similar object, but with a longer caption,87 

is held by one of the two larger figures in the right column. The adjacent 

figurę holds a basket with a caption reading "how they put this together 

into a coffer.”88 The coffer (*’!*.? śasun) is depicted below them. 

Because the captions in the central and lower register are illegible it is 

difficult to identify the remaining figures. In an almost identical Adoration 

scene found in WM (f. 2v), the three figures next to the donkeys and cattle 

identified by a caption as "shepherds”89 (‘TArł nolot). Therefore, we 

may surmise that also the three figures in the central register of PC are the 

shepherds mentioned in Lukę 2:8-20. 

In the lower register, five women are depicted next to one małe figurę. 

There are different accounts as to the number of churches present in the encampment 
(r. .e. Lthiopian emperor. According to Alvarez, thirteen tabot travelled with the emperor 
houCkingham - Huntingford 1961II: 323), although it is perfectly possible that one tent could 

se morę than one tablet. The editors of Alvarez s text mention a manuscript in which the 

with h *S State<^ to ke twelve (1961 II: n. 2). Pśez says that only four altar tablets travelled 
the P C ernPeror» although he observes that the custom may have changed sińce the time of 

nnssion, see Boavida - Pennec - Joao Ramos 20111: 171. It is possible that the 
nutnberof churches 

possible 
84 -- present in the encampment was not fixed. 

85 ^°r a rnore detailed discussion, see Agopoulos - Stylianoudi 2001: esp. 66-68. 
: A7A : Hh«» : A7*: n-itetLlT*®- » : o®**™* s : A[fc7łU : ] : Ar* : 

86 

87 
llho»: 

W'0rd l+iĄ 

89 
mian. 

: AhŁ"74: • “How they opened the bag in his hand;" for the Amharic 
pomada “leather bag," see Leslau 1978: 132b, and Kane 1990 H: 1184b. 

: mt: a*(i+ : AA.7 : 
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The women in the left and centre are shown facing each other, whereas 
the woman and the man in the right section seem to observe the scene on 
the next page. The inscription over their heads has faded and can be read 
only by using image editing techniąues. There is a caption, conceming the 
women, which reads: "Image of the 5 women who served Our Lord with 
[their] goods.”90 This lecture is fully confirmed by comparison with a simi- 
lar miniaturę in WM (f. 2v), which features an identical caption. In this 
latter manuscript, the man to the far right is identified as "Joseph”91. The 
Synoptic Gospels are silent on the presence of any women besides Mary 
during the Nativity. However, in the apociyphal tradition, starting with 
the Protoevangelium of James (19-20), Salome is described as a midwife 
who bears witness to the miraculous birth of Jesus.92 The woman next to 
Joseph is probably Salome. The identity of the other women remains to be 
determined, but they may be the women mentioned in the Gospel of Lakę 
(8:2-3).93 Three of them are named in the Gospel's passage: Mary Magda¬ 
lenę, Joanna, the wife of Chuza, and Susanna.94 

The Nativity (Fig. 9) 

Folio 7r shows an unusual interpretation of the Nativity, in which the 
Virgin and Child are surrounded by a host of angels with outspread wings. 
This scene exemplifies the erudite and inventive character of the PC ii- 
luminator. The inscription at the top of the page reads: "This is the image 
of Our Lady Mary and the Nativity in the cave of Bethlehem of Our Lord 
Jesus Christ, praise to Him. Image of the angels, how they spread out their 
wings and cast a shadow over the cave.”95 The star followed by the Three 

90 /"AA S g MA* : XA s +AXhiF : AMlLM : (UW* see the notę 93. 

91 f-A/P 

92 Cf. Hennecke-Schneemelcher-Wilson 1963 I: 385. The story of how the hand of Salome 
was bumed when she touched the body of Mary to check on her pregnancy can be found in the 
Ethiopic version of the Book of the Nativity (Mashafa hdata IdMaryam), see Chaine 1909:14-15 
(ed.), 12-13 (tr.). The same story is a separate episode in several manuscripts of the Miracies 
of Mary, see BAV Cerulli et. 196 (149), EMML 2058 (2.d.262), EMML 3872 (165). On Salome 

in Ethiopian depictions of the Nativity, see Lepage 1990: 800. 

93 Lukę 8:2-3 (KJV): “And certain women, which had been healed of evil spirits and in^ 
firmities, Mary called Magdalenę, out of whom went seven devils, and Joanna the wu 
Chuza Herod's steward, and Susanna, and many others, which ministered unto him ot 

substance (Eth. >»A •* +A>»hiF •* fnW} ••*).” 

94 The Ethiopic book of the Miracles of Mary features a story on three virgins who 
to serve Our Lady Mary when she gave birth to her child, see EMML 2058, f. 59b and f- ' 
EMML 3872, f. 139a. This tradition seems to be taken from the apocryphal Dormition oj 
Virgin Mary, see Chaine 1909: 26 (ed.), 22 (Latin tr.), where, however, the three women assi 

ing Mary have no names. . . 

95 H7+ : /"AA : : ‘ICfr : <*łln s > ®AS+ : flft+ : £iih.9° : lf*>A [: ]l AMILM : Kf 

hCAf-A : A•+ : A-fl-łi* «:•' /"AA : <"»AAh*: nlh<"» : Aę#ł».: MAlT** : 0lXAA*: <w»AAA+ •* ^ ’* 
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Kings (cf. Matt 2:2), and mentioned in folio 4v, is also depicted at the top 
of the page. The two angels flaking the Virgin are labelled by an inscrip- 
tion as the archangels "Michael and Gabriel.”96 Michael holds a cross-staff 
and Gabriel holds a sćroll. Both angels brandish swords and stretch one of 
their wings over the Virgin as a canopy.97 The Virgin tenderly embraces the 
infant Jesus, bringing her cheek close to his,98 as confirmed by the caption 
which reads "How she embraced [Him].”99 

The iconography of this scene differs in several ways from earlier im- 
ages of the Nativity in Ethiopic Gospels.100 The Christ Child is held by his 
mother instead of being placed in a manger, and the ass and ox, usually 
painted next to the manger,101 stand below the enthroned (?) Yirgin look- 

96<TLhA.A: l<D7-flCh.A 

97 Depictions of Angels with their wings stretched over the Virgin appear already in ex- 
amples of early Solomonic illumination, as shown by the Gospels Iyasus Moa (= IM) (f. 15r), 
EMML 1832, cf. EMML V, 293-301; for a description of the illuminations, see Balicka-Wita- 
kowska 1997: 123-124. In the earliest surviving examples of the Virgin and Child in Ethiopian 
art the Angels are shown holding crosses and other religious paraphemalia, see Tribe 1997: 
fig. 6; Heldman 1994: 116-121, figs. 44, 66; Mercier 2004: 38, 60, 108, 114. From the 15th cent. 
they are increasingly shown holding a sword, see Balicka-Witakowska 2003: 266; Heldman 
1994:23-69, figs. 1, 3, 5, 8,15, 31, 34, 37,40, 58, 61; Mercier 2004: 45, 61, 64, 68, 71-73, 98-103, 
105,107, 117-119, 120. The artist of PC adopts an unusual iconographic formula by including 
both types of attribute. 

QQ_ 
The artist of PC may have been influenced by an Eleousa or Glykophilousa type icon. 

During the early Solomonic period Ethiopian artists used a number of iconographic types 
to represent the Virgin and Child, including the Kyńotissa, the Hodegetńa, and the Panagia; 

see Heldman 1994: 116-121; Chojnacki 1983: 171-366; 2002; and Mercier 2004 for some re- 
marks on Marian iconography in early Solomonic Ethiopian art. Prior to the mid-15th cent., 
Ethiopian artists seldom emphasised the tendemess and physical link of motherhood between 
the Virgin and her Son, see Gnisci 2014: 211. The Gospels of Krostos Tasfana (= KT) in Ad- 
dis Ababa, National Libraiy, first half of the 14th cent., ms. 28, offer an early exception to 
this tendency; see Heldman 1994: 116-117, fig. 44 for a reproduction; on KT see also Pawlos 
5adwa 1952; Taddesse Tamrat 1970: 97-98; and Balicka-Witakowska 1997: esp. 124-125 with 

fther bibliography. Between the 15th and the 16th centuries a number of post-Byzantine 
tcons were introduced into Ethiopia, see Heldman 2005b; Bacci 1998: 228-234; Spencer 1974; 

.; Leroy 1971. Some of these icons show the Virgin and Child cheek to cheek as in the PC 
ativity; see Heldman 2005b: fig. 8; 1994: 147, fig. 79; Chojnacki 2000: cat. no. 173; Spencer 
^4. esp. 207; 1972: 93, for some examples. 

99 

100 
For further remarks about this theme in Ethiopian art, see Heldman 1972: 142-147; 

ojn^kj 1974. Balicka-Witakowska 1983: 5-7; Mercier 2004: 40; Lepage - Mercier 2012: 
120-123. 

101 F 
.ror some examples, see Lepage - Mercier 2012: figs. 8, 39; Chojnacki 1974; Heldman 

^ 42, 66, 88. The detail of the ass and ox, inspired by apocryphal texts, appears in 

t(rin T*^CSt SU™* depiction of the Nativity in Ethiopian manuscript illumination, that is 
p, . 18r). An early example of a scene inspired by apocryphal writings on the infancy 

0f ^ st ls found in the church of Beta Maryam in Lalibala, which features a representation 
e Arriwl of the Holy Family at Sotina, and it is possible that the now-damaged frescoes 
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ing upwards. A caption clarifies their role: "Image of an ass and an ox, how 
they warmed Him.”102 The absence of Joseph and Salome is also unchar- 
acteristic for illuminated Ethiopic Gospels of the early Solomonic period, 
as unorthodox is the absence of the adoring shepherds, who are generally 
depicted in a separate register below the Holy Family.103 

The unusual iconography of the Virgin and Child in PC may be linked to 
the influence of extra-biblical traditions, for instance in the Ethiopic Syn- 
axarium (29 Tahśaś), in the section dealing with the commemoration of the 
Nativity, the star that appears to the Magi has the appearance of a Virgin 
who embraces her Son.104 Indeed, the presence of the Magi on the opposite 
page (f. 6v) is likely to have contributed to the iconography of the PC Na- 
tivity, as the Virgin is generally shown enthroned in Ethiopian depictions 
of the Adoration of the Three Kings.105 It should be noted that one angel 
appears in the majority of Ethiopian representations of this latter theme. 
The formula used to depict the Adoration of the Three Kings and the Nativ- 
ity in the psalter of Belon Sagad (= BS), which dates to the second half of 
the fifteenth century, is closer to the solution adopted in PC, as the Three 
Magi are shown prostrated on the page opposite the Nativity.106 In most 
other respects the BS Nativity follows the earlier Ethiopian iconography ot 
this subject. However, it is worth observing that an angel with a sword has 
been placed next to the Virgin, a detail which makes this miniaturę stand 
in closer relation to PC and places BS at an intermediary stage in the evo- 
lution of the motif of the Nativity in Ethiopian art between the fourteenth 
and sixteenth centuries. 

With regard to the presence of the archangels Michael and Gabriel in 
the PC Nativity, and the manner in which they are represented, it seems 
possible that the illuminator was influenced by coeval representations of 
the enthroned Virgin and Child. In this respect, considering that the un¬ 
usual chain-motif which frames the Virgin and Child has the shape of an 
icon,107 could it be that the artist of PC had such an object in mind when 

in the church once included also a representation of the Nativity; on this church, see 
1999: esp. 940-943, with further bibliography. There exists ample evidence that paintings w 
inspired by apocryphal texts but a detailed treatment of this subject is beyond the scope 

this paper. 
102 róii: •* IW : Uh*® : i* 

103 Ali these figures can already be seen in IM (f. 18r). 
104 Grćbaut - Nollet 1945: 90. ^ 
105 For example, in IM (f. 18v); and in KT (f. 18v), see Witakowski 1999: fig. 1 f°r a re 

duction. 3 

106 Paris, BnF d'Abb. 105 [CR 19], ff. 5v-6; for reproductions of these two folios 
discussion of this manuscript, see Balicka-Witakowska 1983: figs. 3-4. ~.^tąn 

107 For instance, the frame of a late 15th or early 16th cent. Glykophilousa ItalO” 
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he painted this Nativity scene? We find a similar solution adopted in an 

early sixteenth-century icon in the Yohannss IV Museum in Maqala, in 

which the Virgin and Child are also surrounded by several angels.108 Alter- 

natively, could this unusual frame symbolise the sanctuary arch? Its shape 

is similar, to mention just one example, to that of the arch painted above 

the Virgin with Michael and Gabriel in KT (f. 17r).109 In this latter scene the 

Virgin and the angels respectively symbolise the Ark of the Covenant and 

the cherubs that cover it with their wings.110 

The twenty angels who surround the Virgin and Child with Michael and 

Gabriel are the most unorthodox element in the PC Nativity. The angels 

with two wings probably represent the archangels and those with four 

wings cherubs.111 It is difficult to determine the source of this iconographic 

detail, which is not attested in representations of the Nativity in early Solo- 

monic art. In fact, there are generally no angels in representations of this 

motif. Exceptions to this latter observation are found in: the Gospels of 

Maryam Magdalawit (= MG), in which one angel is depicted in the lower 

register in front of the shepherds;112 in the aforementioned BS; and in the 

Kobran Gospels (= KG),113 in which the Nativity scene features three angels 

in the left comer together with a fourth angel in the right comer.114 Tum- 

ing our attention to other themes, one could mention the Maiestas Domini 
in KT, in which Christ is placed within an unusual hexagonal nimbus sur¬ 

rounded by the Four Beasts and two angels, below which are three cher¬ 

ubs in an orans position;115 the abovementioned icon in the Yohannos IV 

icon now in the Institute of Ethiopian Studies, coli. no. 4231, has exactly the same shape; see 
Chojnacki 2000: cat. no. 173; Heldman 1994: 147, fig 79, for a discussion and reproduction. 

| Qg 
Coli. no. 13; for a reproduction, see Mercier 2000: 108. This icon has much in com- 

njon with the PC Nativity; while the figurę of the Virgin in the icon is clearly half-length, the 
ab&ence of modelling in PC makes it difficult to determine whether the artist had a half-length 
0r seated figurę in mind. 

no ^°r a rePro<^uct^on» see Heldman 1979b: fig. 11. 
The analogy between the Virgin and the Ark of the Covenant in Ethiopian art has long 

t- ?n recognised by scholars, see Heldman 1979b: 116-117; 1993: 71-72. Symbolic representa- 
°ns sanctuaries are freąuently found in Ethiopian illumination of the early Solomonic 
c-* see Uniści 2015: esp. 574-577; 2015b: 258-261; 2015c: 486-487, for a morę detailed dis- 

, 1°n- Wth regard to the decision to employ a chain-motif in the PC Nativity, one wonders 
^ artist had lKgs 6:21 in mind. 

f0r .^be veneration of Angels in Ethiopia has received limited attention in the literaturę, 
arnntroduction and further bibliography, see Raineri 2003. 

ther Wu^T a rePr°duction, see Mercier 2004: 41; for a description of the manuscript and fur- 
113 lioSraPhy, see Balicka-Witakowska 1997: 130-131. 

114 manuscript see Leroy 1962: 183-186; Heldman 1979; Bosc-Tiessć 2008: 33-36. 

d s a reproduction, see Heldman 1979: fig. 5; this miniaturę follows a Byzantine mod- 
if5 eitzmann 1971: 632-633, fig. 13 for an example. 

P°r a discussion and reproduction of this theme, see Lepage 2002. 
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Museum; and an icon in the Institute of Ethiopian Studies in Addis Ababa, 

in which there are five angels below the Virgin and Child.116 Nevertheless, 

in nonę of these examples there are as many angels as in the PC Nativity. 

In the light of the above considerations, and also taking into consid- 

eration the unorthodox character of other illuminations in PC, it seems 

possible that this unusual Nativity scene was conceived independently 

by the illuminator. If this was case, then he may have been influenced by 

apocryphal accounts of Jesus' birth.117 An altemative but complementary 

interpretation is that this iconography was inspired by the passage in lKgs 

6:29 which says that Solomon carved cherubs in the inner and outer rooms 

of the Tempie of Jerusalem, thus reinforcing the imagery of Mary as the 

Ark of the Covenant described above.118 Lastly, given the influence of West¬ 

ern models on Ethiopian art from the early fifteenth century onwards,119 it 

can't be ruled out that the illuminator of PC was influenced by an imported 

painted panel showing the Virgin and Child accompanied by several an¬ 

gels.120 The icon in the collection of the Yohannas IV Museum seems to 

offer further indirect evidence of the existence of such works in Ethiopia. 

9. The Other Miniatures 

The Circumcision of Jesus and his Baptism (Fig. 10) 

Arranged in chronological order after the Nativity are the Circumcision 

of Jesus (f. 7v), which perhaps here functions as a variant of the Presenta- 

tion to the Tempie, and his Baptism in the river Jordan. A long inscription 

116 Institute of Ethiopian Studies, mid to late 15th cent., coli. no. 4186; for a discussion, 

reproduction, and further bibliography, see Chojnacki 2000: cat. no. 146. 

117 For instance, in the Ta’ammdra Iyasus angels surround the cave of the Nativity and 
stretch out their wings, for the text and translation see Grebaut 1919: 593 [43], 599 [49]; on 
this text, see also Witakowski 1995; 2010; and Tedros Abraha - Daniel Assefa 2010: 621-638. 
In the Taammard Iyasus, as in the PC Nativity, the angels function as a link between heaven 
and earth, Grćbaut 1919: 599 [49]. They may also serve as a means to emphasise the virgimty 
of Mary, see for instance Getatchew Haile 1992: 86 (ed.), 87 (Eng. tr.); Witakowski 2010; 19 
with additional bibliography. 

118 This topos is often found in Ethiopic literaturę, see Getatchew Haile - Nośnitsin L 
for an introduction and further bibliography; see Amsalu Tefera 2015 for some examples^ 

119 For a morę detailed discussion and bibliography, see Chojnacki 2000: 22-29; 1983. 
408; and Heldman 1994: 115-138. 

120 The motif of the Virgin flanked by a host of angels is attested in Italy already 
the early Middle Ages, as shown by the apse mosaic of S. Maria in Domnica in ^rne^.olT1 
Thun0 2005 with further bibliography; but it became popular in panel painting starting 
the 13th cent., as shown by a tradition that begins with the works of Cimabue and Duccio, ^ 

Christiansen 2008: figs. 1, 26-28, 33, 34, 38; and Meiss 1936 for some examples. The stl\.1^onal 
Marian iconography are too numerous to list, for a good generał introduction with aa 

bibliography, see Lasareff 1938; Yassilaki 2005; and 2000. 
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at the top of the page describes the scene as an “Image of Our Lord Jesus 

Christ — praise to Him — and how on the eighth day, they brought Him 

into the place of circumcision. Image of His Baptism at the hand of John in 

the water of the Jordan. Afterwards, the people were baptized.”121 With re- 

gard to the ending of this passage, it is worth underscoring that the author 

here reverses the order of the GospeFs account (cf. Lukę 3:21), in which the 

baptism of the people occurs before that of Jesus.122 The upper third of the 

page is occupied by depictions of Joachim and Anna, the grandparents of 

Christ,123 in the left frame, and his Circumcision (cf. Lukę 2:21), in the right 

frame. This latter theme is uncommon in illuminated Ethiopic Gospels, 

which, starting from the second half of the fourteenth century, generally 

include the Presentation to the Tempie,124 as shown by KG (f. 1 lr)125 and a 

manuscript (= MM) in the Metropolitan Museum (f. 2r).126 In these latter 

two examples, Mary and Joseph bring the child to Simeon who stands next 

to another priest rather than to the prophetess Anna.127 Two małe figures 

also appear in subseąuent depictions of the Circumcision, as shown by 

two late fifteenth or early sixteenth century icons currently kept in the In- 

stitute of Ethiopian Studies.128 According to Chojnacki, these two figures 

represent “Joseph or a high-ranking priest” and “the circumciser.”129 The 

two figures in the Circumcision in PC also appear to be małe, but, due to 

the absence of inscriptions, it is difficult to determine who they represent. 

According to the Ethiopic Synaxarium (6 Tdtr), eight days after the birth 

of Jesus, Joseph fetches a skilful circumciser, but his tools melt before he 

121 
: frlfLM : : hCflf-fl: : nh<"»: : I ah-dhP s 

: H.+ •* THZ+ « /»ółi: T*°+[+] : flXS s s fl*W : f-CJŁff «■ I : [AiJlMI « 

This is the case for the caption of this miniaturę, but not for the relevant passage of 
Lukę in this manuscript. 

123 : “Image of Joachim”; /”6łi: A? •* IbChł "Image of the blessed Anna.” 
e beginnings of the tradition regarding the parents of the Virgin Mary are in the apocry- 

P ial Protoevangelium of James (mid of the 2nd cent.; CANT 50), and the other related texts, 
^Jch as the Gospel of Pseudo-Matthew (CANT 51), and the Nativity of Mary (CANT 52), cf. van 

2001; for their Ethiopic redactions, see Budge 1922; Cerulli 1968: 45-46; Tedros Abraha 
'Daniel Assefa 2010: esp. 618-621. 

124 p 
•T°r some additional observations about this theme in illuminated Ethiopic Gospels, 

66 i251<Jman 1972: 148-151» Lepage - Mercier 2012: 151-153. 

126 ^Ce ^e^man 1979: fig. 6 for a reproduction. 

For ^r°r^' The Metropolitan Museum, first half of the 15th cent. (?), acc. no. 1998.66. 

F U7e^rOC^UCtlon' see LePaSe “ Mercier 2012: fig. 40. 
f0ra Lukę 2:36-38. Anna freąuently appears in Western and Byzantine art, see Shorr 1946, 
is t more detailed discussion and some examples. The history of this theme in Ethiopian art 

°COrnPlex to be discussed in detail here. 
T , 

Igg ancjnStltUte E^iopian Studies, coli. nos. 4795 and 5095; see Chojnacki 2000: cat. nos. 

129 ^92 ^°r a ^iscussion and reproduction. 
Chojnacki 2000: 420. 
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is able to perform the ceremony and Jesus is miraculously circumcised.130 

The fact that the two figures in PC hołd Christ without performing any 

action may reflect such a tradition. The Synaxarium interprets Jesus' Cir- 

cumcision as a fulfilment of the "Laws of Moses,” and juxtaposes it with 

the "Christian baptism.” We find the motif of Jesus' Baptism next to the 

Circumcision also in the just-mentioned icons of the Institute of Ethiopian 

Studies. In most respects, the Baptism131 in PC, which roughly occupies 

the lower two-thirds of the page, follows the iconographic type common to 

Ethiopian manuscript painting of the fourteenth and fifteenth centuries: 

Christ and John the Baptist stand in the centre of a pool of water filled with 

fish, as the Holy Spirit descends from heaven.132 However, the iconography 

of PC stands out for three reasons. First, Christ and John the Baptist are 

shoulder-deep in the water, whereas usually they are waist-high.133 Second, 

Christ grabs Johns arm by the wrist, an action — unattested in other Ethi- 

opic Gospels — which seems to downplay the latters agency in his Baptism 

and possibly alludes to the dialogue in Matt 3:14-15. Lastly, the two angełs, 

who are present in most Ethiopian pre-sixteenth-century examples of this 

theme, are not depicted and have been replaced by a crowd of twenty-two 

bystanders, who witness the Epiphany and can be identified as "the people" 

mentioned in the caption at the top of the page. 

The Wedding at Cana (Fig. 11) 

The depiction of the Wedding at Cana134 on folio 8r is divided into three 

registers like many of the illuminations which precede it. The caption at the 

top of the page States: "Image of Cana of Galilee; how Our Lord blessed the 

water jars and converted it into winę.''135 In the upper register Christ blesses 

the six stone jars of water mentioned in the Gospel of John (cf. John 2:6). 

130 Budge 1928 II: 455-457. It is worth pointing out that the miraculous circumcision o 
Christ is mentioned also in a colophon in WM (f. 207v), which briefly describes the content 
of the Gospels listing the salient events of Jesus’ live from the Nativity to the Ascension. t 
shows that the canonical texts, in this case the passage of Lukę conceming Christ’s circumci 
sion, could be read by Ethiopians in the light of apocryphal texts. Also in the Rabbinic tra 
tion, the ąuestion of whether important figures in Biblical history, such us Adam, Seth, No 
Moses, or Samuel, were bom circumcised was widely discussed, see Kalimi 2002. 

131 For further remarks about this theme in Ethiopian painting, see Chojnacki 1976. 

132 The inscription above it reads : fr^-A •* Ml*® : AAA* •• flM°4A •’ • 

"This is the Holy Spirit; how it descended like a white dove." 

133 For example, in KT (f. 20r); in MG (f. not specified); and in a manuscript from a PnV 

collection (= PC-2, f. 2r) published in Mercier 2000: 55. ^ 

134 For further remarks on this theme in early Solomonic Ethiopian art, see He 
1972: 162-164. 

135/"AA: <*ę: H7A.A : Hh«® : flZh : ILM : *1? : : ®ZAf-: 
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Here, as in some of the miniatures that follow, he has a cruciform halo. 

Mary stands behind Jesus, asking him to aid the groom by replenishing the 

winę. The inscription reads "How His Mother said 'there is no winę/”136 Op- 

posite Jesus is one of the servants, who is shown in the act of drawing out 

some of the water that has been tumed into winę (cf. John 2:8). Ten figures, 

divided into two lines, occupy the lower registers. Although they seem to be 

seated, the chairs, which are generally painted in depictions of this theme 

in early Solomonic illumination, are not visible. The artist's difficulty in 

representing seated figures is also apparent in his representations of the 

Washing of the Feet (f. 18r) and of the Four Evangelists (ff. 19v, 77v, 113v, 

and 170v). Six of the men have their hands stretched forward as if they 

were waiting to be given a cup of winę. The remaining four men are shown 

embracing a companion and sharing a cup of winę. According to Chojnacki 

the Ethiopian version of the Wedding at Cana was "influenced by an Arab 

courtly banąuet,”137 but the only possible evidence of Arabie influence on 

the scene of folio 8r is in the disposition of the figures. Of the motifs em- 

ployed in Ethiopic illuminated Gospels of the early Solomonic period the 

theme of the Marriage at Cana is among those that show the greatest varia- 

tions in form and iconography. A fresco of the Marriage at Cana on the 

northem wali of the thirteenth-century church of Gannata Maryam shows 

that this theme was in use by the end of the thirteenth century,138 but in 

manuscript illumination the earliest examples of the subject are found in 

Ethiopic Gospels of the second half of the fourteenth century. In these ear- 

lier examples the Virgin is not shown among the guests at the feast,139 as 

she is on folio 8r. However, she does appear in BS (f. 8r)140 and in a Gospel 

manuscript kept in Gunda Gunde. 

Christ Crucified between the Two Thieves (Fig. 12) 

Folio 17v features one of the two Crucifixion scenes found in the manu- 

Scnpt. It is a three-figure composition with Christ and the Two Thieves. 

The Sun and Moon appear in the upper left and right comers of the scene. 

Christ, clothed in an orange loincloth and with an unusual nimbus,141 is 

Painted with his eyes open. Although the earliest-known depictions of the 

136 

137 

nłl<n»: | : | „ 

138 Chojnacki 1990: 23; see also Lepage 1977: 337. 

2q^°r a more detailed description of the plan and structure of this church, see Phillipson 

^998 99^"^^' ^°r an analysis lts Paintings, see Lepage 1975; and Balicka-Witakowska 

139 F 
140 or example, in MM (f. 8r), Lepage - Mercier 2012: fig. 37 for a reproduction. 

Ul ^Ce ®a^cka“Witakowska i9g3; fig. 7 for a reproduction. 

On nimbi in Ethiopian painting, see Chojnacki 1990. 
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Dead Christ on the Cross start appearing in Ethiopian art towards the first 

half of the fifteenth century, it is not uncommon to find depictions of the 

living Christ on the Cross in later manuscripts.142 Christ is fastened to the 

cross by three nails, in linę with the conventional Ethiopian iconography 

of this subject during the fifteenth-century.143 Interestingly, the scroll above 

the cross has been left empty, which suggests that the artist may have been 

looking at a model he did not fully understand. The two thieves are almost 

half the size of Jesus and, to avoid any possible confusion with him, are tied 

rather than nailed to the cross.144 Their iconography is reminiscent of that 

seen in fourteenth-century Ethiopian depictions of the Crucifixion without 

the Crucified.145 However, in PC the Good Thief gazes towards Jesus while 

the Impenitent Thief looks in the opposite direction, an interpretation that 

is not seen in Ethiopian art prior to the fifteenth century.146 The iconog 

raphy of this scene suggests that the artist may have had morę than one 

model in mind. 

The Washing of the Disciples' Feet (Fig. 13) 

Although representations of the Washing of the Feet are often found in 

Ethiopic Gospel manuscripts of the early Solomonic period, it is unusual 

for this scene to be placed after the Crucifixion as it is here (f. 18r). The 

inscription at the top of the page reads "Image of Our Lord Jesus Christ, 

praise to Him; how He washed the feet of His disciples and dried them with 

His towel.”147 A second inscription above Peter describes his initial objec- 

tion to having his feet washed by Jesus (cf. John 13:6-8): "How Peter spoke 

to him and said 'leave me'."148 

In the upper part of the scene, Jesus, who has a towel tied around his 

142 For a morę detailed discussion and bibliography, see Gnisci 2014. 

143 In Ethiopian art, prior to the 15th-cent., Christ is generally fastened to the cross by 
four nails, as shown by a series of late 12th- and 13th-cent. crosses engraved with the figurę o 
the crucified Christ; in manuscript illumination one of the earliest examples of this subject is 
found in the KG, which also shows Christ crucified with four nails; these four nails continue 

to appear occasionally in 15th-cent. depictions of the Crucifixion, for further discussion a 
reproductions, see Gnisci 2014: Figs. 2, 9-10, 15. On the symbolism of the three nails in C s 

tian art, see Hewitt 1932. 

144 For an analysis of the iconography of the two thieves in Ethiopian painting and tu 

bibliography, see Balicka-Witakowska 1998. y 

145 For some examples and a discussion, see Balicka-Witakowska 1997: 72-77, pl- 
ix-xl icon 

146 The iconography of the Two Thieves in this folio is similar to that of a 15th-cent. i 

from a private collection published in Mercier 2000: 82. . 

147 : MALM : : hCfl+fl: A-+ : fHlA* : : tfifM [for -WII] s M* ] hC* 
<D«nr)\\aoyao.: nA*>*.» 

148 Uh*® •' [for •' &TCii •* ©£fl. • I • 
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waist, is portrayed in the act of washing Peter s right foot. Jesus appears to 

be kneeling on the floor while Peter is seated. This detail is in contrast with 

most depictions of the Washing of the Feet in Ethiopian manuscripts of 

the fourteenth and early fifteenth centuries, which show Peter leaning to- 

wards a seated Christ to offer an allusion to the Ethiopic liturgy of Maundy 

Thursday.149 An early exception to this iconographic tradition is found in 

KG, in which a standing Jesus leans towards Peter whom is seated on a 

high chair.150 Further exceptions are found in manuscripts belonging to the 

fifteenth century,151 because starting from this century Ethiopian artists 

placed a greater emphasis on Christ's humility and humanity than they had 

done previously. Yet, not even in these later examples is Jesus portrayed on 

the floor as he is in PC. Whether this iconographic variation is attributable 

to developments of the liturgy or to the artist's inventiveness is for another 

study. Nevertheless, it is worth pointing out the use of the term hlK lans, a 

type of belt used by monks,152 to refer to the towel wrapped around Jesus' 

waist. 

The chins of Jesus and Peter are disproportionately long and their 

beards are painted awkwardly. A black ewer is placed between them and 

an Apostle sits behind them, readying himself for the foot washing. Below 

these three figures the other ten Apostles, all painted in a similar pose, 

are inserted in a grid structure divided into two registers. The practice of 

inserting one or morę figures into the sąuares of a grid becomes increas- 

ingly common in Ethiopian manuscript illumination of the second half of 

the fifteenth and sixteenth centuries, particularly in examples of Stepha- 

nite art.153 However, the insertion of curved triangles in the upper comers, 

which gives the impression that the ten Apostles are placed in arched nich- 

es» is less usual and brings to mind examples of monumental art, such as 

the painted recesses in the fifteenth-century church of Abuna Abraham.154 

This illumination combines elements from the tradition of Ethiopian art 

with unusual details that highlight the creativity of its painter. 

149 
175 ^°r a more detailed study of this theme in Ethiopian painting, see Heldman 1972: 

on the liturgical symbolism of this theme in illuminated Ethiopic Gospels, see Gnisci 

150 p 
151 r°r a rePro<Juction, see Gnisci 2015: fig. 5. 

For instance, in the Gdbrti Hdmamat from the church of Abuna Marawi Krsstos, f. 99v; 
on tnie m 
s i rnanuscnpt, see Heldman 1993b: cat. no. 89. In BS (f. lOr), both Jesus and Peter are 

^52 ^°r a rePro<Jucti°n» see Balicka-Witakowska 1983: fig. 10. 
153 t-eslau 1987: 316. 

154 ^°r examPie» see Mercier 2000: 86. 
n. ^°r a more detailed discussion about this church, see Tribe 2009; Lepage 1977: 355, 
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The Arrest of Christ (Fig. 14) 

The painting on folio 18v is divided into two registers. In the lower reg¬ 

ister three guards advance from left to right. In keeping with the account 

given in the gospels, they are shown holding swords, clubs, and a torch.155 

In the upper register Christ is being taken away by two captors. Each cap- 

tor brandishes a sword and holds the ends of ropes which are tied around 

Jesus' neck and wrists. Judas is not represented, in conformity with most 

depictions of the Arrest in Ethiopian illumination of the early Solomonic 

period.156 The caption at the top of the page reads "Image of Our Lord Je¬ 

sus Christ, praise to Him; how the Jewish soldiers took Him with knives 

and sticks. And also how they put a ropę around His neck and His hands, 

with strength, as the high priest had told them.”157 It is interesting that the 

words kabla and kdsad, which combined mean stole, are juxtaposed in the 

caption as the cord placed around Christ's neck is often depicted as a stole 

in Ethiopian depictions of his Arrest.158 

The treatment of the Arrest in PC differs in some respects from earlier 

depictions of the subject in Ethiopian painting. For instance, while half- 

page miniatures are attested already in IM,159 the Arrest generally occupies 

a full-page of its own in early Solomonic illuminations. In the fifteenth- 

century Gospels of Gabra Krostos (= GK)160 the Arrest is placed in the upper 

half of the page, but there is a Crucifixion in the lower half rather than the 

three guards that can be seen in PC. The ropes tied around Christ's wrists 

are another uncommon iconographic feature in PC. Furthermore, in most 

examples of the Arrest in early Solomonic art, Christ is shown in fuli frontal 

view and the captors who hołd the ends of the stole/rope placed around his 

neck both tum their faces towards him, standing at his side.161 This form, 

in which the guards have no agency, emphasises Christ's priestly office and 

authority. In contrast, in PC the guard to the right tums and walks away 

from Jesus. This detail, combined with the position of Christ's arms, g*ves 

the impression that he is being dragged away by the guards. In other words, 

in this version of the Arrest, Jesus is subjected to the actions of his captors. 

155 See Matt 26:47; Mark 14:43; Lukę 22:52; John 18:3. 

156 Gnisci 2015c: n. 45. 

157 ’• : kfń-ń •' hCńłń ** : ń-flAł •' Uh**" •* hthUf* [for A'VlMp] •' '* . 

•• A.+: hu?*: Thanks go to Dr Antonella Brita for offering her opinion on the tran 

tion of this passage. 

158 Gnisci 2015c: 480. 

159 E.g. Annunciation and the Trial of Bitter Water (f. 17v). ^ 

160 This manuscript has been dated to 1476 on the basis of a colophon, see Chojna 
2009: 28-29. 

161 E.g. in IM (f. 22r); KT (f. 22r); MG (f. ?); and BS (f. 10v). 
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The Arrest in PC documents a subtle but significant shift in the ap- 

proach to imaging Christ's Passion. It exemplifies a willingness to portray 

Christ s humiliation and suffering that is absent in the earliest surviving 

images of the Passion in Ethiopian art and starts to appear only in the fif- 

teenth century.162 In PC, this shift of emphasis can also be seen in the min- 

iatures of the Washing of the Feet (f. 18r) and the Dead Christ on the Cross 

(f. 167v). It remains to be ascertained whether the artist conceived the idea 

of binding Jesus with multiple ropes independently or was infiuenced by 

one or morę models. Additionally, it is interesting to observe that the curls 

of the hair of the guard in the upper right comer have not been painted. 

This latter observation adds weight to the aforementioned suggestion that 

a different artist was responsible for colouring the images, as this is one of 

several instances in which the black ink outlines seems not to have been 

followed or understood. 

The Evangelists (Fig. 1) 

The verso of the page following the Arrest features a representation of 

the Evangelist Matthew (f. 19v), placed before the beginning of his Gospel. 

There is a short caption in red ink which reads “Image of St. Matthew.”163 

The Evangelist has a red-rimmed halo and is seated. The sąuare-shaped ob- 

ject in the lower left comer of the page, decorated with an interlaced cross 

and phytomorphic motifs, is supposed to represent the chair on which Mat¬ 

thew is seated, even though the lack of depth in the composition and the 

abstract folds of the drapery give the impression that he is actually sit- 

hng behind it. This painting of Matthew is very similar to his portrait in 

WM,164 as can be seen by comparing the folds of their clothes or the almost 

identical gestures of their hands. On the other hand, in PC the lines are 

more unsteady and the decoration of the clothing is less elaborate than in 

WM. There are differences also in the physical attributes of the two figures: 

the nose of the apostle in WM is sharp-pointed with a straight baseline 

whereas in PC the tip is rounded with a curvilinear ala; the jawline in WM 

ls sąuared while in PC the mandible has no angle; the eyebrows are low- 

arched in WM and high-arched in PC; etc. So, it is not likely, as Mercier has 

yp°thesised,165 that PC and WM were painted by the same illuminator. 

162 p 
163 r°r a more detailed discussion, see Gnisci 2014. 

/“M : : TtPtl 
i 64 ^ Ca 

SUrvivi ^ee t- 4v. Stylistically, the portraits of the Apostles in PC are related to a number of 
gausi exarnples of the Gunda Gunde style, for some examples see Balicka-Witakowska - 
Ans i ~~ ®osc"Tiessć - Nosnitsin 2015: fig. 1.6.9; and an Ethiopic Gospel manuscript in Los 

165S’ ^ Getty Museum, ca 1504/05, ms. 102. 
Mercier 2004: 122. 
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Portraits of Evangelists — shown standing and holding a codex or seated 

and writing — are often found in Ethiopic Gospels of the early Solomonic 

period.166 In this respect, PC is no exception, with its portraits of Mark (f. 

77v),167 Lukę (f. 113v),168 and John (f. 170v)169 painted facing the first gath- 

ering of their respective Gospels. Like Matthew, they are also represented 

seated with a folio in one hand and a Stylus in the other. The page held by 

Matthew and Mark contains an excerpt from the incipit of their Gospel, 

whereas the page held by Lukę and John is empty. The absence of a writing 

desk could possibly be related to Ethiopian custom of not using a table and 

keeping the parchment quire on the knee.170 A number of scribal tools float 

in the pictorial space around the Evangelists, including ink pots, homs, 

scrapers, knives, and ąuills.171 

The Transfiguration (Fig. 15) 

The Transfiguration172 is placed at the end of the Gospel of Matthew on 

folio 74r. There are no inscriptions, but from an iconographic perspective 

this image is almost identical to the one that appears in WM (f. 59v), which 

is identified as the Transfiguration by an inscription. In both manuscripts, 

the image is divided into two registers. Christ, in the upper register, makes 

a blessing gesture and holds a codex. He is surrounded by a mandorla that 

has five concentric layers and is truncated at the bottom by the frame of 

the image, a detail which gives the impression that Christ is placed un- 

der an arch.173 Moses and Elijah flank Christ and appear to be holding his 

mandorla with one hand. Although the Apostles in the lower register of PC 

are not identified by captions, Peter can be recognised by the key he holds 

in his left hand.174 Peter and James, to his right, have an unusual three- 

pointed beard. It is likely that the beardless Apostle to the right is John. 

166 On this topie, see Heldman 2005; Mercier 2000b: 36-43, with further bibliography. 

167 ł»bii : nCWl: :* 

168 ł»bh : : AvKl: 

169 ł»bh : ł&fl: s* 

170 Balicka-Witakowska - Bausi - Bosc-Tiessć - Nosnitsin 2015: 158. 

171 For a study of writing instruments in Ethiopia, see Balicka-Witakowska - Bausi - Bose 
Tiessć - Nosnitsin 2015: 154-159; Mellors - Parsons 2002, with further bibliography. ^ . 

172 For further remarks on this theme in Ethiopic Gospels, see Heldman 1972: 
Chojnacki 1990: 23; Lepage - Mercier 2012: 155. Unusual versions of the Transfiguration 

found in the churches of Gannata Maiyam and Beta Maryam. On the former, see r 

1977: 337, fig. 6; on the latter, see Lepage 1999: 908-932; and Semoglou 2009. 

173 On the symbolism of the arch in Ethiopian painting, see Gnisci 2015: 576-577. 

174 In WM the three Apostles are identified from left to right as James, Peter, an 
For another example of the key as an attribute of Peter in Ethiopian art, see Chojnac 

cat. no. 157. 
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Exempting the detail of the arched mandorla, the Transfiguration in PC 
does not adhere to the usual iconographic type that is most often seen in 
fourteenth- and early fifteenth-century Ethiopic Gospels, in which Moses 
and Elijah are seated next to Christ and the three Apostles float in the pic- 
torial space above;175 nor to the less often seen form which shows all the 
figures standing next to each other in a single straight linę.176 Instead, the 
placing of the Apostles below the transfigured Christ puts PC in closer rela- 
tion to KG, which follows Byzantine iconography.177 However, the poses of 
the Apostles in PC do not convey their fear as they do in KG. 

St. Tewogwilos and St. Zakaryas (Fig. 16) 

Two portraits of saints are placed just before the beginning of the 
Gospel of Mark. The one to the left (f. 75v) is identified as St. Tewogwilos 
(Theophilos?).178 The saint to the right (f. 76r) is an almost mirror image 
of St. Tewogwilos; he is identified as St. Zakaryas.179 The two saints hołd a 
hand-cross in one hand and a praying stick in the other. There are a num- 
ber of saints who have their names and it is difficult to pinpoint which one 
of these they represent. While it is not unusual to find depictions of saints 
and prophets in Gospels illuminated in the Gunda Gunde style,180 they usu- 
ally do not occupy a fuli page as they do in PC. 

The Crucified Christ with the Virgin Mary and St. John (Fig. 17) 

Another distinctive feature of PC is the presence of a second depiction 

175 
For instance, see the Transfiguration in the Gospels from Dabra Maryam Qwahayn 

(= DMQ), ca 1361, (f. not specified); in MM (f. 9r) and in the Gospels of Zir Ganela (= ZG), in 
kew\ork, the Morgan Library & Museum, ca 1400/01, M. 828, (f. 1 lr). See Lepage 1999: fig. 
8ois for a reproduction of DMQ; and Lepage - Mercier 2012: figs. 43-44 for reproductions of 
MM and ZG. For further bibliography and a morę detailed discussion of these manuscripts, 
see Balicka-Witakowska 1997: 127-28; and Bausi 1994: 24-44 for DMQ; and Heldman 1972; 
2°14; and Balicka-Witakowska 1997: 130 for ZG. 

For instance in the manuscript of Dabra Maryam T3nśa'e (= DMT), tum of the 15th 
^nt- (?), (f. not specified), which awaits morę detailed study, but see Balicka-Witakowska 

for some preliminary remarks. 

For an overview of this theme in Byzantine art with further readings, see Andreopoulos 
177 

2005. 
178 
^ 8 łPNWI s hfrl: It is difficult to reach a firm conclusion on the matter, but 

that this image depicts St. Theophilos Patriarch of Alexandria, cf. Witakowski 

179 

s : HhCfh : •• M-A. This is perhaps a depiction of Abba Zakaryas of Barbarę, a 
essor of Abba Absadi of Dabra Maryam, one of the disciples of St. Ewostatewos, cf. Tad- 

2(-ar 1972: 215; Conti Rossini 1901: 112 (f. 48r); Zelleke 1975: 100, n. 190; Fiaccadori 

180 
r°r some examples, see Heldman 1989: figs. 21, 23. 
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of the Crucifixion on folio 168v. In this miniaturę Christ is shown dead:181 
his arms are stretched out with the palms open and nailed to the cross, his 
head falls to a side, his dead body is sagging, and blood streaks from the 
wounds on his hands, chest, and feet. The eyelids are closed but painted 
white; it is unclear whether a corrupted model or a particular Christologi- 
cal doctrine is at the root of this detail, which is found also in a number of 
fifteenth-century miniatures of the Crucifixion which have been associated 
to the so-called Gunda Gunde style.182 The Sun and Moon appear above the 
lateral arms of the cross, whereas Mary and John are painted below them. 

It is difficult to explain why Mary and John appear a second time on the 
opposite leaf (f. 169r). Mary and John are depicted as witnesses on the folio 
opposite to the Crucifixion in WM (f. 196v),183 but in this latter manuscript 
the cross is flanked by the spear bearer and sponge bearer. This raises the 
ąuestion of whether the illuminator of PC misinterpreted a model he was 
using. In PC John supports the swooning Virgin Mary and directs his gazę 
towards the Crucifixion. A similar pose appears in a smali number of other 
objects from about the tum of the sixteenth century, as shown by an icon 
in the collection of the Yohannes IV Museum in Maąala184 and in the Wafa 
Iyasus booklet painted by Nicoló Brancaleone (f. 16r)185 — but in these ex- 
amples it is Salome and not John who supports Mary and the two figures 
are placed below the cross. The presence of two buildings in the back 
ground is eąually unorthodox for Ethiopian art of this period, but buildings 
do occasionally appear in works by foreign artists, as in the just-mentioned 
booklet by Brancaleone. In conclusion, it is possible that the illuminator 
of PC was inspired by a foreign representation of the Crucifixion, which he 
misinterpreted, but the matter reąuires further study. 

The Ascension of Christ (Fig. 18) 

On folio 216v thirteen Apostles, placed in a grid, direct their gazę to the 
ascending Christ. The motif of the Ascension is divided into three registers 
like several of the miniatures at the beginning of the manuscript. The Par" 
titioning of space is hierarchical, as it is in the miniatures of the Wedding 
at Cana and the Washing of the Disciples' Feet: Christ is depicted in the 

181 On the diffusion of this motif in Ethiopia, see Gnisci 2014 with further references. 

182 For instance, in the Gospels of Gannata Maryam (= GNM), second half of the 
early 16th cent. (?), (f. 20r); for a discussion and reproduction, see Heldman 1993b: cat.no1 ^ 
and in a fragment in Munich, Museum Fiinf Kontinente, early 16th cent. (?), inv. no. ° 
644, (f. not specified); for a reproduction, see Mercier 2000: 90. 

183 On the evolution of this motif in Ethiopian art, see Gnisci 2014: 214-217. 

184 C. 1500, see Mercier 2000: 105, for a reproduction. 

185 For a reproduction, see Chojnacki 1999: fig. 19. 
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upper register which is as high as the other two combined. The atypically 

broad ends of his stole, crossed around the neck, fly upwards. The choice 

of two different background colours — blue-grey for the upper register and 

dove-grey for the lower ones — further emphasises the division between 

heaven and earth. This is typical of Ethiopian Ascensions which, as Cho¬ 

jnacki puts it, "consist of two clearly defined zones, the celestial and the 

terrestrial.”186 There are no inscriptions, but an almost identical miniaturę 

in WM (f. 198v) is identified by a caption as a "Image of the Ascension of 

Jesus Christ into heaven with the cloud, and how His disciples saw Him.”187 

There are several atypical features of this Ascension188 that can only 

be described here but deserve morę detailed study. Morę specifically, the 

Apostles are thirteen rather than twelve.189 Furthermore, the Four Beasts 

that customarily surround Christ's mandorla190 are not depicted in PC, al- 

though two figures (angels?) appear at its sides. Eąually unusual is the 

shape of the "mandorla,” which is usually circular or sąuare, or, morę oc- 

casionally, elliptic or almond shaped. The absence of the Virgin Mary is 

another uncharacteristic feature of the Ascension in PC. As cogently ar- 

gued by Heldman, the presence of numerous miniatures depicting Mary 

in manuscripts connected to Gunda Gunde does not substantiate Zar a 

Ya'9qob's allegation that they were enemies of Mary.191 Nevertheless, as 

Mary is consistently shown in Ethiopian depictions of the Ascension from 

the thirteenth to the fifteenth centuries, her absence in PC (and in a smali 

number of other depictions of the Ascension in manuscripts associated to 

Gunda Gunde) is striking.192 

St. Sebastian (?) (Fig. 18) 

In the miniaturę on folio 217r twelve archers shoot numerous arrows 

|n the body of a bearded man. He is clad in a loincloth and tied to a tree 

ln a manner that recalls the way in which the two thieves are bound to 

their crosses in fourteenth- and fifteenth-century Ethiopian examples of 

186 

187 

188 

Chojnacki 1981: 169. 

s AC7+ : AA.P A-A : hCA*A : hi?+ : : ©Uh*® s ChfiP : hCXKtP ** 

For further remarks and bibliography on this theme in Ethiopian illumination, see 
a icka-Witakowska 1983: 14-15; 2007; Chojnacki 1981; Heldman 1979b: 115-116; Monneret 
eVillard 1943; Ricci 1959. 

189 t 
e depictions of the Ascension, when they are present, the Apostles are gen- 

y twelve, but occasionally one finds depictions of thirteen apostles in 15th-cent. icons; for 
Xar*Ple> see Chojnacki 2000: cat. no. 106. 

190 

191 

192 

E-g. IM (23r); or MM (f. 7r); but for another exception, see BS (f. 12v). 

Heldman 1989: 13-14. 

(f. I61r) 
In WM (f. 198v); and in the Gospels of Dabra Madhanit, late 15th/early 16th cent., 
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the Crucifixion. This suffering figurę, which is presumably a martyr, would 

appear at first sight to be St. Sebastian.193 However, because of the ab- 

sence of inscriptions, it is difficult to reach a firm conclusion, especially 

in light of the fact that there are a number of saints killed by arrows in the 

Ethiopic tradition, as illustrated by several passages of the Synaxarium.194 

Depictions of this type of martyrdom are uncommon in fifteenth and early 

sixteenth century Ethiopian art, and quite exceptional in the context of an 

illuminated Gospel manuscript. To give one example, there is a similarly 

bound figurę covered in spikes in left panel of the abovementioned icon in 

the Yohannos IV Museum in Maąala.195 

8. Conclusions 

This study has described and analysed the codicological, palaeographic, 

and written features of PC, and examined its decorations and miniatures. 

Several points of interest have been highlighted. The text of PC is close to 

the Cb-text family. With regard to the illuminations, it has been seen that 

the uniąue group of miniatures at the beginning of the manuscript, which 

depict the Three Kings and their retinue, may be of value for the study 

of the peripatetic habits of the Ethiopian court. The eclectic character of 

several of the other miniatures, such as the Nativity and the Ascension, has 

also been highlighted. In offering a detailed description of PC one of our 

aims was to encourage further research on all of its features. Furthermore, 

in our opinion, it is important to adopt a comprehensive approach to the 

study of Ethiopian illumination, as an analysis of the textual and physical 

attributes of the manuscript may help to establish its history and prov- 

enance, and thus ultimately improve our understanding of its production 

and subseąuent use. 

Manuscript Abbreviations 

BS = Paris, BnF d'Abb. 105 [CR 19], Psalter, 1476/77 AD, Conti Rossini 1920: 18-21. 
DMQ = Dabra Maryam Qwahayn, Four Gospels, 1360/61 AD, Bausi 1994: 24-44. 

193 On the martyrdom of St. Sebastian in the Ethiopic Synaxarium (Tdrr 25), see 
1928II: 542: "When Diocletian denied the God of heaven he tried to force Saint Sebastiany^ 
worship idols. When he refused to do so he commanded the soldiers to tie him to a wi 
tree, and to shoot at him with countless arrows." 0. 

194 See, for example the martyrdoms of St. Sarabios (Serapion? Tdrr 27), Budge 1 ^ 
547; St. Eusebios (Yakkatit 13), Budge 1928 II: 625; St. Philemon (Yakkatit 13), Budge 
n: 627; St. Judah the Apostle {Sanę 25), Budge 1928 IV: 1033; St. Adonin (Hamle 25), u 
1928 IV: 1154; etc. 0f 

195 Coli. no. 13; Mercier 2000: 108, mistakenly describes this image as the martyr 
St. Sebastian, but the caption indicates that it is the nailing of St. Theodore. 
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DMT 

GK 
GNM 

IM 
KG 

KT 

MG 

MM 

PC 
PC-2 

WM 

ZG 

Dabra Maryam Tonśa‘e, Four Gospels, tum of the 15th cent. (?), Balicka-Wita- 
kowska 1997: 132. 
Tagray, Dagna, Abuna Gabra Krsstos, Four Gospels, 1476 AD, Chojnacki 2009b. 
Gannata Maryam, Four Gospels, second half of the 15th or early 16th cent. (?), 
Heldman 1993b: cat. no. 92. 
Dabra Hayq Hstifanos, Four Gospels, 1280/81 AD, EMML 1832, EMML V, 293-301. 
Lakę Tana, Kabran, Kebran 1, Four Gospels, second half of the 14th cent., Ham- 
merschmidt 1973: 84-91. 
Addis Ababa, National Library, ms. 28 [olim Krastos Tasfana], Four Gospels, first 
half of the 14th cent. 
Maryam Magdalawit, Four Gospels, second half of the 14th - first half of the 15th 
cent., Balicka-Witakowska 1997: 130-131. 
New York, The Metropolitan Museum, acc. no. 1998.66, Four Gospels, first half of 
the 15th cent. (?), Lepage - Mercier 2012. 
London, Private collection, Four Gospels, 15th-16th cent. 
London, Private collection, Miracles of Mary, 18th cent. (first set of miniatures 
from 14th cent.), see J. Gnisci, "Towards a Comparative Framework for Research 
on the Long Cycle in Ethiopic Gospels" (accepted for publication in Aethiopica). 
Baltimore, The Walters Art Museum, W. 850, Four Gospels, half of the 16th cent. 
(?), Mann 2001: 104-105. 
New York, The Morgan Library & Museum, M. 828, Four Gospels, ca 1400/01 AD, 
Balicka-Witakowska 1997: 130. 
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SUMMARY 

This article offers an analysis of the text and illuminations of an Ethiopic Gospel book 
Ung to the late fifteenth or early sixteenth century. The manuscript includes an unusual 

Procession scene depicting the Three Magi, foliowed by a large retinue of soldiers, beasts of 

a*1’ an<^ servants, which extends over several folios and is of particular interest for the 
y of the peripatetic life of the court of the emperors of Ethiopia. 
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Fig. 3 - f. 3r. 



THEY CAME WITH THEIR TROOPS FOLLOWING A STAR FROM THE EAST 175 

F
ig

. 
4 

— 
ff

. 
3v

-4
r 



176 JACOPO GNISCI - RAFAŁ ZARZECZNY, S.J 

F
ig

. 
5
 -

 6
f.
 4

v
-5

r.
 



THEY CAME WITH THEIR TROOPS FOLLOWING A STAR FROM THE EAST 177 

Fig. 6 - f. 5v. 
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Fig. 7 - f. 6r. 
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Fig. 8 - f. 6v, 
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Fig. 9 - f. 7r. 
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Fig. 10-f. 7v 
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Fig. 11 - f. 8r. 
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Fig. 12 - f. 17v. 
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Fig. 13 - f. 18r, 
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Fig. 14 - f. 18v. 
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Fig. 15-f. 74r. 
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Fig. 16 - ff. 75v-76r. 

Fig. 17 - ff. 168v-169r. 
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Marco Dino Brogi, O.F.M. 

Normativa de S. Hierarchia 
(aggiomamenti dalia chiusura del Vaticano II all'istituzione 

della Pontificia Commissione per la revisione del CICO) 

Introduzione 

Con il presente studio mi propongo di ricostruire la genesi di alcuni 
prowedimenti riguardanti TEpiscopato presi dalia S. Sede dopo il Vati- 
cano II anteriormente airistituzione della Pontificia Commissione per la 
Revisione del Codę:t Iuris Canonici Ońentalis (CICO)1. 

II terminus a quo e chiaro, sapendosi bene che il Concilio e stato conclu- 
so solennemente T8 dicembre 1965, mentre non vi e alcun documento re- 
lativo alla creazione della suddetta Commissione o, se ci fosse, non risulta 
che sia mai stato pubblicato. 

Ć stata invece divulgata la lettera in data 10 giugno 1972 con la quale 
ii Card. Jean Villot, allora Segretario di Stato, comunicava ufficialmente 
al Card. Joseph Parecattil, Arcivescovo Metropolita di Emakulam dei Siro 
Malabaresi, 1'istituzione di ąuella Commissione e la sua nomina a Presiden- 
te della medesima2. 

La Commissione aveva il compito di rivedere il CICO, la cui redazione 
era terminata nel 19483, in tutte le sue parti, sia ąuelle gia promulgate sia 
le altre. 

1 Un riassunto si trova pubblicato in G. Ruyssen (ed.), II diritto canonico ońentale a cin- 
cMant’anni dal Concilio Yaticano II. Atti del simposio di Roma, 23-25 apńle 2014, Pontificio 
Istituto Ońentale, Pontificia Universita San Tommaso dAąuino ,Angelicum,> (= Kanonika 22), 
Roma 2016, 123-127. 

Essa £ stata pubblicata in Nuntia, fascicolo previo (1973) 2, e poi nuovamente in Nun- 
tla 1 (1975) 10; per quanto conceme i precedenti, cf. M. D. Brogi, “La Congregazione per le 
Ch*ese orientali e le due Commissioni Codificatrici, rispettivamente del Codex Iuńs Canonici 
unentalis e del Codex Canonum Ecclesiarum Ońentaliium,>, Iura Ońentalia VI (2010) [www. 
1Uraorientalia.net] 58-66. 

Cf. [A. Coussa], "Codificazione Canonica Orientak", Sacra Congregazione per la Chiesa 
rientale (a cura di), Ońente Cattolico - Cenni storici e statistiche, Citt& del Vaticano (1962) 35- 
»Per il Coussa cf. N. Del Re, “I Cardinali, -1 Cardinali Segretari - 6) Gabriele Acacio Coussa, 

Sa ^ennai° 1953-29 luglio 1962", Sacra Congregazione per le Chiese Orientali (a cura di), La 
Ro0^ C°n8regazi°ne per le Chiese Ońentali nel Cinąuantesimo della Fondazione, 1917-1967, 
r ^1969) 93-95. Per lo stretto rapporto tra la suddetta Congregazione e la Commissione 

ificatrice, cf. M. D. Brogi, "La Congregazione" (v. nota 2), 52-56. 

°°p 83 (2017) 191-218 
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Per ąuanto riguarda la normativa de S. Hierarchia, i relativi canoni si 

trovavano nel 5° Titolo del CICO4, promulgato assieme ad altre parti di quel 

Codice da Papa Pio XII1' 11 giugno 1957 eon il Motu Proprio Cleri Sanctitati 

- De Ritibus Orientalibus - De Personis5. 

In quest ultima raccolta essi erano i cc. 216-488, che si trovavano nei 

capitoli VI-X della prima parte del Titolo IV, e nei capitoli I-VII della par¬ 

te successiva; questi canoni costituivano dunque il diritto pontificio sulla 

S. Gerarchia comune a tutte le Chiese cattoliche orientali, vigente allaper- 

tura del Vaticano II. 

Oggi, dopo la loro revisione, il cui sviluppo si puó facilmente seguire sui 

vari fascicoli di Nuntia, la materia e contenuta nei titoli IV-IX del Codex 

Canonum Ecclesiarum Orientalium (cc. 55-322). 

Pertanto, io mi soffermeró sui tre temi salienti studiati e risolti in 

quest'arco di tempo (dicembre 1965 - giugno 1972): la Facolta dei Vesco- 

vi orientali di dispensare i propri fedeli in singoli casi dairosservanza di 

prescrizioni di diritto comune, Testensione ed i limiti della capacita dei 

Patriarchi eon il proprio Sinodo di nominare i Vescovi della propria Chie- 

sa, ed i rapporti dei Vescovi costituiti al di fuori del territorio della propria 

Chiesa eon i Sinodi della medesima. 

1. Applicazione di Christus Dominus n. 8 

Sino al Concilio i Vescovi diocesani latini, come era esplicitamente sta- 

bilito dal CIC '17 can. 81, erano strettamente vincolati dalie prescrizioni ge- 

nerali del diritto pontificio e le loro facolta di dispensare erano ben definite 

ed alquanto limitate6; quanto ai Vescovi eparchiali orientali, in mancanza 

di una norma corrispondente a quel canone, essi ne erano vincolati a nor¬ 

ma del CIC '17 can. I7. 

Comunque, per non costringere i Vescovi a continui ricorsi alla Santa 

Sede, varie Congregazioni concedevano specifiche facolta ai Rappresentan- 

ti Pontifici ed ai Vescovi stessi. 
All'inizio del suo pontificato Papa Paolo VI volle concedere ai Vescovi 

una maggiore autonomia e promulgó "motu proprio” il 30 novembre 1963 

4 Cf. [I. Żuźek], "L'ordine sistematico dello Schema Codicis luńs Canonnici Ońentalis nella 
sua evoluzione”, Nuntia 26 (1988) 83-85. 

5 Cf. AAS 49 (1957) 433-603: cf. [Coussa], "Codificazione Canonica" (v. nota 3), 53s. 

6 Asseriva il can. 81: “A generalibus Ecclesiae leges Ordinarii infra Romanum Pontificern 

dispensare neąueunt, ne in casu ąuidem peculiari, nisi...". 

7 Asseriva il can. 1: “Licet in Codice iuris canonici Ecclesiae quoque orientalis disciptfn. 
saepe referatur, ipse tamen unam Latinam respicit Ecclesiam neque Orientalem obligat, 

de iis agatur quae ex ipsa rei natura etiam Orientalem afficiunt". 
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la Lettera Apostolica Pastorale munus8, eon cui ampliava le facolta dei Ve- 

scovi diocesani di dispensare da varie normę canoniche, seppur limitando 

la loro capacita di delegarle, e concedeva a tutti i Vescovi, sia diocesani sia 

titolari, alcuni privilegi. 

Il testo riguardava tutti i Vescovi, specificando, per le facolta, che esse 

spettavano per diritto ai Vescovi diocesani, e, per i privilegi, che essi com- 

petevano a tutti i Vescovi, sia residenziali sia titolari, in aggiunta alle facol¬ 

ta e privilegi enumerati nel Codex luris Canonici; nonostante ąuesto riferi- 

mento al solo CIC, parę pacifico "ex natura rei” che il documento pontificio 

riguardava tutti i Vescovi, compresi dunąue ąuelli orientali. 

Le facolta enumerate hanno per oggetto in modo particolare i sacra- 

menti e il diritto patrimoniale; il documento, come si e detto, amplia fa¬ 

colta e privilegi dei vescovi, ma non scalfisce minimamente la struttura 

dellepiscopato, quale era allora impostata. 

Un cambiamento radicale in campo dottrinale si ha invece eon la Costi- 

tuzione Dommatica Lumen Gentium, sulla Chiesa (LG), approvata e pro- 

mulgata il 21 novembre 1964 assieme ai Decreti Orientalium Ecclesiarum 

(OE), sulle Chiese Cattoliche Orientali, sul quale ritomeremo in seguito, e 

Unitatis Redintegratio, suirEcumenismo. 

II terzo capitolo della Costituzione Lumen Gentium espone il frutto 

delFapprofondimento della dottrina sulFEpiscopato; esso asserisce la cen¬ 

tralka del Vescovo nella propria diocesi, in quanto egli govema i suoi fedeli 

"loco Dei”9, quale "vicarius et legatus Christi”10. 

Queste asserzioni cosi forti ribaltavano la precedente prospettiva ed esi- 

gevano una diversa impostazione della normativa canonica relativa alla 

facolta di dispensare allora in vigore, e ció awenne in Concilio stesso eon il 

Decreto Christus Dominus (CD), sulla Missione Pastorale dei Vescovi nella 

Chiesa, approvato e promulgato 1'anno successivo, il 28 ottobre 1965. 

II Decreto dedica il suo primo capitolo ai "Vescovi nella Chiesa universa- 

ie”, e apre la sua seconda parte, intitolata “I Vescovi e la Sede Apostolica”, 

affermando (n. 8a) che "nelle diocesi loro affidate spetta per sć ai Vescovi, 

[...] ogni potesta [...] che e richiesta per 1'esercizio del loro compito pa¬ 

storale, ferma sempre restando in tutto la potesta di cui gode il Romano 

Pontefice 

g 
Pubblicata in AAS 56 (1964) 6-12, essa b intitolata: "Facultates et privilegia ąuaedam 

Ppiscopis conceduntur"; cf. B. Belluco, Novissimae Ordinańorum Locorum Facultates - Com- 
ntarium in Motu Proprio "Pastorale Munus" (Bibliotheca Pontificii Athenaei Antoniani 14) 

Roma 1964. 

9 LG 20. 

10 Ibidem, 27. 

"Episcopis [...] in dioecesibus ipsis commissis per se omnis competit potestas ordina- 
na» propria ac immediata, quae ad exercitium eorum muneris pastoralis reąuiritur, firma 
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II capoverso prosegue (n. 8b) asserendo che "ai singoli Vescovi diocesa- 
ni e data facolta, nel singolo caso particolare, di dispensare da una legge 
generale della Chiesa i fedeli, [...] ogni volta che ritengano che ció sia utile 
al loro bene spirituale, a meno che sia stata fatta ąualche speciale riserva 
in proposito dalia Suprema Autorita della Chiesa”12. 

11 Vescovo eparchiale (o diocesano), preso possesso deireparchia (o dio- 
cesi) che e stata legittimamente affidata alla sua cura, non ha dunąue piu 
bisogno di ricevere da nessuna autorita, nemmeno dal Romano Pontefice, 
nessuna delle facolta richieste per il corretto esercizio del suo ministero 
pastorale; potremmo aggiungere: “compresa ąuella di dispensare i suoi fe¬ 
deli, per una legittima causa, dallosservanza di ąualche legge ecclesiastica” 
ma in realta ąuest ultima facolta gli e esplicitamente concessa dal Concilio 
stesso, che tuttavia ne definisce i limiti. 

L'entrata in vigore di ąuesto paragrafo esigeva dunąue la previa indica- 
zione delle eventuali riserve pontificie. 

Al riguardo, Papa Paolo VI non tardó ad intervenire, ed il Card. Carlo 
Confalonieri, Segretario13 della S. Congregazione Concistoriale14 comunicó 
alla S. Congregazione per la Chiesa Orientale, eon lettera datata 20 gennaio 
1966, prot. 1177/65 indirizzata al suo omologo il Card. Gustavo Testa15, 
che il Papa lo aveva incaricato di redigere un elenco dei casi che avrebbero 
dovuto essere riservati al Sovrano Pontefice16, e chiedeva la sua collabora- 
zionę per ąuanto concemeva i Vescovi delle Chiese Orientali. 

Questa Congregazione si rivolse subito a tre suoi consultori, i Padri 
&ezać, Pujol e Wuyts, gesuiti, professori del Pontificio Istituto Orientale. 

Essi si misero subito allo studio richiesto, ma presto rilevarono varie 
difficolta, innanzitutto poiche il Codice Orientale era stato promulgato solo 

semper in omnibus potestate quam [..]. Romanus Pontifex habet sibi vel alii Auctoritati causas 
reservandi". 

12 "Singulis Episcopis dioecesanis facultas fit a lege generali Ecclesiae in casu particulan 
dispensandi fideles [...] ąuoties id ad eorum bonum spirituale conferre iudicent, nisi a Supre¬ 

ma Ecclesiae Auctoritate specialis reservatio facta fuerit". 

13 Prefetto di questa Congregazione, come anche di quella "Suprema del S. Officio e di 
quella "per la Chiesa Orientale" era allora lo stesso Pontefice (cf. CIC '17 cc. 246-248 et 257; 
Mp Cleri Sanctitati cc. 192-195), ma il 9 febbraio 1966 Papa Paolo VI aveva rinunziato a queste 

prefetture e promosso i tre Segretari a Pro-Prefetti, gli Assessori a Segretari ed i Sostituti 

Sottosegretari: cf. N. Del Re, "I Cardinali e gli Assessori” (v. nota 3), 103. 

14 Per questa Congregazione che diverr^ nel 1968, eon la Costituzione Apostolica Regi*™*11 

Ecclesiae Universae del 15 agosto 1967 Congregazione "per i Vescovi", cf. CIC '17, can. l * 

15 11 Cardinale Gustavo Testa (1886-1969) diresse la Congregazione Orientale dal 1962 

1968: cf N. Del Re, "I Cardinali e gli Assessori" (v. nota 3), 95s. . j 

16 Documento conservato nell'Archivio della Congregazione per le Chiese Orientali n 
fasc. 26/66, "Elenco casi riservati alla S. Sede", classificata nel settore ORIENTE/Segrete^ 

questo fascicolo contiene la documentazione sulTargomento pervenuta al Dicastero a 

alle minutę ed alle copie di quella spedita, e ad altre annotazioni. 
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in parte, e inoltre perchć tra i casi che esulavano dalia competenza dei Ve- 
scovi potevano essercene alcuni da riservare ai Patriarchi, e il Card. Testa 
ne riferi a Papa Paolo VI il 26 di ąuello stesso mese di gennaio. 

In ąueirudienza il Cardinale, fatto riferimento ad un caso analogo, chie- 
se al Papa di poter procedere in modo autonomo, salvo confrontare poi eon 
la Congregazione Concistoriale le conclusioni raggiunte, e la sua proposta 
fu accolta17. 

II 4 aprile 1966, in una nuova udienza, Papa Paolo VI raccomandó al 
Card. Testa "di tenersi in contatto eon la Concistoriale”. 

II 15 aprile Mons. Ernesto Civardi, Sotto-Segretario della Congregazio¬ 
ne Concistoriale, si recó eon un collaboratore nella sede deirOrientale e si 
incontró eon l'Arciv. Mario Brini18, Segretario di ąuesta Congregazione, 
assistito dal Sotto-Segretario Giovanelli19 e da Mons. Mario Rizzi20, eon 
un progetto di documento. Essi convennero che le leggi da prendere in 
considerazione dovevano essere ąuelle precipienti e proibenti, rimanendo 
invece escluse ąuelle costitutive, ąuelle procedurali, e ąuelle giudiziarie; fu 
anche discusso se convenisse redigere un unico elenco, owero due, uno per 
i latini e 1'altro per gli orientali. 

Quando ne fu informato, il Papa stabili che venisse redatto un unico 
documento, se doveva essere sottoposto alla sua firma, diversamente che i 
documenti fossero due. 

II 6 maggio rArciv. Brini si reca dal Card. Confalonieri, Pro-Prefetto 
della Congregazione Concistoriale, e poi gli invia una Nota datata ąuello 
stesso giomo eon la ąuale la Congregazione riferisce al Papa del suddetto 
incontro eon il Civardi; vi si legge: "... si e studiata la possibilitó della ema- 
nazione di un documento unico in materia, valevole per latini e orientali, 
alla luce del Foglio di Udienza del 4 aprile scorso e del due corrente, e sem- 
Pre nelllpotesi che si tratti non di un decreto della Concistoriale, ma di un 
documento a firma del Santo Padre”21. 

17 Tutto ció risulta dalia relazione (prot. 26/66) presentata il 26 gennaio 1966 personal- 
mente dal Cardinale al Papa. 

L’Arcivescovo Mario Brini (1908-1995) fu Assessore/Segretario della Congregazione (v. 
JJ°ta 13) dai 1955 aj 1982: cf. Archivio della medesima Congregazione, Pos. N.68/65; classi- 

cata in ORIENTE/Segreteria; N. Del Re, “I Cardinali e gli Assessori” (v. nota 3), “III Prelati 
Assessori”, 102s. 

19 
Mons: Amerigo Giovanelli (1896-1987) fu sostituto/sottosegretario della Congregazione 

rientale (v. nota 13) dal 1950 al 1968: cf. Archivio della medesima Congregazione, Pos. N. 
S7/28, classificata in ORIENTE/Segreteria. 

Mons. Mario Rizzi (1926-2012) fu sottosegretario della Congregazione Orientale dal 
e Poi Arcivescovo e Nunzio Apostolico dal 1991: cf, Archivio della medesima Congrega- 

tone, Pos. N. 401/53, classificata in ORIENTE/Segreteria. 

Dal Foglio dTJdienza del 6 maggio 1966, prot. 26/66, restituito dal Papa il 10 di ąuello 
so mese tramite l'Arciv. Antonio Samorć, Segretario per gli Affari Pubblici Ecclesiastici. 
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11 testo prosegue osservando che la clausola che intende salvare i diritti 
dei Patriarchi riferendosi ai soli cc. 265-267 del Mp Cień Sanctitati, e parsa 
inadeguata, e per ąuesto si preferirebbe dire, ad esempio, "salvis iuribus et 
privilegiis Ecclesiarum Orientalium”, ma si rileva che ąuesta formulazione 
e molto generica. 

E termina nel seguente modo: "Cosi stando le cose, tutto consiglia di 
suggerire che per gli Orientali venga emanato un documento a parte, attesa 
la troppo grandę diversita di disciplina, attestata d altronde dalia presenza 
di due distinte codificazioni”, e conclude: "In ąuesto caso peró occorrereb- 
be che intanto la vacatio legis' per gli orientali fosse debitamente proroga- 
ta, per dar tempo alla S. C. Orientale di preparare il testo relativo”. 

II Card. Confalonieri scrive a sua volta a Mons. Brini, eon lettera dell'l 1 
maggio prot. 1177/65 per comunicargli di aver presentato al Papa la Nota 
in ąuestione, e che il Sovrano Pontefice aveva disposto che "venisse emana¬ 
to un documento separato per le Chiese Orientali, e che si prowedesse per 
la proroga della vacatio legis, che scade il 29 giugno corrente”22. 

Neirudienza del 31 maggio 1966 il Card. Testa riferisce che la Congre- 
gazione si e subito messa allopera, e che ha costituito una commissione 
composta da sei Consultori, "i Padri Giovanni Rezac e Clemente Pujol, della 
Compagnia di Gesu, professori alllstituto Orientale, i Padri Piętro Tocanel 
e Daniele Faltin, Conventuali, professori al Laterano (sic!), e due orientali: 
Mons. Luigi Tautu, romeno, e Mons. Choukrallah Harb, di rito maronita”. 

Viene segnalato al Papa che le difficolta incontrate da ąuesti Consultori 
erano dovute a vari fattori, gia riferiti in ąueste pagine: promulgazione solo 
parziale del diritto comune per le Chiese Orientali, esame dei diritti parti- 
colari di ąueste ultimę, facolta dei singoli Patriarchi. 

E inoltre chiesto al Papa di prorogare la vacatio legis sino al 1° gennaio 
1967 e che il relativo documento sia emanato dalia Congregazione Orien¬ 
tale "eon una dichiarazione a parte, non inserita, come si era pensato in un 
primo tempo, nel documento per i Latini”. 

11 Cardinale, rientrato dall'Udienza, annota che Papa Paolo VI ha accol- 
to la richiesta, fissando peró la nuova scadenza all'8 dicembre 1966. 

La proroga sara promulgata il 6 giugno 1966 eon un Decreto della Con¬ 
gregazione Orientale: il Pontefice, richiesto dal Cardinale Pro-Prefetto della 
Congregazione Orientale "... benigne indulsit ut pro Ecclesiis Orientalibus 
vacatio legis [...] prorogetur eoąue die cesset ąui indicabitur in propno 

decreto exsecutorio proxime promulgando”23. 
E pochi giomi dopo, il 15 giugno, Papa Paolo VI emanava le normę ese 

cutive di CD 8b eon la Lettera Apostolica Motu Proprio del 15 giugno 19 

22 Dal Foglio cTUdienza in data 31 maggio 1966. 

23 Pubblicato in AAS 58 (1966) 523. 
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che inizia eon le parole De Episcoporum muneribus24) ąueste normę, come 
e esplicitamente detto nel penultimo paragrafo deirintroduzione, valgono 
soltanto per la Chiesa latina.” 

La Congregazione Orientale proseguiva il proprio studio, ed il 30 no- 
vembre 1966 il Card. Testa invió al Card. Cicognani un progetto di decreto, 
che la Congregazione considerava definitivo ed auspicava che potesse esse- 
re promulgato T8 dicembre consecutivo, ma il Segretario di Stato lo restitui 
eon le proprie osservazioni nel mese di gennaio 1967. 

Tra 1'altro, era emerso a proposito di dispense, il rischio di confusione 
ąuanto airapplieazione di OE 1825, per il caso in cui la parte cattolica non 
fosse orientale ma latina, ed il 22 febbraio 1967 la Congregazione emanó il 
Decreto Crescens matrimoniorum26, che estendeva il prowedimento anche 
a ąuesta fattispecie27. 

E finalmente, il 2 maggio 1967, Papa Paolo VI promulgó la Lettera Apo- 
stolica Episcopalis Potestatis28. 

Nella breve introduzione e riportato integralmente CD 8, e ricordata la 
precedente promulgazione per la Chiesa latina del Motu proprio De Episco¬ 

porum Muneribus, e che Papa Paolo VI aveva procrastinato per le Chiese 
Orientali Tentrata in vigore di quel medesimo paragrafo29 dietro istanza del 
Cardinale Pro-Prefetto30 della Sacra Congregazione per la Chiesa Orien¬ 
tale31. 

Seguono otto paragrafi, nei quali viene confermata la legislazione co- 
mune per gli Orientali promulgata fino a quella data, sono indicati i desti- 
natari del prowedimento, si chiariscono le normę attinenti alle dispense e 

24 Pubblicato in AAS 58 (1966) 467-471. 
^ ę 

“Ad praecavenda matrimonia invalida, ąuando catholici orientales cum acatholicis 
onentalibus baptizatis matrimonium ineunt [...] Sancta Synodus statuit formam canonicam 
'-elebrationis pro his matrimoniis obligare tantum ad liceitatem, 

26 Pubblicato in AAS 59 (1967) 165-166. 

27 Ouesta norma b poi entrata in ambedue i codici - v. CIC can. 1127 § 1 et CCEO can. 
834 §2. 

28 Pubblicato in AAS 59 (1967) 385-390. 

29 Cf. AAS 58 (1966) 523. 

30 Quando aveva istituito la Congregazione per gli Orientali (1917), Papa Benedetto XV 
Se ne era riservata la prefettura, affidando il Dicastero alla guida, a lui strettamente subordi- 
nata, di un Cardinale Segretario; nel 1966 Papa Paolo VI ne amplió Tautonomia, e promosse 
1 Cardinale Segretario a Pro-Prefetto, fino alla Regimini, che eąuiparó 1'Orientale alle altre 
C°ngregazioni, e la affidó alla guida di un Cardinale Prefetto: cf. M. Brogi, "La Congregazione 
Per le Chiese Orientali", in P. A. Bonnet e C. Gullo (a cura di), La Cuńa Romana nella Cost. Ap. 
*Pastor Bonus», CittA del Vaticano 1990, 240s. 

La Congregazione, che era stata inizialmente denominata "pro Ecclesia Orientali", al 
Slngolare, £ divenuta, eon la Regimini 1'attuale Congregazione "pro Ecclesiis Orientalibus", al 
P urale: cf. Brogi, "La Congregazione" (v. nota 26) 240. 
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si chiarisce che cosa s'intenda per "leggi generali” e per "casi particolari”, si 
indicano i beneficiari delle dispense nonchć i motivi che rendono valida e 
lecitauna dispensa ed infine, nellottavo paragrafo, si fanno salve le facolta 
che competono legittimamente ai Patriarchi, agli Arcivescovi Maggiori, ai 
Rappresentanti Pontifici ed ai Gerarchi, e si elencano ąuindici casi riservati 
al Romano Pontefice32 

La norma di CD 8b, debitamente completata, & divenuta il can. 1538 § 
1 del CCEO33. 

2. Applicazione di Orientalium Ecclesiarum nn. 7,3 e 9,334 

II Decreto Orientalium Ecclesiarum sancisce la struttura delle Chiese 
orientali cattoliche ed il loro rilievo nella Chiesa universale, e ne evidenzia 
Tautonomia, in comunione gerarchica eon il Romano Pontefice, sotto la 
guida di un Patriarca o di un Arcivescovo maggiore, ciascuno dei quali e 
"Pater et Caput”35 della propria Chiesa. 

I principi ivi enunziati guideranno la revisione del CICO e porteranno 
alla redazione del CCEO36. 

L'attenzione degli Orientali e degli Orientalisti, soffermatasi in modo 
particolare su ąuesto Decreto, si rivolse subito a due suoi principi: il primo 
riguarda la designazione dei Vescovi (n.9,3) ed il secondo riguarda il rap- 

32 Per un'analisi di ąueste riserve, v. I. ftezść, “De potestate dispensandi Eiscoporuni 
Orientalium", Peńodica de re morali, canonica, liturgica 57 (1968) 3-79; lestratto di ąuesto 

studio b apparso subito dopo in un fascicolo, che riportava in forma sinottica ambedue i Do- 
cumenti, De Episcoporum muneńbus e Episcopalis Potestatis: cf. Idem, De potestate dispensan¬ 
di Episcoporum Ońenalium ad normam Mp Episcopalis Potestatis - praemisso tesxtu integro 

utriusąue Motu Proprio Latini nempe et Ońentalis, Roma 1968. 

33 "Episcopus eparchialis dispensare potest tam a legibus iuris communis quam a legibus 
iuris particularis propriae Ecclesiae sui iuris in casu speciali christifideles [... ] nisi ab aucto- 

ritate quae leges tulit, reservatio facta est". 

34 II testo che ci interessa, come vedremo nelle pagine che seguono, b indicato nella com- 
spondenza tra gli Organi della Santa Sede come "quarto" comma del n. 9, ma in varie ediziom 

dei Documenti del Vaticano II, esso b il terzo ed b contrassegnato dal n. 3. Cosi ad esemp10 
in quella curata nel 1998 dalia Libreria Editrice Vaticana, che asserisce nel sottotitolo: Testo 

ufficiale" e poi: "II testo latino riproduce ledizione ufficiale [...] la numerazione dei paragtf 
segue ledizione ufficiale - i numeri piu piccoli, che segnalano i capoversi di ogni 
sono stati introdotti da noi": cf. V. De Paolis, "Laws, Customs, Administrative Acts (cc. 
1539)". G. Nedungatt (ed.), A Guide to the Eastem Codę - A commentary of the Codę ofCano 

of the Eastem Churches (= Kanonika 10), Romę 2002, 840. 

35 Cf. OE 4. 

36 Cf. M. D. Brogi, "Le novit& del CCEO alla luce dei Principi Direttivi", Pontificio 
glio per i Testi Legislativi (a cura di), La storia, le legislazioni particolań, le prospettivee 
niche - Atti del Convegno di studio tenutosi nel XX Anniversario della promulgazione de 
dei Canoni delle Chiese Ońentali, 8-9 ottohre 2010 (Citt& del Yaticano 2011) 119-136. 
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porto dei Vescovi della diaspora eon i Sinodi della loro Chiesa, che il CCEO 
chiama "Ecclesia sui iuris”37 (n.7,3). 

A) Elezioni vescovili 

I. Antecedenti 

Fino a meta del XIX secolo le Chiese patriarcali cattoliche eleggevano 
autonomamente i propri Vescovi. 

Con la Costituzione Apostolica Reversurus del 12 luglio 1867 Papa 
Pio IX impose agli Armeni la presentazione di una tema di candidati, riser- 
vandosi la scelta e nomina dei vescovi, e ąuesta disciplina fu estesa con la 
Costituzione Apostolica Cum ecclesiastica disciplina del 31 agosto 1869 alla 
Chiesa caldea, e ad essa si adeguarono i Siri ed i Copti. 

Tuttavia gli Armeni, seguiti dalie altre Chiese patriarcali, ottennero nel 
1876 di poter presentare a Roma un unico candidato, pur rimanendo la 
nomina riservata al Papa. 

Invece, Melkiti e Maroniti mantennero la loro autonomia38. 
La materia fu trattata dalia Pontificia Commissione per la redazione del 

Codex Iuris Canonici Orientalis che terminó nel 1948 i lavori di redazione 
del testo definitivo del Codice, che fu approvato da Papa Pio XII. 

Questo Pontefice inizió Tanno dopo la promulgazione progressiva di 
varie sue parti, arricchite dalie annotazioni delle fonti, ma Papa Giovan- 
ni XXIII, come e noto, rinvió la promulgazione delle altre parti a dopo il 
Concilio39. 

Comunąue nel 1951, dopo le prime ordinazioni episcopali illecite awe- 
nute in Cina, Papa Pio XII, prevedendo il ripetersi del caso, aveva commi- 
nato la scomunica "latae sententiae” ai Vescovi che avessero ordinato un 
altro Vescovo senza il mandato pontificio, ed a ąuello che avesse accettato 
di essere ordinato40, ed aveva stralciato dalio schema del CICO e promulga- 
to il 15 dicembre 195141 i canoni de electione Episcoporum, che erano stati 
aPprovati dalia Commissione sin dal 1937. 

37 Cf. can. 27 - per 1'adozione di questa locuzione, cf. Brogi “Le novit&" (v. nota 36), 128- 
130, Idem, “Iglesia sui iuris", J. Otaduy, A. Viana, J. Sedano (a cura di), Diccionario General de 
berecho Canónico IV (Navarra 2012) 395-397 (con nota bibliografica). 

Per ąuesta breve sintesi storica, cf. M. D. Brogi, "Nomine Vescovili nelle Chiese orientali 
^ttoliche" Kanon 7 (1985) 125-128. 

Per la Commissione ed il suo operato, cf. [Coussa] "Codificazione Canonica" (v. nota 3), 
• Faltin, “Codificazione del Diritto Canonico Orientale", [Congregazione perle Chiese Orien- 

(ed.), La Sacra Congregazione per le Chiese Orientali nel Cinąuantesimo della fondazione / 
^17-1967, Citt& del Vaticano 1969, 121-137; Brogi, “La Congregazione" (v. nota 2). 

40 Cf. Decreto del S. Officio del 9 aprile 1951 in AAS 43 (1951) 217s. 

Cf. N. Edelby, “Les Patriarches Orientaux", in N. Edelby, I. Dick, Les Źglises Ońentales 
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Questi canoni riprenderanno poi il loro posto nel Motu Proprio Cień 

Sancitati promulgato il 2 giugno 1957 (cc. 252-254), ancora in vigore negli 
anni del Vaticano II. 

Essi stabilivano che, effettuata sinodalmente lelezione, mentre tutti 
coloro che ne conoscevano il risultato erano tenuti a mantenerlo segreto 
anche verso Teletto, il Patriarca chiedeva al Papa la conferma deirelezione, 
e chiedeva il consenso delFeletto soltanto dopo averla ottenuta. 

Seguivano la pubblicazione dellelezione contemporaneamente in loco e 
suirOsservatore Romano, e poi negli Acta Apostolicae Sedis. 

Infine, il can. 255 suggeriva al Patriarca, al fine di poter procedere piu 
celermente, di redigere sinodalmente, eon votazione segreta, un elenco di 
presbiteri idonei airepiscopato e di sottoporlo airapprovazione della Santa 
Sede; ąualora uno di ąuesti candidati gia approvati fosse stato eletto a una 
sede episcopale, il Patriarca poteva immediatamente chiedere il consenso 
delleletto, pubblicare la notizia dellelezione e ordinare leletto, e nel frat- 
tempo informare la Santa Sede42. 

II. Il testo conciliare e la sua applieazione 

II Decreto Orientalium Ecclesiarum al n. 9,3 asserisce: "Patriarchae cum 
suis synodis superiorem constituunt instantiam pro quibusvis negotiis pa- 
triarchatus, non secluso iure [...] nominandi episcopos sui ritus intra fines 
territorii patriarchalis, salvo inalienabili Romani Pontificis iure in singulis 
casibus interveniendi”. 

Esso parte dunąue dairaffermazione delFautonomia delle Chiese pa- 
triarcali (ed arcivescovili maggiori) e cita due delle loro funzioni di mag- 
gior rilievo, le nomine episcopali e la creazione di nuove eparchie. 

II brano si chiude tuttavia eon un inciso, che riafferma il diritto di in- 
tervenire del Romano Pontefice; potremmo dire che ambedue i punti siano 
evidenti, seppure paiano antitetici: il primo, che supera la normativa allora 
vigente, come conseguenza delle affermazioni che precedono, ed il secondo 
a motivo delle prerogative del Vescovo di Roma. 

I primi commentatori del Decreto avevano invece ignorato ąuesto se¬ 
condo aspetto ed avevano interpretato OE 9 nel senso che i Patriarchi non 
fossero piu tenuti ad alcuna comunicazione preria43. 

Catholiqu.es - Dćcret Orientalium Ecclesiarum (Unam Sanctam 76), Paris 1970, 364; Brogi> 

“Nomine Vescovili" (v. nota 38) 129. 

42 Cf. Brogi, "Nomine Vescovili” (v. nota 38), 130s. 

43 Cf. ad esempio, V. Pospishil, Orientalium Ecclesiarum - The Decree on the Eastern C& 
tholic Churches of the II Council of the Vatican, New York 1965, 34: “The Decree desires t ^ 
the intervention of the Roman Pontiff be not the rule but rather the exception”; anche 

Wojnar, "Decree on the Catholic Oriental Churches'** The Juńst 25 (1965) 203. 
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Occorreva invece tener conto di ambedue i principi asseriti da OE 9,3, e 
studiare il modo di coordinarli. 

Sul piano operativo, furono i Vescovi melkiti a rilevare, ancor prima 
della fine del Concilio, il contrasto tra Tasserzione, per ąuanto riguarda le 
nomine vescovili, ed i cc. 253 e 254 del Cleri Sanctitati, esposti piu sopra. 

Essi ne discussero in seno al loro Sinodo che, nella riunione dell'8 aprile 
1965, decise di sollevare in modo indiretto il ąuesito alla Sede Romana: 
pertanto, il Patriarca Maximos IV Sayegh comunicó alla Congregazione 
chiamata allora "della Chiesa Orientale” che avrebbe convocato il Sinodo 
dopo Pasąua, per procedere alFelezione di ąuattro Vescovi. 

Come avrebbe reagito la Congregazione, chiedendo di ricevere secondo 
laprassi ąuattro teme di candidati, oppure avrebbe atteso lesito delle ele- 
zioni44? 

Comunąue, il medesimo Patriarca aveva gia scritto al Papa, inviandogli 
uno studio che sosteneva che il Concilio aveva abrogato i cc. 253 e 254 del 
Cień Sanctitati, ed aveva pertanto concesso ai Sinodi piena liberia ed auto¬ 
nomia per ąuanto conceme le elezioni vescovili45, 

Era invece importante mantenere, nella forma precedente o in altra for¬ 
ma da definire, il contatto eon la S. Sede, affinche leletto potesse ricevere 
la missio canonica, che puó essere concessa in tre modi, cioe per mezzo di 
legittime consuetudini, per mezzo di leggi o direttamente dal Successore di 
Piętro, che se ąuesti si oppone o rifiuta la comunione apostolica, i vescovi 
non possono essere assunti nellufficio (LG 24)46 — se fossero gia stati va- 
lidamente ordinati, essi rimangono vescovi, ma non in comunione eon la 
Chiesa cattolica. 

II 25 aprile il Card. Cicognani comunica al Card. Testa che Papa Pao- 
lo VI suggerisce di sottoporre il caso a una congregazione cardinalizia47. 

La richiesta parę di difficile attuazione e dopo uno scambio di lettere, il 
Card. Testa riferisce al Segretario di Stato di aver sottoposto il ąuesito a tre 
Consultori, i gesuiti PP. Raes, Prefetto della Biblioteca Apostolica Vaticana, 
Wiiyts e &ezać, professori delllstituto Orientale48. 

I Consultori avevano confermato Tesistenza di un contrasto tra il testo 

44 __ . 
Dal rapporto del Nunzio a Damasco, Mons. Luigi Punzolo, N. 1969/65 del 10 aprile 

1965 — ąuesto documento, assieme a tutti gli altri che citeró in questa sezione, b conservato 
jjell Archivio della Congregazione per le Chiese Orientali, nel fasc. 106/65, “Elezioni Vescovili 
°P° ii Decreto Conciliare del Yaticano II” classificata nel settore ORIENTE/Diritto. 

45 
Lettera del 9 aprile 1965 Prot. 839, citata dal Card. Cicognani nella sua lunga risposta al 

atl^rca datata 16 luglio 1965, prot. 4220/65 eon copia alla Congregazione Orientale. 
Cf. U. Betti, La dottńna suWEpiscopato nel capitolo III della costituzione dommatica 

Lumen Gentium, Roma 1968, 392s. 
47 

48 
Lettera del 25 aprile 1965 prot. 2412/65. 
Lettera del 29 maggio 1965, prot. 106/65. 
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conciliare e il diritto vigente, e avevano stimato che quest ultimo dovesse 

essere aggiomato; essi avevano ąuindi esaminato alcune possibilita, sugge- 

rendo infine di rimettere la ąuestione a un erigenda Commissione Cardina- 

lizia post-conciliare per lapplicazione dei decreti conciliari. 

Nel frattempo, la Congregazione proponeva di invitare il Patriarca 

Melkita a soprassedere o, se egli avesse insistito nel suo proposito, di ac- 

condiscendere "ad casum”. 

11 16 luglio il Card. Cicognani difende luso della conferma pontificia di 

ogni elezione, come segno di comunione dei singoli Vescovi eon la Sede 

Romana49, ma poi trasmette alla Congregazione Orientale copia di un bre- 

ve messaggio50, eon il quale Mons. Luigi Punzolo, Intemunzio Apostolico 

in Siria, comunica di aver saputo dalia stampa del Libano e della Giordania 

che il Sinodo Melkita ha eletto quattro Vescovi51: si sapra in seguito che 

si tratta dei sacerdoti Nicolas Hajj, Hilarion Capucci, Georges Haddad e 

Grćgoire Haddad52. 

Il 26 settembre la Congregazione, incaricata da Papa Paolo VI di studia- 

re la questione, chiede al Pontefice, tramite il Segretario di Stato, di poter 

proporre ai singoli Patriarchi di far pervenire alla Congregazione prima di 

ogni elezione le informazioni raccolte a norma del diritto (can. 252) e che 

il Patriarca stesso avrebbe presentato ai Vescovi della sua Chiesa in occa- 

sione delle elezioni53; questa soluzione corrispondeva in qualche modo ad 

una recente proposta del Patriarca melkita. 

Quest ultimo, qualche giomo dopo il Sinodo nel quale erano stati eletti 

quei quattro Vescovi, aveva inviato al Papa la proposta dei Vescovi melkiti: 

il Patriarca, quando convoca il Sinodo nel quale sono previste delle elezio¬ 

ni, il che normalmente awiene eon due mesi di anticipo, ne awiserebbe la 

Santa Sede e le comunicherebbe i nomi di ciascun candidato, in modo che 

possa eventualmente opporsi a qualcuno di essi. 

Egli aveva aggiunto che sarebbe stata sua cura che il Papa potesse cono- 

scere 1'esito delle elezioni prima della loro pubblicazione54. 
Nella risposta al Card. Testa, il Card. Cicognani trasmette Tapprova- 

zione di Papa Paolo VI, ma insiste sul fatto che bisogna cercare formę 

49 Lettera del 16 luglio 1965 citata nella nota 45. 

50 Datato 31 agosto 1965, prot. 2160/65. 

51 Da un rapporto inviato dal medesimo Intemunzio alla Congregazione, prot.2158/65 del 

28 agosto 1965 veniamo a sapere che il Sinodo era stato celebrato a Ain Traz nei giorni 26- 
luglio 1965. . n 

52 Se ne ha notizia dalia stampa, ove b aggiunto che "Paul VI a reconnu ces ćlections . 

53 Lettera del Card. Testa al Card. Cicognani del 20 settembre 1965 prot. 106/65. 

54 Nota allegata alla lettera del Patriarca al Pontefice del 2 agosto 1965 prot. 1168; copia 
ąuesta nota b allegata dalio stesso Patriarca ad una sua lettera da Roma al Card. Testa aa 
28 ottobre 1965, priva di numero di protocollo. 
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di comunicazione che possano evidenziare la comunione delle Gerarchie 

cattoliche orientali eon il Vescovo di Roma, facendo altresi notare che la 

prassi della conferma e anteriore alla legislazione in vigore, poiche risale 

a Papa Pio IX55. 
Il Patriarca melkita risponde al ąuesito posto dal Card. Testa a lui e agli 

altri patriarchi ribadendo la sua proposta56. 

In unUdienza del 7 febbraio 1966 il Card. Testa riferisce a Papa Pao- 

lo VI alcuni prowedimenti presi dal Sinodo Siro, attinenti ad alcune epar- 

chie, ed il Papa decide (anzi, secondo il Cardinale, "ordina”) che si risponda 

al Patriarca, Card. Tappouni, “a tenore di ąuanto sara deciso ufficialmente 

[dalia Commissione Centrale per il coordinamento dei lavori post-concilia- 

ri e per Tinterpretazione dei Decreti del Concilio]57 circa Tinterpretazione 

autentica deirArt. IX comma 4 [di Ońentalium Ecclesiarum]”58. 

Il 17 gennaio 1966 il Card. Testa aveva infatti scritto airArciv. Pericle 

Felici, segretario generale della suddetta Commissione59, chiedendogli se 

la clausola "salvo inalienabili Romani Pontificis iure in singulis casibus 

interveniendi” [...] doveva essere interpretata nel senso che "il diritto del 

Santo Padre e salvo solo se Egli potrą effettivamente giudicare, prima della 

pubblicazione delFelezione e in singulis casibus” dellldoneita delleletto o 

dei candidati60 sottoponendogli il ąuesito, relativo a Orientalium Ecclesia¬ 
rum 7,3. 

L'attesa risposta non tarda ad arrivare, poiche ąuello stesso giomo la 

Commissione invia eon lettera CI/26 copia del relativo Rescritto, appro- 

vato il 4 febbraio 1966 da Papa Paolo VI e a firma del Card. Cicognani: il 

Rescritto, breve e conciso, comunicava che la Commissione, riunitasi il 31 

gennaio, dopo aver udito i Patriarchi, “re maturę perpensa”, rispondeva 

che i Patriarchi, attenendosi alla tradizione gia da tempo introdotta, pote- 

vano chiedere al Sovrano Pontefice la sua conferma...61. 

Ma non era ąuesto il problema! 

II14 febbraio il Card. Testa riscrive airArciv. Felici, Segretario Generale 

della Commissione, che a sua volta risponde in data 22 febbraio 196662 

confermando ąuanto aveva scritto: la Commissione ha risposto al ąuesito 

55 

56 

57 

Lettera del Card. Cicognani del 28 settembre 1965 prot. 5532/65. 

Lettera del 28 ottobre citata nella nota antecedente. 

Essa era stata istituita il 3 gennaio 1966 eon Motu Proprio Finis Concilio pubblicata in 
AAS 58 (1966) 37-40. 

58 

59 

60 

61 

62 

Foglio dTJdienza prot. N. 106/65. 

Minuta in data 17 gennaio 1966, prot. N. 106/65. 

U ąuesito b cosi riferito nella lettera dell'Arciv. Felici prot. CI/41. 

Rescritto eon prot. CI/23. 

Con la suddetta lettera prot. CI/41, nella ąuale cita la lettera del card. Testa. 
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proposto, ma non rientra nella sua competenza indicame le modalita di 
attuazione. 

Dopo due mesi di silenzio, rArchivio della Congregazione Orientale of- 
fre copia di un progetto di lettera confidenziale da inviarsi al Card. Meou- 
chi, Patriarca Maronita, prot. 3230/66, a firma del Card. Cicognani. 

La lettera, spedita il 27 aprile 1966, deplora, seppure in modo piuttosto 
blando, il fatto che il Patriarca anteponga Tautonomia della sua Chiesa alle 
prescrizioni del Concilio ed alla premura per la piena comunione eon il 
Vescovo di Roma. 

Parrebbe che in ąuelloccasione la Segreteria di Stato abbia inviato alla 
Congregazione anche uno studio redatto in data 18 aprile 1966 da Carlo 
Fumo, che quell'anno era annoverato fra il Personale Diplomatico della S. 
Sede in servizio presso la Segreteria di Stato63. 

Lo studio, essendo ampio ma nel medesimo tempo conciso, e difficil- 
mente riassumibile: esso aveva per oggetto le elezioni dei Vescovi Orientali 
ed era cosi articolato: Dottrina del Vaticano II circa la “missio canonica” 
dei Vescovi - Origine della giurisdizione Episcopale - Proposte dei Patriar- 
chi Orientali per la procedura nelle nomine vescovili - Principi per stabilire 
il modus procedendi - Proposta di modus procedendi - Comparazione del 
modus procedendi del Motu Proprio "Cleri Sanctitati” e ąuello proposto - 
Lettere di prowisione canonica dei Vescovi — Formulazione del dubium 
da proporre alla Commissione post-conciliare. 

E ąuesto e il dubium suggerito: "Utrum contra generale principium in n. 
9 [...] [sit] quod Episcopi [...] nuntiari debeant Romano Pontifici, quo re- 
nuente seu communionem apostolicam denegante iidem electi in officium 
assumi nequeant”. 

Intanto era stata comunicata ai Patriarchi la risposta della Commissio¬ 
ne del 31 gennaio ed il Patriarca Maximos IV la presenta ai suoi Vescovi il 
29 aprile e scrive Tindomani stesso al Papa: "... Les Peres du Synode m'ont 
charge de transmettre a Votre Saintete lexpression de leur etonnement 
devant cette interpretation...” che secondo loro e in contraddizione eon lo 
spirito ed il testo del Decreto Conciliare. 

Il Patriarca si riserva di comunicare entro breve le motivazioni dell at- 
teggiamento del Sinodo, e pręga il Papa di attendere per la pubblicazione 

del Rescritto64. 
11 23 maggio il Card. Cicognani trasmette al Card. Testa65 e airArciv. 

63 Cf. Ann. Pont. 1966, 970. 

64 Lettera del Patriarca Maximos IV al Papa, in data 30 aprile 1966, senza numeo di Pr° 
tocollo. 

65 Lettera del Card. Cicognani eon prot 3928/66. 
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Felici copia della lettera del Patriarca Maximos IV, eon allegato lo studio 
preannunciato66. 

Il 10 giugno 196667 arriva alla Congregazione tramite la Segreteria di 
Stato la decisione finale, suggerita dalia Commissione nella sua riunione 
del 24 maggio 1966 ed approvata dal Romano Pontefice: "Nella suddetta 
riunione, dopo matura discussione, fu approvata come base ąuesta norma: 
seguire una via di pratica intesa e di semplice applicabilita per ąuanto con- 
ceme sia Telezione dei Vescovi sia la costituzione di nuove eparchie”. 

Viene pertanto chiesto al Card. Testa di "rispettosamente spiegare” ai 
Patriarchi ąuesta conclusione: per la cui applieazione bastera che essi chie- 
dano tempestivamente e riservatamente alla Santa Sede "se essa abbia nul- 
la da obiettare”, in modo da "rendere possibile alla Santa Sede di accordare 
poi subito la sua fiducia e la sua adesione alle libere decisioni dei Patriarchi 
e dei loro Sinodi”. 

La lettera prosegue ricordando che ąuesta e la prassi seguita dagli Stati 
ąuando stanno per accreditare come ambasciatore presso un altro Stato 
una persona da loro liberamente scelta. 

II22 giugno 1966 la Congregazione invia ai singoli Patriarchi una lettera 
eon il solito numero di protocollo (106/65) per comunicare ąuesta conclu¬ 
sione, e invitarli a comunicare alla Congregazione, prima di ogni elezione, 
lelenco dei candidati68. 

Mentre la procedura rimane immutata la Congregazione, sollecitata a 
concordare una via pratica d'intesa, cerca di adeguare il proprio stile alla 
nuova visuale, e per prima cosa non parła piu di "conferma pontificia”69. 

Trascurando, ed a me personalmente dispiace, i concetti suggeriti dalia 
Commissione Centrale e da lei stessa trasmessi ai Patriarchi nella sua let¬ 
tera del 22 giugno 1966, cioe "accordare la fiducia”, "gradire” oppure, an- 
cor meglio, "aderire”, essa sostituisce il termine "conferma” eon consenso, 
presto divenuto "assenso”, che e il termine entrato nel CCEO can. 182 § 3 
e 185 § 270. 

Prima di chiudere ąuesta seconda parte della mia relazione, aggiungo che 
la Congregazione e spesso ingiustamente accusata di lentezza nello svolgi- 
niento dellmchiesta awiata su ciascuno dei candidati proposti dai Patriar- 

66 Lettera del Patriarca Maximos IV a Papa Paolo VI dell'l 1 maggio 1966, prot. 17/527. 

67 Con lettera prot. 4381/66. 
68 A 

Per ąuesta lettera cf. Brogi, “Nomine Vescovili” (v. nota 38), 131-134. 

Ricordo che il Superiore che conferma unelezione & in realtA soltanto lui a dare al- 
ełetto il pieno diritto allufficio al ąuale e stato eletto; cf. Brogi, “Nomine Vescovili" (v. nota 

38X I33s. 

, 70 Per la prassi post-conciliare cf. M. D. Brogi, “Eparchies and Bishops", in G. Nedungatt 
^L), A Guide to the Eastem Codę - A commentary of the Codę of Canons of the Eastem Chur- 

Ches (= Kanonika 10), Romę 2002, 229-231. 
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chi, ma e stato rilevato che, dato che il Papa non deve semplicemente ap- 
porre un “visto” sui singoli nominativi, ma li deve approvare, e dovere degli 
Organismi che glieli sottopongono e pertanto, in un certo senso, glieli rac- 
comandano, accertarsi delFidoneita di ciascuno, prima di presentarglielo. 

Posso concludere che, dopo ąuesto laborioso iter, la Congregazione ha 
cercato (e, oso dire, sta ancora cercando) la prassi piu adeguata per un ap- 
plicazione pratica di Orientalium Ecclesiarum 9,3, che rispetti i diritti del 
Romano Pontefice e soddisfi le giuste esigenze dei Patriarchi e degli Arci- 
vescovi Maggiori. 

B) Rapporti dei Vescovi della diaspora eon le proprie Chiese 

Il secondo passo del Decreto Conciliare Orientalium Ecclesiarum che in- 
tendo esaminare, e che in realta ricorre nel Decreto stesso prima di ąuello 
ora esaminato, riguarda le relazioni dei Vescovi della c.d. Diaspora eon ii 
Patriarca ed il Sinodo della Chiesa sui iuris di appartenenza. 

I. Situazione anteriore al Concilio 

La costituzione di circoscrizioni ecclesiastiche orientali affidate ad un 
Vescovo del medesimo "rito” risale agli inizi del secolo scorso (per gli Ucrai- 
ni, negli USA al 191371, nel Canada al 194872, in Gran Bretagna al 195773, in 
Australia al 195874, in Germania al 195975; ancora negli USA, per i Maroniti 
al 196076, per i Ruteni al 196377 e per i Melkiti al 196678; in Francia per gli 
Ucraini79 e per gli Armeni80 al 1960). 

Questi Vescovi erano di nomina pontificia e partecipavano ad alcuni 
sinodi81, ma non a ąuelli molto piu importanti convocati per lelezione del 
Patriarca e dei Vescovi della Chiesa di appartenenza che sara poi denomi- 
nata, nel CCEO, Chiesa sui iuris, mentre il sinodo sara denominato Sinodo 

71 Sacra Congregazione per le Chiese Orientali (ed.), Oriente Cattolico - Cenni storici e 
statistiche - Quarta edizione, CittA del Vaticano 1974, 342. 

72 Ibidem, 345. 

73 Ibidem, 353. 

74 Ibidem, 351. 

75 Ibidem, 352. 

76 Ibidem, 456 et 147-149. 

77 Ibidem, 308. 

78 Ibidem, 26 ls. 

79 Ibidem, 351. 

80 Ibidem, 436s. 

81 Per i vari sinodi delle Chiese Patriarcali anteriormente al CCEO, vedasi M. D- 
“Sinodi Patriarcali, Assemblee e Conferenze di rito orientale", Antonianum 51 (1976) 250-1$ 
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dei Vescovi della Chiesa patriarcale (o arcivescovile maggiore)82; lo stesso 
Coussa riteneva che la dizione del Cień Sanctitati can. 224, "omnes et soli 
(eiusdem) patriarchatus episcopi” escludesse i Vescovi della diaspora83. 

II. Disposizioni del Concilio 

11 Decreto Conciliare Ońentalium Ecclesiarum, nel terzo comma del pa- 
ragrafo n. 7, enunzia invece Tesistenza di un particolare collegamento, di 
una non meglio specificata aggregazione, eon Tasserire: "Ubicumąue Hie¬ 
rarcha alicuius ritus extra fines territorii patriarchalis constituitur, manet 
aggregatus hierarchiae patriarchatus eiusdem ritus ad normam iuris”. 

Come abbiamo visto, per le elezioni episcopali si era dovuto cercare il 
modo di coordinare due asserzioni chiare, ma antitetiche, cioe la piena 
autonomia dei Patriarchi eon i loro Sinodi, e il diritto d'intervento del Ve- 
scovo di Roma; qui invece ci troviamo dinanzi ad un'asserzione tassativa, 
mentre non e chiaro che cosa comporti Tasserita "aggregazione”, che cosa 
significhi "aggregatus [...] ad normam iuris”, dato per Tappunto il silenzio 
del diritto a ąuesto riguardo. 

L'istituto deiraggregazione nel Motu Proprio Postąuam Apostolicis Lit- 
teńs - De Religiosis. de Bonis Ecclesiae temporalibus, de Verborum Signifi- 
catione84, considera infatti al can. 13 § 1.3° soltanto Taggregazione di un 
monastero sui iuris ad una confederazione monastica oppure di un istituto 
di terziari ad un Primo Ordine85 (ąuesto canone corrispondeva a CIC '17 
cc. 492 e 721-72586). 

La ąuestione fu sollevata in seno alla Congregazione per la Chiesa 
Orientale nel 1967, dopo il decesso del Patriarca melkita, Card. Maximos 
IV Sayegh (2 novembre 1967)87, in occasione della convocazione del Sinodo 
per 1'elezione del suo successore. 

Leggiamo in una nota interna della Congregazione redatta il 10 novem- 
bre 196788 da Mons. Gianpietro Pozzi, officiale del Dicastero incaricato 
delle ąuestioni dei Melkiti, che dopo il Concilio erano gia stati celebrati due 

82 
Nel Motu Proprio Cień Sanctitati la denominazione canonica di ąuesti sinodi, comu- 

nemente chiamati "sinodi patriarcali”, pareva piuttosto incerta e indeterminata; essi erano 
mdicati in modo generico, eon riferimento allelezione del Patriarca (cf. cc. 221, 251, 308.3°). 

83 
Una nota interna della Congregazione Orientale del 22 novembre 1967, prot. N. 374/67, 

nc°rda che cosi aveva risposto la Congregazione ad un dubbio sollevato il 10 luglio 1962 dal 
Vescovo Ausiliare del Patriarca Armeno. 

Q J 

Promulgato da Papa Pio XII il 9 febbraio 1952. 

Cf. C. Pujol, De Religiosis Ońentalibus ad normam vigentis iuris (Roma 1957) 75 et 81s. 
86 

Cf. ad es., I. Chelodi, Ius de Personis iuxta Codicem Iuris Canonici - praemisso Tractatu 
e Pnncipiis et Fontibus /. C., Trento 1927, 502. 

87 Cf. Ann. Pont. 1968,112*. 
88 

La nota & conservata neH'Archivio della Congregazione (fasc. 71/67 “Aggregatus - Inter- 
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Sinodi elettivi, uno dai maroniti, al quale erano stati convocati, secondo il 
diritto vigente ed anche secondo la prassi, tutti e soli i Vescovi del Patriar¬ 
cato, mentre a ąuello elettivo dei Melkiti erano stati convocati anche i due 
Esarchi Apostolici "extra territorium”, i quali erano tuttavia stati impossi- 
bilitati a partecipare, e che la Congregazione non era intervenuta nessuna 
delle due volte, ma aveva esposto la questione alla Commissione Centrale 
per il coordinamento dei lavori post-conciliari e per Tinterpretazione dei 
Decreti del Concilio, la cui risposta non era tuttavia ancora pervenuta. 

11 caso si riproponeva ora per Telezione del nuovo Patriarca e la nota, 
dopo aver rilevato Tincertezza della situazione, suggeriva ai Superiori del 
Dicastero di non intervenire nemmeno questa volta, stante il dubbio, e di 
chiedere ancora una volta una risposta ufficiale a quella Commissione, ora 
denominata Pontificia Commissione per 1'Interpretazione dei Decreti del 
Concilio Vaticano II. 

E cosi fece il Card. Testa, che le sottopose il quesito eon lettera del 13 
novembre 1967, prot. 374/6789, alla quale il Card. Pericle Felici90, Presidente 
della Commissione, diede subito riscontro, eon lettera del 17 Novembre, 
prot. N. 25/67. 

Nel frattempo il Card. Testa aveva chiesto a Papa Paolo VI di poter dare 
al Nunzio Apostolico in Libano le debite istruzioni per "salvare la faccia” 
dei Melkiti, se avessero insistito nel convocare gli Esarchi, ed insieme ga- 
rantire la validita delle elezioni91. 

Infatti, due giomi dopo, quel Nunzio informava telegraficamente che 
TAmministratore del Patriarcato melkita aveva effettivamente convocato 
i due Esarchi Apostolici eon giurisdizione "extra territorium”, che quello 
degli Stati Uniti era gia arrivato, e che egli pertanto chiedeva un prowedi- 
mento pontificio che li autorizzasse "pro hac vice” a partecipare allelezio- 
ne del Patriarca, cosa che il Card. Testa aveva infatti gia chiesto al Pontefi- 
ce92; comunque, una nota interna del Dicastero fa il punto della situazione 
ed evidenzia lurgenza deirinvio della risposta93. 

pretazione” classificato nel settore ORIENTE/Diritto). Da ąuello stesso fascicolo sono tratti, 

salvo diversa indieazione, tutti i documenti che citeró nelle pagine seguenti. 

89 La copia di ąuesta lettera si trovava dunąue nel fasc. 374/67 "Dubbio circa la voce attiva 
degli Esarchi al Sinodo” classificato nel settore MELKITI/Affari Generali e Patriarcato — Que" 

sto fascicolo & stato poi conglobato nel fasc. 71/67 (v. nota 88). 

90 Giśl Segretario Generale di ąuella stessa Commissione, il Felici, elevato alla dignitó car 
dinalizia nel Concistoro del 26 giugno 1967, ne divenne Presidente: cf. Ann. Pont. 1968, 93 • 

91 Nota per il Papa, prot. N. 374/67 del 15 novembre 1967, firmata dal Card. Testa e subito 
inviata a mano alla Segreteria di Stato. 

92 Comunicazione del Sostituto della Segreteria di Stato, Mons. Giovannni Benelli, al Se 
gretario deH’Orientale, Mons. Mario Brini, in data 17 febbraio 1967, prot. N. 107137/C. 

93 Nota interna della Congregazione in data 18 novembre 1967, prot. N 374/67. 
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11 consecutivo 22 novembre il Sinodo elesse nuovo Patriarca Georges 
Hakim, Vescovo di Akka (San Giovanni cTAcri), il quale prese il nome di 
Maximos V94. 

La risposta della Commissione per llnterpretazione e del 7 febbraio 
1968, ed e negativa: gli Esarchi non possono partecipare alTelezione del 
Patriarca, ed i canoni del diritto vigente rimangono immutati. 

La risposta era senzaltro deludente, e sappiamo da una nota interna 
redatta da Mons. Pozzi95 che il Patriarca Maximos V invió subito due Notę, 
il 16 ed il 26 febbraio 1968. 

Il nuovo Prefetto, Card. Maximilien de Furstenberg96 chiese pertanto 
ulteriori informazioni al Card. Felici, il quale gli rispose il 3 aprile 196897, 
allegando il verbale della riunione della Commissione98 ed i voti dei periti". 

“I voti — scrive il Card. Felici — contengono un particolareggiato esa- 
me della legislazione canonica orientale e del testo del Decreto Conciliare, 
sia nella sua preparazione in sede di commissione, sia nella 'expensio' dei 
modi dei Padri Conciliari fatta dalia medesima Commissione”. 

E stato rilevato che ancor prima del Cleri Sanctitati, i Vescovi "extra 
territorium” non erano invitati ai sinodi elettivi, ed anche che la loro even- 
tuale convocazione ad un sinodo implicherebbe una loro soggezione alla 
giurisdizione del Patriarca (o delPAmministratore del Patriarcato). 

La questione fu esaminata dalia Commissione per llnterpretazione ed i 
membri presenti, i Cardinali Felici, Villot, de Furstenberg, ed i Vescovi Vio- 
lardo (ponente), Schróffer e Rubin convengono nella conclusione, approva- 
ta da Papa Paolo VI il 5 febbraio ed ora trasmessa dal Card. Felici: "Detta 
Commissione [Conciliare] eon il termine 'aggregatus' ha inteso di escludere 
ogni significato di giurisdizione del Patriarca sui Gerarchi residenti fuori 
del territorio patriarcale ed ha voluto indicare solo una relazione 'morale', 
senza alcuna soggezione al Patriarca”100. 

94 Cf. Ann. Pont. 1968, 4. 

95 La nota, molto ampia, b in data 20 aprile 1968. Prot. N. 374/67. Intesa a preparare la ri¬ 
sposta da dare al Patriarca, essa riassume le argomentazioni dei singoli consultori, i PP. Pujol, 
Tocanel e Welykyi. 

96 II Cardinale Maximilien de Furstenberg (1904-1988) fu Prefetto della Congregazione 
Orientale dal 1968 al 1973; cf. Archivio della medesima Congregazione, Pos. N. 52/68, classi- 
ficata in ORIENTE/Segreteria, N. Del Re, “I Cardinali e gli Assessori" (v. nota 3), “I Cardinali 
Segretari - 8", 96. 

97 Lettera del Card. Felici su carta intestata alla “Pontificia Commissio Decretis Concilii 
Vaticani II interpretandis", prot. N. 80/68. 

98 Documento su carta intestata della Commissione eon segnato a mano il numero di pro- 
tocollo (80/68), eon timbro della Commissione e firma autografa del Card. Felici, eon segnata 
a mano la data del 23.1.68 ed anche, ugualmente a mano, “giunta il 28 aprile 1968". 

99 La lettera del Card. Felici era “eon inserti", ed unannotazione a mano indica che si 
trattava dei voti dei PP. Pujol, Tocanel e Welykyi. 

100 Infatti Papa Paolo VI, prima di approvare il Decreto Ońentalium Ecclesiarum, si era 
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Un altra nota interna, siglata D.B. (molto probabilmente Mons. Agostino 
Di Biagio, officiale del Dicastero incaricato delle ąuestioni degli Ucraini), 
completa lo studio dei voti dei tre periti, ugualmente in vista della risposta 
da dare al Patriarca Maximos V, il ąuale aveva presentato alla Segreteria di 
Stato una propria nota, datata 18 febbraio 1968, "sur la participation au St. 
Synode des eveques orientaux ćtablis en dehors du territoire patriarcar101. 

L'estensore della citata nota interna argomenta: non si puó dire che i 
Padri Conciliari avrebbero usato il termine "aggregato” per non dire nulla, 
ma piuttosto che essi hanno inteso rimettere al futuro codice orientale il 
compito di esplicitare il contenuto di ąuesto nuovo rapporto giuridico cre- 
ato dal Concilio stesso tra i Vescovi "fuori territorio” ed il Sinodo della loro 
Chiesa, escludendo tuttavia una loro piena incorporazione, poiche ąuesta 
avrebbe comportato un estensione della giurisdizione dei Patriarchi e dei 
Sinodi oltre il territorio della loro Chiesa102. Le argomentazioni dei due 
documenti sono sintetizzate in una terza nota, datata 6 maggio 1968103. 

Una nota c'informa che 1'argomento era stato trattato anche a voce, du- 
rante una recente visita del Patriarca melkita alla Congregazione104, nel 
corso della ąuale il Patriarca aveva auspicato che, in attesa di ąuanto avreb- 
be stabilito il CICO, gli Esarchi "extra territorium” potessero partecipare ai 
sinodi elettivi "ex facultate a Sede Apostolica impetranda”. 

Intanto, cessa di vivere il Vescovo Justin Najm, Esarca Apostolico melki¬ 
ta negli USA, ed il Patriarca manifesta Tintenzione di procedere alla nomi- 
na di un Amministratore Patriarcale deU'Esarcato: eon un prowedimento 
del genere il Patriarca avrebbe di fatto incluso ąuellesarcato sotto la pro¬ 
pria giurisdizione. 

Comunąue, il Patriarca melkita non molla; venuto in Congregazione il 
7 giugno 1968, egli chiede di conoscere le argomentazioni della Commis- 
sione per Tlnterpretazione per sottoporle “allo studio del suo Sinodo” ed 
anche ąuando e richiesto di un parere sui candidati allufficio di Esarca per 

assicurato la sera del 20 novembre 1964 presso il Card. Testa, tramite il Sostituto Mons. An- 
gelo Dell'Acqua, che esso non comportasse 1'estensione della giurisdizione dei Patriarchi sino 
agli USA (appunto di Mons. Mario Rizzi del 13 maggio 1965, conservato in apertura del fasc. 
106/65, da noi gi& incontrato [ORIENTE/Diritto - "Elezioni Vescovili dopo il Decreto Conci- 
liare del Vaticano II"]). 

101 Ne abbiamo notizia da una lettera dell’Arcivescovo Brini all'Arcivescovo Agostino Ca- 
saroli, Segretario di Stato ma non ancora Cardinale, in data 7 agosto 1968, prot. N. 374/67. 
in seguito a ąuesta Nota, la Segreteria di Stato sospese la pubblicazione deH'interpretazione 

autentica negli Acta Apostolicae Sedis. 

102 Datata 25 aprile 1968, prot. 374/67; essa £ preceduta da un appunto autografo sull ar- 

gomento — la calligrafia e ąuella del Segretario Mario Brini. 

103 Prot. N. 374/67. 

104 Nota 28 maggio 1968, prot. 71/67. 
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gli USA, egli risponde che esaminera i nominativi presentatigli in seno al 
suo Sinodo. 

La Congregazione riferisce il tutto alla Segreteria di Stato105, e propone 
due altemative: assecondare la richiesta del Patriarca, specificando chia- 
ramente che si tratta di una concessione pontificia limitata al caso, in at> 
tesa di ąuanto potrą essere stabilito dal futuro Codice di Diritto Canonico 
Orientale, oppure procedere alla pubblicazione delllnterpretazione Auten- 
tica in oggetto. 

Papa Paolo VI, che non vuole opporre al Patriarca melkita un rifiuto 
netto, ma che nel medesimo tempo non vuol concedere a lui e eon lui agli 
altri Patriarchi cattolici orientali Testensione della loro giurisdizione, de- 
cide di consultare, tramite la Congregazione Orientale, la Pontificia Com- 
missione per la redazione del Codice di Diritto Canonico Orientale, ed il 
Prefetto scrive in ąuesto senso al Presidente della Commissione, Card. Gre- 
gorio Piętro Agagianian106. 

Con un suo biglietto personale, Mons. Giovanni Benelli, Sostituto della 
Segreteria di Stato, indirizzato presumibilmente a Mons. Brini107, gli invia 
copia di una sua lettera108 con la quale egli aveva comunicato al Card. Felici 
che la Segreteria di Stato, la quale aveva ritardato la pubblicazione negli 
Acta Apostolicae Sedis di varie decisioni della Commissione per llnterpre- 
tazione, le avrebbe ora pubblicate, ma con alcune eccezioni, fra le quali 
Tinterpretazione del termine "aggregatus”. 

Nel frattempo era giunto a Roma il voto del P. Elias Nijme, Perito di fi- 
ducia del Patriarca melkita; dopo aver esaminato i voti dei Periti consultati 
dalia Commissione per llnterpretazione dei Testi Conciliari, egli ammette 
che la questione non potrą essere risolta che con un dialogo che porti ad un 
compromesso; egli tuttavia esprime dei giudizi poco generosi sui Dicasteri 
romani, e propone che detto dialogo si svolga direttamente tra il Papa ed il 
Patriarca melkita109. 

Intanto il Segretario di Stato Card. Cicognani comunica al Card. de Fur- 
stenberg il pensiero di Papa Paolo VI: si mantenga sospesa la pubblicazione 
delllnterpretazione Autentica sino allesame di tutti i dati in seguito acqui- 
siti, e si awii un nuovo esame della questione110. 

La Pontificia Commissione per la redazione del CICO che, come ab- 

105 Con la lettera del 7 agosto 1968, gi& incontrata. 

106 Lettera del 24 settembre 1968, Prot. N. 71/67. 

107 £ in data 31 maggio 1968. 

108 Prot. N. 112334 in data 9 maggio 1968. 

109 Nota datata "Ain-Traz, le 5-9-68", a firma di Elias Nijmć, "Professeur A la Facultć Thćo- 
l°gique de l'Universitć de Kaslik". 

110 Lettera del Card. Cicognani del 17 settembre 1968, prot. N. 6148/68. 
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biamo gia visto, aveva ricevuto da Papa Paolo VI il mandato di studiare il 
caso, lo aveva scomposto in due ąuesiti, che furono esaminati in Riunione 
Plenaria dei suoi Membri, e presenta il 29 marżo 1969 il Verbale della Riu¬ 
nione a Papa Paolo VI. il quale lo fa conoscere il 2 aprile alla Congregazione 
Orientale111, chiedendone il parere. 

Riferisce quel Verbale che i Cardinali che avevano partecipato alla ri¬ 
unione112 avevano risposto ai due quesiti convenendo quasi aUunanimi- 
ta quanto al primo che lapplicazione del dettato conciliare suggerisce la 
concessione della voce attiva ai Gerarchi costituiti al di fuori del territorio 
del patriarcato anche nei sinodi elettivi, oltre agli altri, per i quali il diritto 
comune ne contemplava gia la partecipazione. 

Anche il secondo quesito, che aveva come oggetto la designazione degli 
Esarchi ed altri Gerarchi eon giurisdizione fuori del territorio patriarcale, 
aveva visto i Membri della Commissione convenire quasi tutti sulla con¬ 
cessione ai sinodi patriarcali della facolta di indicare alla Santa Sede una 
tema di candidati. 

Siccome il Papa, come e stato detto, aveva invitato il Card. de Fiir- 
stenberg a manifestargli il suo parere, questi risponde alla Segreteria di 
Stato il 26 maggio 1969113, inviando al Segretario di Stato Card. Jean Villot 
una lunga lettera nella quale analizza le conclusioni della Commissione, 
che egli condivide. 

Egli tuttavia indica alcune puntualizzazioni, al fine di armonizzare Tat- 
tuazione pratica eon la normativa vigente e tenendo presente Tesperien- 
za della Congregazione114; infine, in considerazione dei possibili riflessi in 
campo ecumenico dei prowedimenti auspicati, egli suggerisce alla Segre¬ 
teria di Stato di udire il parere del Segretariato per TUnione dei Cristiani. 

Il 23 settembre 1969 Papa Paolo VI chiede alla Commissione per la reda- 
zione del CICO tramite lettera della Segreteria di Stato di prot. N. 135699, 
di formulare in collaborazione eon la Congregazione Orientale il testo delle 
conclusioni della Plenaria della Commissione ed il Card. Agagianian ne 
informa la Congregazione115 e in seguito le fa pervenire il parere piuttosto 
critico del Card. Felici e quello del Segretariato per TUnione dei Cristiani, 
che purtroppo non ci e pervenuto116. 

Siamo ormai alle ultimę battute: il 3 dicembre la Commissione per la 

111 Lettera del Sostituto Benelli al Card. de Fiirstenberg prot. N. 135699. 

112 Sono i Cardinali Agagianian (Presidente), Larraona (Ponente), Tisserant, Heard, C1 

cognani e Slipyij. 

113 La lettera eon prot. n. 71/67 & indirizzata al Card. Villot, Segretario di Stato. 

114 Risulta dairarchivio che la Congregazione era ricorsa per ąuesto studio al P. 

115 Lettera del Card. Agagianian del 7 ottobre 1969. 

116 Lettera del P. Daniel Faltin a nome del Card. Agagianian del 18 novembre 1969. 
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redazione del CICO invia alla Congregazione una bozza di "textus concor- 
datus cum textu a S. C. Orientali proposito”, e finalmente, Yll dicembre 
1969, il Card. Agagianian trasmettera al Segretario di Stato il testo defini- 
tivo del prowedimento. 

Il 17 marżo 1970 il Card. Villot comunica al Card. de Furstenberg che 
Papa Paolo VI ha approvato il testo proposto e ne ha disposto la promulga- 
zione sotto forma di "Declaratio” della Congregazione per le Chiese Orien¬ 
tali117. 

11 25 marżo il Card. de Furstenberg invia al Card. Villot il testo definiti- 
vo, eon preghiera di pubblicazione negli Acta Apostolicae Sedis. 

La Dichiarazione e datata 25 marżo 1970: essa dichiara "de mandatu 
Summi Pontificis” che i Gerarchi Orientali "extra fines territorii patriar- 
chalis constituti” possono partecipare eon voto deliberativo ai Sinodi pa- 
triarcali del proprio rito, “sive electionum sive negotiorum”; che il Patriar- 
ca (o TAmministratore Patriarcale) sono tenuti a convocarli; che per la de- 
signazione di tali Gerarchi il Patriarca eon il proprio Sinodo ha la facolta 
di proporre (proponere valet) alla Sede Apostolica un elenco di almeno tre 
candidati, salvo rimanendo il diritto del Romano Pontefice di nominare 
“quem Ipse maluerit”. 

Si ricorda infine che ąuesta deroga al diritto vigente non comporta al- 
cuna estensione della potesta di giurisdizione dei Patriarchi "extra fines sui 
patriarchatus”. 

La Dichiarazione e a firma del Prefetto Card. M. de Furstenberg e con- 
trofirma del Segretario, Mario Brini118, ed il suo contenuto e poi entrato nel 
CCEO, cc. 149s, eon un rinvio al can.102 §2119. 

Riassumendo 

Nelle pagine che precedono ho esaminato i tre prowedimenti emanati 
dal Romano Pontefice tra la solenne chiusura del Vaticano II (8 dicembre 
1965) e Tistituzione della Pontificia Commissione per la revisione del CICO 
(di cui si e avuta notizia il 10 giugno 1972), che hanno subito modificato la 
normativa pontificia riguardante le Chiese Orientali cattoliche. 

II primo di ąuesti prowedimenti fu promulgato il 2 maggio 1967 eon 
la Lettera Apostolica Episcopalis Potestatis, di attuazione del paragrafo n. 
8 del Decreto Conciliare Christus Dominus sulla Missione Pastorale dei 
Vescovi nella Chiesa. 

117 La lettera del Card. Villot ha il numero di protocollo gi& incontrato, n. 135699. 

118 V. AAS 62(1970) 179. 

119 Cf. J. D. Faris "Patriarchal Churches (cc. 55-150)’’, in G. Nedungatt (ed.), A Guide to 
l ,e Eastem Codę - A commentary of the Codę of Canons of the Eastem Churches (= Kanonika 
10). Romę 2002, 195s. 
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I principi enucleati nel cap. III della Costituzione Dommatica Lumen 
Gentium avevano infatti presentato il Vescovo diocesano in una nuova pro- 
spettiva, asserendo che egli govema i suoi fedeli "loco Dei”, ąuale "vicarius 
et legatus Christi”. 

II Decreto Chństus Dominus asserisce coerentemente che il Vescovo 
gode in virtu deirordinazione episcopale e della missione canonica di tutte 
le facolta richieste per lesercizio del suo ufficio pastorale. 

Pertanto egli puó anche dispensare i suoi fedeli dall'osservanza di qual- 
siasi legge generale della Chiesa ogni qual volta egli giudichi che ció sia 
richiesto dal loro bene spirituale, ma il Concilio stesso, nel dargliene espli- 
citamente la facolta, afferma il diritto del Romano Pontefice di delimitarla, 
escludendo alcuni casi o anche riservando alcune dispense a Se o ad altra 
Autorita. 

L entrata in vigore del Decreto Conciliare presupponeva dunque un in- 
tervento previo del Romano Pontefice, che indicasse quali campi fossero 
sottratti dalia facolta dei Vescovi di dispensare, e stabilisse un elenco di 
casi la cui dispensa fosse riservata al Papa. 

Mentre la cosa fu piuttosto semplice nei riguardi dei Vescovi latini, per 
i quali vigevano allora le disposizioni del CIC '17 e vari elenchi di facolta 
concesse dalia Santa Sede, e per i quali fu promulgato il 15 giugno 1966 il 
Motu Proprio De Episcoporum Muneribus, la Congregazione detta allora 
per la Chiesa Orientale rilevó la difficolta derivante dal dover esaminare la 
molteplicita delle legislazioni particolari delle Chiese Orientali cattoliche, 
per le quali non esisteva ancora un codice di diritto comune, dato che il Co- 
dex Iuris Canonici Orientalis non era ancora stato promulgato per intero. 

Ogni difficolta fu superata eon la formulazione del citato Motu pro¬ 
prio Episcopalis Potestatis, che se da un lato scorre parallelamente al De 
Episcoporum Muneribus, daltra parte se ne stacca eon varie specificazioni 
relative alle Chiese Orientali. 

I principi attinenti alla facolta dei Vescovi orientali di dispensare in sin- 
goli casi dalie leggi generali sono ora enunziati dal CCEO can. 1538 § 1» 
mentre le singole riserve sono State introdotte in vari luoghi del medesimo 
Codice. 

Gli altri due prowedimenti riguardano invece 1'applicazione pratica di 
alcuni passi del Decreto Conciliare Ońentalium Ecclesiarum sulle Chiese 
cattoliche orientali. 

Dopo aver asserito 1'autonomia delle singole Chiese patriarcali, la cui 
istanza superiore (distinta da quella suprema) e costituita dai Patriarchi 
eon i loro sinodi, il Decreto cita due loro competenze di primaria impof' 
tanza, le elezioni vescovili e 1'erezione di nuove diocesi, aggiungendo subito 

"salvo Romani Pontificis iure in singulis casibus interveniendi” (OE 7,3). 
II Concilio aveva cosi asserito che le decisioni emanate dai Patriarc 
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eon i loro Sinodi in ąueste due fattispecie e ąuindi, a piu forte ragione, in 
ąuelle meno importanti, sono dunąue complete, e non richiedono alcuna 
conferma da parte del Romano Pontefice. 

Di fatto, Tattenzione si concentró sulle elezioni vescovili. 
Nessuno metteva in dubbio ąueste asserzioni, lautonomia delle Chiese 

patriarcali e il primato del Vescovo di Roma, ma il loro coordinamento 
creava problema: la ricerca di una soluzione ha impegnato per oltre un 
anno in dialoghi serrati Papa Paolo VI, vari Patriarchi cattolici orientali ed 
in particolare ąuelli melkiti, Maximos IV ed il successore Maximos V eon i 
loro Vescovi, la Segreteria di Stato e la Congregazione Orientale; fu anche 
consultata la Commissione Centrale per il coordinamento dei lavori post- 
conciliari e per lmterpretazione dei Decreti del Concilio. 

La conclusione fu che i due principi erano chiari, e che la difficolta non 
poteva essere risolta che in ąualche modo pratico, al fine di evitare che un 
eventuale intervento negativo del Romano Pontefice a cose fatte non risul- 
tasse ancor piu dannoso per le sue risonanze della disposizione stessa che 
si voleva correggere o annullare. 

Pareva dunąue necessaria una comunicazione al Romano Pontefice dei 
nominativi dei candidati o degli eletti previa alla pubblicazione dei risultati 
delle elezioni, per dare modo agli organi della Santa Sede di informarsi e 
riferime al Papa, in modo che egli si potesse pronunziare eon piena cogni- 
zione di causa. 

Nel medesimo tempo occorreva evitare che ąuesta procedura fosse con- 
siderata una censura previa, indubbiamente lesiva delFautonomia delle 
Chiese patriarcali. 

Fu ąuesta la linea comunicata dalia Congregazione Orientale a nome 
del Romano Pontefice, eon lettera del 22 giugno 1966. 

In ąuesto modo si e inteso evidenziare la comunione dei Patriarchi e 
i loro Sinodi eon il Romano Pontefice: detta comunicazione deve avere 
carattere di condivisione, di richiesta al Papa di aderire alle scelte fatte 
liberamente dai Patriarchi eon i loro Sinodi; al riguardo Papa Paolo VI la 
eąuipara alla richiesta del gradimento di un ambasciatore, fatta dalio Stato 
che lo ha scelto a ąuello presso il ąuale detto ambasciatore e destinato. 

La scelta delFambasciatore e libera, ma e nel medesimo tempo subordi- 
nata al gradimento dello Stato che lo deve ricevere. 

I canoni del CCEO (cc. 181-186) relativi alle elezioni vescovili differi- 
scono di poco nella loro formulazione, da ąuelli del Cleri Sanctitati, ove 
si eccettui la sostituzione della richiesta della conferma del Papa eon la 
richiesta del suo assenso, ma ció che e cambiato e nella sostanza. 

Infine, anche il terzo prowedimento riguarda lapplicazione di un altro 
passo di Ońentalium Ecclesiarum, attinente ai Vescovi della c.d. diaspora. 
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Secondo il diritto allora vigente, essi erano nominati dal Romano Pon- 
tefice senza alcun intervento della loro Chiesa patriarcale; essi tuttavia 
partecipavano ad alcuni dei Sinodi dei Vescovi della loro Chiesa, seppur 
rimanendo esclusi da ąuelli elettivi. 

InOE 7,3 iPadri Conciliari avevanoinvece asseritolesistenzadiunpar- 
ticolare rapporto tra ąuesti Vescovi e la loro Chiesa, creando cosi un nuovo 
istituto, eon lo stabilire che i Gerarchi eon giurisdizione al di fuori del ter- 
ritorio patriarcale, come si diceva allora, non sono separati dalia gerarchia 
"del loro rito”, ma le rimangono aggregati "ad normam iuris”. 

11 Concilio ha dunąue ammesso lesistenza di uno stato canonico distin- 
to dal pieno inserimento dei Gerarchi "extra territorium” nella Gerarchia 
del Patriarcato, il che avrebbe comportato la non voluta estensione della 
potesta del Patriarca oltre i confini del suo patriarcato, senza tuttavia in- 
dicame la natura, ma limitandosi ad asserire che detta aggregazione fosse 
effettuata "ad normam iuris”. Peró il diritto allora vigente non poteva es- 
sere di nessun aiuto, poiche esso conosceva dei tipi di aggregazione non 
applicabili al caso. 

Anche la ąuestione della partecipazione dei Vescovi della diaspora ad un 
sinodo elettivo fu sollevata dai Melkiti in occasione deirelezione del suc- 
cessore del Patriarca Maximos IV, deceduto il 2 novembre 1967; occorreva 
pertanto definire una soluzione che rendesse possibile la partecipazione 
dei Vescovi costituiti "extra territorium patriarchale” senza sottoporli, loro 
ed i loro territori alla potesta del Patriarca. 

La ricerca di ąuesta soluzione impegnó nuovamente, per oltre due anni, 
Papa Paolo VI, alcuni Patriarchi, specialmente ąuello melkita, eon i loro 
episcopati, la Segreteria di Stato e la Congregazione che proprio in quel 
periodo fu denominata "per le Chiese Orientali”, al plurale. 

La Pontificia Commissione per Tlnterpretazione dei Decreti del Concilio 
Vaticano II non pote dare alcuna risposta: era certamente escluso il pieno 
inserimento dei Gerarchi "extra territorium” nella gerarchia del Patriar¬ 
cato, ma era compito del futuro CICO definire la natura del rapporto di 
aggregazione. 

Papa Paolo VI fece allora sottoporre il ąuesito alla Pontificia Commis¬ 
sione per la Redazione del CICO, che lo esaminó nel marżo del 1969, ed 
asseri che pareva doversi concedere ai Vescovi della diaspora voce attiva in 
tutti i sinodi, sia elettivi che di affari, ed ai Patriarchi eon i loro Sinodi, in 
caso di vacanza delle sedi "extra territorium”, la facolta di presentare alla 
Santa Sede una tema di candidati. 

Dopo altre comunicazioni tra gli organismi della Santa Sede gia incon- 
trati ed il coinvolgimento della Commissione per Tlnterpretazione e del 
Segretariato per TUnione dei Cristiani, Paolo VI accoglie le proposte della 
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Commissione per il CICO e le affida lmcarico di redigere assieme alla Con- 
gregazione per le Chiese Orientali il testo che sara promulgato "de mandato 
Summi Pontificis” il 25 marżo 1970 sotto forma di Dichiarazione di ąuella 
Congregazione. 

La norma entrera poi nel CCEO, cc. 149s. 

In chiusura di ąuesto mio lavoro ringrazio S. Em. il Card. Leonardo 
Sandri, Prefetto della Congregazione per le Chiese Orientali, il quale, ac- 
cogliendomi sempre eon viva cordialita nei miei passaggi dalia Congrega¬ 
zione, mi incoraggia a continuarmi ad interessare alla vita ed alla storia di 
quel Dicastero. 

Ringrazio pure il Segretario, rArcivescovo Cyril Vasil\ S.I., per la liberta 
d accesso airArchivio della Congregazione di cui posso godere, ed infine il 
dott. Gianpaolo Rigotti, rArchivista, per la sua cortese disponibilita e pre- 
ziosa collaborazione. 

Convento San Francesco S. E. Marco Dino Brogi, O.F.M. 
Via San Francesco 13 Arciv. Nunzio Apostolico 
50014 Fiesole (FI) 

SUMMARY 

The Second Vatican Council concluded its work on December 8th 1965, while the Pontifi- 
cal Commission for the revision of the Codę of Oriental Canon Law (CICO) was established 
only on June 1972. However, some urgent needs risen between these two dates had reąuired 
urgent solution; this paper exposes the origin and development of the three documents regard- 
ing the Oriental Hierarchy issued in that period by the Holy See. 

The first one is the Motu Proprio Episcopalis Potestatis, issued by Pope Paul VI on May 
2nd 1967, for the application of Chństus Dominus (CD) 8: while all the bishops until that day 
were not allowed to exempt their faithful from any pontifical law, unless they be authorised by 
the Supreme Authority of the Church, the Council stated that the bishop govems his eparchy 
"loco Dei", as "Legatus et Vicarius Christi" (see LG 27), which implies that he must also be 
able to exempt a person from any law, if it is reąuired for his spiritual good. CD 8 confirmed 
this principle, adding however that «this never in any way infringes upon the power which the 
Roman Pontiff has ... of reserving cases to him or to some other authority». It was therefore 
necessary that a list of the reservations, if any, be addressed by the Holy See before the enter- 
ing in force of Chństus Dominus; therefore the Congregation for the Oriental Churches had 
been charged to study the ąuestion, and the result was the above mentioned Motu Proprio 
Episcopalis Potestatis and then entered the Codę of Canons of the Oriental Churches (CCEO) 
can. 1538 § 1. 

The second document was a Letter giving instructions about the appointment of bishops, 
in application of Ońentalium Ecclesiarum 9.3 stating that «the Patriarchs with their Synod 
are the higher authority for all business of the patriarchate, including the right of... nominat- 
ing bishops of their rite..., without prejudice of the inalienable right of the Roman Pontiff 
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to intervene in individual cases». It was elear that the nomination of a bishop was no morę 
reąuiring any confirmation of the Pope, but it was not said how or when would he intervene, 
if necessary. The ąuestion was raised in April 1965 by the Melkite Patriarch, wishing to nomi- 
nate four bishops, and while Pope Paul VI started to study the matter with the Secretariat 
of State and the Congregation for the Oriental Churches, the Synod of the Melkite Church 
elected in July 1965 those bishops and published their names. The study went on, involving 
also some Oriental Churches, and finally the Pope sent to the Oriental Congregation through 
the Secretariat of State the model of a letter, which was sent by Cardinal Gustavo Testa to 
each Patriarch on June 22nd 1966: they were asked to submit each candidate for bishopric to 
the Pope, asking if there be any objection on them, so that he may agree with his election (see 
CCEOcc. 182 § 3 e 185 § 2). 

The third document concems the bishops in charge outside the territory of the patriarch- 
ate. Until the Council they were appointed by the Holy See and took de facto part in the Synods 
of their Church, excepting the elective ones. The Council stated that «wherever a hierarch of 
any rite is appointed outside the territorial bounds of the patriarchate, he remains attached 
(in Latin: aggregatus) to the hierarchy of the patriarchate of that rite, in accordance with Can¬ 
on law». As canon law at that time had no prescription on the topie, the reference obviously 
was to a futurę law, but the ąuestion was urged once again by the Melkite Church, as the two 
bishops from outside the patriarchate had been convoked after the death of Patriarch Maxi- 
mos IV (November 2nd 1967) to the Synod who had to elect his successor. The ąuestion was 
studied very attentively by the Secretariat of State and the Oriental Congregation, together 
with some other Organs of the Holy See and also involving some Patriarchs, until a solution 
was found morę than a year later. Then Pope Paul VI asked the President of the Pontifical 
Commission for the revision of CICO and the Prefect of the Oriental Congregation to prepare 
a text which after his approval was released as a Declaratio by Prefect Cardinal de Fiirstenberg 
on March 25th 1970. According to this Declaration, the Bishops established outside the ter¬ 
ritorial boundaries of their Patriarchate may take part in all the Synods of their patriarchate, 
who must convoke them. Their appointment is still reserved to the Roman Pontiff, but the 
Synods have the right to present three candidates for each vacant See; these directions has 
entered CCEO, cc. 149-150. 



ANIMADYERSIONES 

Enrico Cattaneo, S.J. 

Un nuovo approccio al primo concilio di Nicea (325)1 

L'idea di riprendere la storia della controversia ariana e del primo con¬ 
cilio di Nicea a partire dai documenti di base, e senz'altro da apprezzare. I 
testi sono riportati in greco, eon a fianco la traduzione inglese, e intramez- 
zati dal commento. Diciamo subito che ci vuole una buona dose di coraggio 
per riprendere una vicenda estremamente complessa come ąuella ariana, 
«nella quale si incontrarono e si scontrarono probierni dottrinali, interessi 
politici [...] e contrasti tra le persone. Da qui una notevole difficolta a ri- 
costruime la storia, anche per la molteplicita e tendenziosita delle fonti»2. 
Non ho la pretesa di entrare in questa complessa materia. Intendo solo pre- 
sentare le posizioni di Pietras in questo suo stimolante studio, aggiungendo 
qualche mia personale osservazione. 

II primo documento riporto e la Lettera di Ario ad Alessandro (pp. 23- 
34). Secondo Epifanio (Panarion 69, 7), Ario lavrebbe scritta da Nicome- 
dia, dopo avere lasciato Alessandria in seguito alla condanna da parte di 
Alessandro. Invece per Pietras essa sarebbe stata redatta prima, proprio in 
occasione del sinodo alessandrino, nel quale Ario sarebbe stato condan- 
nato (p. 23). La questione della data e dunque dibattuta (Opitz, Urkunde, 
p. 12 la pone circa nel 320). Questa lettera e stata conservata da Atanasio 
(De Synodis 16) e da Epifanio (Panarion 69, 7-8), ma anche, in latino, da 
Ilario (La Trinita 4, 12 e 6, 5). Pietras giustamente sottolinea che la pre- 
occupazione di Ario e di natura prettamente cristologica: se Cristo infatti 
ci ha “meritato” la salvezza, ció significa che la sua obbedienza al Padre 
& stata meritoria, e quindi proveniva da una volonta libera di scegliere il 
bene e il małe. Se Cristo, pur godendo di questa liberia, e tuttavia rimasto 
«inalterato e immutato» (cosi sarebbe meglio tradurre, e non «unalterable 
and unchangeable», che si puó dire solo di Dio), ció gli fu dato per grazia 
(pp. 24-25). Pietras ricorda che tale questione fu risolta definitivamente 
solo al concilio Costantinopolitano III (680-681), eon laffermazione della 

1 Henryk Pietras SJ, Council of Nicea (325). Religious and Political Context, Documents, 
Commentaries, Gregorian & Biblical Press, Roma 2016, pp. 248. 

2 E. Bellini, Alessandro e Ańo. Un esempio di conflitto tra fede e ideologia. Documenti della 
prima controversia ańana, Jaca Book, Milano 1974, p. 11. 
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duplice volonta in Cristo (cf. pp. 24-25)3. Notiamo che nella sua lettera Ario 
mette in mezzo il termine homoousios (consostanziale), ma rifiutandolo, 
in ąuanto esso implicherebbe in Dio la possibilita di una divisione e di una 
alterazione, cosa propria dei corpi e non di un puro spirito. La traduzione 
inglese di homoousios come «one in essence» mi sembra che faccia dire 
troppo a quel termine, orientandolo in senso monarchiano, cosa che invece 
Pietras neghera (cf. pp. 194-197). 

La Thalia, composizione in versi scritta da Ario «prima dello scoppio 
della controversia», e riportata secondo la citazione di Atanasio in De Syno- 
dis 15, ma senza alcun commento. Esistono peró anche altri frammenti 
della Thalia, non riportati, tranne uno4. Notiamo solo che in quest'opera 
compaiono le parole hypostasis e homoousios: «[I1 figlio] non ha nulla che 
sia proprio di Dio secondo la sostanza (kathfhypostasin) della proprieta, 
perche non e ne eguale (isos) ne consostanziale a lui (homoousios autói)» 
(p. 35). 

Quanto alla lettera enciclica di Alessandro (Henós sómatos), Pietras 
sostiene che essa e stata scritta poco dopo il sinodo alessandrino che ha 
condannato Ario, ma nega che ci sia di mezzo la mano di Atanasio (allora 
troppo giovane) (p. 39). Sembra poi che Alessandro abbia un po' forzato 
il pensiero di Ario, il quale non avrebbe fatto altro che seguire la dottrina 
tradizionale (cf. p. 43). Ario infatti non aveva scritto che il Figlio e stato fat¬ 
to «dal nulla», ma che e «da Dio», cosa peró che si puó dire anche di tutte 
le creature. Siccome egli considerava Dio come una Monadę indivisibile, 
«non e travisare il suo pensiero dire che il Figlio e stato creato dal nulla» 
(p. 44). E difatti Ario lo affermera espressamente nella sua lettera ad Eu- 
sebio di Nicomedia, quando dira: «Per questo siamo perseguitati, perche 
diciamo che [il Figlio] e dal nulla» (§ 5, p. 61). 

A proposito della lettera di Alessandro, tre sono a mio awiso le cose 
degne di nota. (1) Il riconoscimento della cautela eon cui il vescovo ha 
proceduto nei confronti di Ario: «Io volevo passare sotto silenzio questo 
[falso insegnamento], affinche il małe si esaurisse nei soli capi dellaposta- 
sia e non si espandesse in altri luoghi, deturpando le orecchie dei semplici» 
(Henós sómatos 4). (2) La fermezza eon cui Alessandro, riconosciuta la pe- 
ricolosita dellerrore ariano, lo denuncia chiamandolo senza mezzi termim 
"apostasia dalia fede”, "eresia”, e dichiarando i suoi fautori “antichristi , 
"ripudiati dalia Chiesa e scomunicati” (Henós sómatos 16). (3) Non e mai 
questione in questa lettera del termine homoousios. 

Il documento successivo e la Lettera di Ario ad Eusebio di Nicomedia, 
3 Questi concetti sono ripetuti a p. 74. 

4 £ ąuello presente in Atanasio, Lettera ai vescovi di Egitto e Libia 12, citato a p. 25, linee 

1-6 (ma senza virgolette). Cf. p. 74, nota 118. 
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scritta «dopo il sinodo che ha condannato Ario e i suoi seguaci e li ha esclu- 
si dalia Chiesa» (p. 51), ma prima che Ario lasciasse Alessandria. Pietras 
traccia anzitutto un breve profilo biografico di ąuesto Eusebio, famoso per 
aver cambiato tre vólte la sede episcopale (prima Beirut, poi Nicomedia e 
infine Costantinopoli). Volendo stabilire alcune datę, Pietras concorda eon 
Bardy nel porre Tinizio della controversia ariana (e cioe del sinodo che ha 
scomunicato Ario) non prima del 323, e ąuindi nel datare ąuesta lettera di 
Ario poco prima del 324 (p. 52), ma anteriormente alla lettera di Alessandro 
Henós sómatos (p. 54). Quanto al contenuto della lettera, Pietras osserva 
che Ario, riportando in sintesi la predieazione di Alessandro, la deforma 
aląuanto, come se fosse di tendenza monarchiana (p. 56). Qui Pietras fa 
un osservazione interessante: fermo nella sua concezione filosofica che 
ogni causalita implichi una precedenza temporale, cosa che e impossibile 
in Dio, Ario «invece di modificare il suo proprio assunto, preferisce modi- 
ficare la Trinita» (p. 56). 

Il § 4 della lettera di Ario pone dei probierni di critica testuale. Opitz, 
accettando Tintegrazione di Holi, legge: «Il Figlio [...] e venuto alFesistenza 
per volonta e decisione del Padre, prima dei tempi e dei secoli, pieno <di 
grazia e di verita>, Dio, Unigenito, invariato»5. Giustamente Pietras non ac- 
cetta ąuesta correzione, ma legge senza virgole: «pieno Dio Unigenito», che 
e il nome proprio del Figlio (p. 60)6. 

Di Eusebio di Nicomedia ci resta una Lettera a Paolino di Tiro, uno dei 
sostenitori di Ario (lettera riportata alle pp. 64-68)7. Il contenuto rivela 
chiaramente una dottrina ariana. In particolare, Eusebio afferma che il 
Figlio «non e della natura (ek tes ousias) del Padre» e che e «altro» (heteros) 
dalia natura del Padre (§ 3); cita poi Prov 8, 22-25 per dire che il Figlio e 
«creato e fondato» (§4). Inoltre afferma che si puó dire che il Figlio e «da 
Dio», ma solo nel senso che tutte le cose sono «da Dio» (§ 8). Pietras poi 
osserva che 1'Alessandro menzionato alla fine della lettera non puó essere 
il vescovo di Alessandria, ma deve essere ąuello di Costantinopoli (p. 68). 

La Lettera di Alessandro di Alessandria ad Alessandro di Costantinopoli e 
senz altro il piu lungo e il piu importante di ąuesti primi documenti (pp. 68- 

5 H. G. Opitz, Athanasius Werke, 3/1. Urkunde zur Geschichte des ańanischen Streites (318- 
328), Walter de Gruyter, Berlin - Leipzig 1934, p. 3. 

6 Lantica versione latina legge parimenti «plenus deus unigenitus» (Opitz, Urkunde, p. 3). 
6 probabile che l'aggettivo pleres riferito a Dio sia una reminiscenza di Is 1, 11, secondo una 
lettura che spesso veniva data e che poneva il punto dopo pleres eimi (plenus sum) (cf. E. Cat- 
taneo, II Commento a Isaia di Basilio di Cesarea. Attńbuzione e studio teologico-letterario, SEA 
139, Augustinianum, Roma 2014, pp. 249-251). Quindi «Dio pieno» si puó dire solo del Padre, 
mentre il Figlio puó essere detto «pieno Dio Unigenito», e ąuindi deve essere ąuesta la lezione 
da preferire. «Dio Unigenito» ó un titolo presente nella Thalia (p. 35). 

7 A p. 64, linea 8 per una svista ó scappato un «Paolino di Nola»! 
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99). Benche indirizzata espressamente a un solo vescovo, essa e di fatto una 
lettera circolare, per mettere in guardia tutti i vescovi della regione contro 
le manovre di Ario. Secondo Pietras, Alessandro sarebbe tendenzioso nel 
presentare la dottrina di Ario, il quale, pur affermando che il Figlio e cre- 
atura, aveva sempre detto che non lo e come le altre creature (p. 76). I §§ 
12-14 riportano i principali testi biblici addotti da Ario in appoggio della 
sua tesi: Is 1, 2 (a sostegno che anche gli uomini possono essere detti “figli" 
di Dio) e il Sal 44, 8 (a sostegno che anche il Figlio, teoricamente, poteva 
scegliere il małe). Pietras nota che non e citato Prov 8, 22-24 (p. 77). Nei §§ 
15-18 Alessandro contrappone i testi biblici che smentiscono la tesi di Ario, 
e cioe Gv 1, 18 e Gv 1, 1-3. Pietras nota che compaiono a ąuesto punto due 
termini importanti: ąuello di hypostasis, «termine che e identico a ousia 
e denota la natura del Figlio» (p. 79); e ąuello di diastema (intervallo), nel 
senso che «non c'e nessun intervallo tra il Padre e il Figlio» (§ 18), il che 
implica letemita del Figlio, negata da Ario8. La ąuestione del diastema e 
ripresa ai §§ 22-23 (la traduzione inglese del § 22 non mi sembra corretta). 
A p. 83 il commento di Pietras lascia un po' perplessi: egli sembra difendere 
la posizione di Ario, anche eon un richiamo a un testo di Giustino, e fa dire 
ad Alessandro ąuello che in realta non ha mai detto, e cioe che «il Figlio e 
venuto all'essere dopo le altre cose, incluso il tempo» (ivi). Alessandro in 
effetti ąuando parła del tempo, afferma che e assurdo dire di colui che ha 
creato il tempo, che «c'era un tempo in cui non esisteva» (anche qui la tra¬ 
duzione finale del § 23 non mi parę corretta: qui il tinos si riferisce proprio 
al tempo, non ad «any created thing»). Al § 31 compare un tema che di 
solito sfugge ai commentatori, ma che, a mio awiso, e determinantę per la 
fede della Chiesa, ed e il tema dell'adorazione. Scrive Alessandro: «Ed e per 
ąuesto che il nostro Signore, che & Figlio del Padre per natura, e adorato da 
tutti» (p. 86). Gia il vescovo alessandrino vi aveva fatto cenno al § 6, dicen- 
do che «la Chiesa adora la divinita di Cristo». Questo tema sara sviluppato 
da Atanasio nella sua Lettera ad Adelfio9. 

Al § 38 Alessando ricorre ad unespressione singolare, spiegando che 
ąuando Cristo dice «Io e il Padre siamo uno» (Gv 10, 30), lo fa «non per 
chiamare se stesso Padre, nć per indicare che le naturę, due per ipostasi (tei 
hypostasei), sono una (mian)». Purtroppo la traduzione inglese di ąuesto 
passo tralascia proprio il termine hypostasei (p. 90). Comunąue e interes- 
sante notare come Alessandro non esiti a utilizzare hypostasis in riferimen- 

8 II termine diastema ricomparira nella polemica di Basilio contro Eunomio verso gli 
360. Cf. Basilio di Cesarea, Contro Eunomio II, 12: «I1 Padre b senza principio, e il principia 
del Figlio b il Padre, e tra loro non cb nulla [...], nessun intervallo (<diastemati)» (SC 305, p-4 '* 

9 Cf. E. Cattaneo, « Ladoration du Christ chez Athanase d'Alexandrie », in M.-A. Vannier 

(ed.), La christologie et la Tńnitć chez les P&res, Cerf, Paris 2013, pp. 63-88. 
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to al Padre e al Figlio (cf. §§ 16, 19, 29, 38, 46), anche se, come osservato da 
Pietras, non sembra distinguerlo bene dal concetto di physis. 

Per contrastare raltemativa posta da Ario (o pensare che il Figlio e stato 
creato dal nulla o dire che esistono due ingenerati), Alessandro introduce 
un tertium quid, e cioe che il Figlio non e nć ingenerato ne fatto dal nul¬ 
la, ma generato dal Padre (§ 45). Bisogna riconoscere che qui Alessandro, 
parlando di «natura intermedia» (mesiteuousa physis), usa un'espressione 
poco felice, ma essa non e da intendere come se il Figlio fosse a meta strada 
tra Dio e le cose create. In che cosa consista poi ąuesta generazione divina 
del Figlio, per Alessandro rimane un mistero imperscrutabile; si puó dire 
solo, in modo negativo, che essa non e «come ąuello che awiene tra i corpi 
per scissione o per emanazione, che comporta divisione» (§ 46). Piu volte 
egli afferma che la nostra mente deve fermarsi davanti al mistero della ge¬ 
nerazione del Figlio, ma senza allontanarsi dalia fede, e cita a sostegno il 
passo di Is 53, 8: «Chi spieghera la sua generazione?»10. 

In definitiva, afferma Pietras, «Alexander s letter is most likely the most 
comprehensive exposition of the theology in defence of Christ's divinity 
against the teachings of Arius» (p. 99). Tuttavia Targomentazione di Ales¬ 
sandro «lacks the accuracy which would be attained only in the course of 
the years» (ivi). Sembrerebbe poi, secondo Pietras, che il vescovo di Ales- 
sandria sapesse gia della convocazione del concilio, e che eon ąuesta sua 
lettera cercasse dei «supporters before a synodal debate which was likely to 
take place at Nicea» (ivi). Noi tomeremo piu avanti su ąuesto importante 
documento. 

Segue testo, traduzione e commento della Lettera deWimperatore Co- 
stantino ad Alessandro e Ario, che e stata riportata da Eusebio di Cesarea 
nella sua Vita di Costantino II, 64-72n. E 1'unico documento databile eon 
certezza, e cioe dopo il 20 settembre del 324 (p. 101). La cronologia de- 
gli awenimenti risulta dunąue essere ąuesta: il 18 settembre 324 ci fu la 
sconfitta definitiva di Licinio, e Costantino fece Tingresso a Nicomedia, 
dove era vescovo Eusebio. L'imperatore venne informato dei dissensi scop- 
piati ad Alessandria tra il vescovo e il prete Ario. In ąualita di Pontifex 
Maximus Costantino intese intervenire, e scrisse una lettera per riportare 
la pace. La lettera venne portata ad Alessandria dal vescovo Ossio di Cordo- 

10 GiA Giustino (1 Apol. 51,1) aveva citato Is 53, 8 per dire che il Figlio ha «una origine 
ineffabile» (SC 507, p. 261 e nota 1). Lo stesso fan* Ireneo, parlando di una «generazione 
inesplicabile» (Adv. haer. 4, 33, 11) e di una «origine ineffabile e indescrivibile» (Demonstra- 
tio 70). 

11 Cf. Eus£be de Cćsarće, Vie de Constantin. Texte critiąue F. Winkelmann (GCS), introduc- 
tion et notes par L. Pietri, traduction de M.-J. Rondeau, SC 559, Cerf, Paris 2013, pp. 334-347. 
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va, amico e consigliere deirimperatore12. Ossio avrebbe preso parte anche 
al sinodo alessandrino che scomunicó Ario (autunno 324) e al successivo 
sinodo di Antiochia nella primavera del 325 (p. 103). Dalia lettera si evin- 
ce che Costantino non aveva colto per nulla Timportanza della ąuestione 
ariana, giudicata una inutile disputa di parole da regolarsi eon un po' di 
buona volonta da entrambe le parti. L'allusione di Costantino alForigine 
della disputa «in un certo passo della Legge» (Vita, II, 69, 1) e molto vaga, 
ma alcuni commentatori, iniziando da Simonetti, vi vedono un allusione 
a Prov 8, 22-25. Pietras lo esclude, perche, secondo lui, loggetto della di¬ 
sputa non era direttamente la divinita della Sapienza, ma lobbedienza di 
Cristo, che comportava la mutabilita del Logos (pp. 113-114). Tuttavia Co¬ 
stantino parła di un passo «della Legge», e ąuindi deirAntico Testamento, 
non facendo nessun riferimento al Nuovo. Sarebbe strano che, avendo dei 
consiglieri esperti come Ossio ed Eusebio — ai quali certamente avra fatto 
vedere il testo —, egli si sia riferito alla «Legge» in modo improprio. Del 
resto, proprio Eusebio nella sua lettera a Paolino di Tiro aveva citato come 
testo fondamentale Prov 8, 22-25 (cf. p. 66). Bisognerebbe supporre, come 
fa Pietras, che Ossio ed Eusebio non fossero a conoscenza del contenuto 
della lettera, altrimenti, a meno di una dissimulazione diplomatica, non 
avrebbero consentito a giudicare la disputa «un contenzioso su piccole e 
insignificanti questioni» (pp. 117-119). Costantino da una parte minimizza 
la disputa, considerandola irrilevante, come un semplice dissenso tra filo- 
sofi di una medesima scuola; perció dice che i due contendenti possono 
pure tenersi le loro rispettive idee, purche smettano di scontrarsi, mettendo 
cosi in subbuglio il popolo. D'altra parte peró egli si mostra «estremamente 
preoccupato» della cosa (II, 72, 2). fi difficile a questo punto distinguere 
tra le esagerazioni retoriche e i veri sentimenti deirimperatore. Egli aveva 
progettato di passare dairEgitto per recarsi poi a Roma e ricevere il ri- 
conoscimento ufficiale della sua vittoria, celebrando anche il ventennale 
della sua acclamazione (era lo stesso percorso fatto da Vespasiano nel 70). 
Tuttavia le notizie giunte da Alessandria, unitę a quella dei disordini scop- 
piati nella Tebaide ad opera di Melizio, gli fecero mutare programma13. 

12 Eusebio non fa il nome del latore della lettera, ma lo descrive come «un uomo che 
1'imperatore conosceva bene per la sua prudenza e la sua fedeltA provata e che si era distmto 
confessando la fede nei tempi precedenti» (Vita II, 63). Secondo Warmington, il latore sareb¬ 
be invece un laico di nome Mariano, un notańus di corte, ma Pietras scarta ąuesta ipotesi 

(p. 104). Del resto, le lettere ai vescovi erano portate da ecclesiastici, non da laici. 

13 La traduzione inglese del § 72, 2 (p. 123) fa dire a Costantino: «I was hastening toward 
you, and had already accomplished the greaterpart of the distance», cio& si era gia messo in viag 
gio e aveva compiuto buona parte del percorso. Invece la traduzione italiana di L. Tartag 
(Napoli 1984, p. 118) dice: «Gi& mi apprestavo a venire tra di voi e gid la piii parte di Me era 
in mezzo a voi». Similmente la versione francese: « Je me hatais dćj& vers vous et la meilteure 
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In ąuesto contesto, secondo Pietras, appare inverosimile che Costantino 
abbia pensato di convocare un concilio per risolvere la disputa ariana14. 
Secondo Eusebio (Vita III, 4-6), ció che indusse Costantino a convocare 
«un sinodo ecumenico», cioe generale di tutti i vescovi, furono i disordini 
nelle chiese della Tebaide, il dissenso sulla data della Pasąua e il fallimento 
della missione inviata ad Alessandria. Pietras a ąuesto punto fa un calcolo 
dei tempi, e gli sembra impossibile che ąuesta decisione possa essere stata 
presa neUmvemo del 324-25, e ąuindi bisogna supporre che l'idea di un 
concilio generale fosse gia stata pensata prima, indipendentemente dalia 
crisi ariana. Questo e Targomento del cap. IV. 

Come si sia arrivati al concilio di Nicea nel 325 e infatti una delle que- 
stioni piu discusse tra gli storici. Appare qui la sostanziale tesi di Pietras: 
la polemica ariana non fu che una delle tante ąuestioni discusse a Nicea e 
neanche la principale, al punto che si puó sostenere la tesi «that Arianism 
had nothing to do with the convocation of a generał council first to Ancyra, 
then to Niceaea» (p. 145). fi vero che i canoni promulgati a Nicea testimo- 
niano che molte furono le ąuestioni trattate (Pietras presenta e commenta 
tutti i 20 canoni nel c. V), e tra ąueste ci fu lunificazione della data della 
Pasąua, da celebrarsi la domenica, ma e curioso che proprio di ció non si 
dica nulla nei canoni. Costantino allora avrebbe convocato tutti i vescovi 
anzitutto per celebrare i vicennalia del suo regno (iniziato nel 306) e poi per 
trattare alcune ąuestioni disciplinari allmtemo della Chiesa. Dato il ruolo 
che egli si attribuiva come Pontifex Maximus e come episkopos ton ektds, (e 
che per noi oggi e difficilmente immaginabile), l'idea di un "concilio ecu- 
menico” appare consona al suo ideale di unificazione delllmpero, e anche 
1'idea di emanare un credo valido per tutta la cristianita potrebbe essere, 
secondo Pietras, anch'essa unidea di Costantino (p. 137), sempre preoccu- 
pato della pace e della Concordia tra i suoi sudditi. Ma perche in un primo 
tempo era stata scelta Ancyra? Non si sa. Sulla data del concilio di Nicea, 
le opinioni divergono. Secondo Pietras il 20 maggio sarebbe stata una data 
troppo stretta per permettere ai vescovi delle sedi piu lontane di arrivare in 
tempo, tenuto conto che la navigazione riprendeva ad aprile. Cosi la data 
piu probabile e il 19 giugno, mentre il 25 luglio sarebbe la data di chiusura 
(p. 148)15. Pietras da molto credito alFesposizione fatta da Eusebio nella 
sua Vita di Costantino, cosi come alla lettera mandata alla sua diocesi (di 

partie de moi-meme ćtait avec vous » (corsivi miei). Credo che ąueste due ultimę traduzioni 
siano piu corrette. 

14 «It seems implausible that he had ever intended to convoke a generał assembly of the 
bishops in order to resolve it» (p. 119). 

15 II Conciliorum Oecumenicorum Decreta, a cura di G. Alberigo e altri, pone Tinizio del 
concilio il 19 luglio (p. 2). 
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cui nel c. VI), in ąuanto sono le testimonianze piu vicine airevento e, se 
fossero State tendenziose, avrebbero potuto facilmente essere smentite. 

Nel frattempo, e cioe nella primavera del 325, ebbe luogo un sinodo 
ad Antiochia, a cui parteciparono cinquantanove vescovi delle regioni vi- 
cine. Si trattava anzitutto di eleggere il nuovo vescovo della citta, ma il 
sinodo trattó principalmente della ąuestione ariana, emanando un credo 
decisamente anti-ariano, corredato da anatematismi e dalia condanna di 
tre vescovi che non vollero sottoscriverlo: Teodoto di Laodicea, Narcisso di 
Neroniade ed Eusebio di Cesarea di Palestina. Giustamente Pietras fa no- 
tare che la ąuestione di fondo fu sostanzialmente cristologica e non esclu- 
sivamente “trinitaria” (pp. 140-141). Parę peró che ąuesto documento (con- 
servato solo in una versione siriaca) non abbia avuto nessun effetto pratico 
(cf. p. 145). Certamente peró ąuesto sinodo «makes things somewhat morę 
complicated» (p. 135). 

Mentre fino a ąuesto punto del suo libro Pietras aveva presentato i do- 
cumenti in ordine (supposto) cronologico, da qui in avanti egli segue invece 
un altro criterio, esponendo prima i canoni di Nicea (c. V), poi la Lettera 
di Eusebio di Cesarea ai fedeli della sua diocesi (c. VI) e infine il Credo dei 
318 Padri (c. VII). Nel c. VIII sono esposti tre documenti post-sinodali, sui 
ąuali ritomeremo. 

Pietras giustifica Tanticipazione delFesposizione dei canoni perche gli 
sembra «that the bishops presents at Nicaea held them to have been even 
morę important that the credo itself» (p. 153). Inoltre, dal punto di vista 
della recezione, «the canons definitely precede the creed» (ivi). Queste due 
affermazioni sembrano contestabili. Eusebio non parła dei canoni ne nella 
sua lettera post-sinodale, ne nella Vita. Costantino, nella sua lettera post- 
sinodale a tutte le Chiese, nomina solo la decisione sul giomo della Pasąua, 
come se fosse stato lunico argomento trattato dal concilio (Vita III, 17- 
19). Ć, strano che quei canoni non comprendano proprio la ąuestione della 
Pasąua e dei Meliziani d'Egitto, due delle principali ragioni per la convo- 
cazione del concilio. Ci si chiede poi come i 250 vescovi abbiano potuto 
discutere in breve tempo argomenti cosi disparati come ąuelli presenti nei 
20 canoni. Non si potrebbe forsę ipotizzare che essi siano stati redatti da 
una commissione piu ristretta e approvati in ąuella che viene chiamata la 
“seconda sessione” del concilio di Nicea, awenuta un paio di anni dopo. 
Ma Pietras nega decisamente Tesistenza di una tale sessione (p. 152). 

Non ci sembra il caso di entrare in merito ai singoli canoni, il cui testo 

(solo in inglese) e riportato e spiegato diffusamente da Pietras (pp- ^4- 
178). Passiamo invece alla Lettera che Eusebio di Cesarea scrisse ai rede 
della sua diocesi poco dopo la fine del concilio. Questa lettera e riportata 
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Atanasio in appendice al suo De decretis Nicaenae Synodi16. In essa Eusebio 

fomisce la sua versione dei fatti, giudicata da Pietras attendibile, benchć 

reticente su molti punti. Eusebio infatti dice di aver letto, alla presenza 

deirimperatore, la sua professione di fede, ma non dice il perchć. Secondo 

alcuni storici, e Pietras e d'accordo, Eusebio doveva discolparsi dall'accusa 

di eresia portata contro di lui dal sinodo di Antiochia svoltosi nella prima- 

vera precedente (p. 181). Pietras ritiene che il credo proclamato da Eusebio 

non fosse ąuello in uso nella sua chiesa, ma un «artificially prepared text» 

(p. 182). Ć, vero che fino allora non esistevano dei credo ufficiali, tuttavia 

ąuelli esistenti provenivano da un contesto battesimale e seguivano tutti un 

medesimo canovaccio, eon ąualche espressione piu o meno dettagliata, so- 

prattutto nella parte cristologica. Eusebio si sara preoccupato di scegliere 

eon attenzione le parole. 11 suo testo fu approvato dalFimperatore, il quale 

suggeri solo di aggiungere nella parte cristologica la parola homoousios, 

spiegandone lui stesso il significato (§7). Pietras tocca qui la dibattuta 

questione di chi abbia suggerito alFimperatore lmserimento di quel termi- 

ne (pp. 182-183). In conclusione, sembra che Tidea sia stata di Costantino 

stesso, il quale, volendo proporre una formula di fede unitaria per tutta la 

Chiesa, trovó adatto quel termine e lo impose, a dire il vero piuttosto in- 

genuamente, essendo egli 1'unico, tra quelli presenti al Concilio, «who was 

unaware of the past heretical connotations of the term» (p. 228). Questo 

fatto spiegherebbe come mai Atanasio solo dopo venticinque anni si sia de- 

ciso a difendere il termine homoousios, dando la sua versione del Concilio 

eon il De decretis, dove per altro non c'e nessuna menzione della Pasqua, 

dei canoni o di altre questioni, ma e solo concentrato sul credo. 

E a questo punto che Pietras incomincia a parlare di "mito” e di "leggen- 

da”. Che a Nicea «the "orthodox” defended the consubstantiality and "Ar- 

ians” opposed it», questo sarebbe un "myth” «projecting upon the Council 

of Nicaea the views that were to emerge in the Church only about 30 years 

after, and later on» (p. 184). Dietro la spinta di questa tesi, Pietras consi- 

dera la Lettera del Concilio di Nicea agli Egiziani (pp. 209-215) e la Lettera 

di Costantino alla Chiesa di Alessandńa (pp. 205-209) come dei documenti 

falsi, elaborati dopo la morte di Atanasio, al tempo deirepiscopato di Piętro 

(quindi tra il 373 e il 380). Invece la Lettera di Costantino a tutte le Chie- 

se, riportata da Eusebio (Vita III, 17-19) sarebbe autentica (pp. 215-220). 

Diciamo subito che sono questioni assai complesse e che molti elementi 

riguardanti queste lettere ci sfuggono. E un fatto che le tre lettere toccano 

argomenti diversi. La prima {Lettera del Concilio agli Egiziani) riporta la 

condanna di Ario, ma poi verte essenzialmente su come regolare la questio- 

16 Mi permetto di rimandare alla mia traduzione: Atanasio, Il credo di Nicea, Citt& Nuova, 
Roma 2001, pp. 126-132. 
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ne dei seguaci di Melizio. La seconda (di Costantino alla Chiesa di Alessan- 

dria) tratta esclusivamente della fede ristabilita a Nicea contro Ario. Infine, 

la Lettera di Costantino a tutte le Chiese parła come se Turnica ąuestione trat- 

tata a Nicea fosse ąuella della data di Pasąua. Dato per scontato che solo 

ąuest ultima sia autentica, Pietras conclude che le prime due lettere «are 

therefore morę a testimony to the situation in the Church of Alexandria in 

the latter half of the 370s rather than to the period immediately after the 

Council of Nicaea. In my opinion, the myth of the anti-Arian Council of 

Nicaea had originated from those two letters, in the light of which Athana- 

sius s writings would be subseąuently construed and represented» (pp. 228- 

229). Di conseguenza, anche la presentazione di Atanasio come intrepido 

difensore del credo di Nicea e un "mito” (ivi). In conclusione, «the impor- 

tance of the generał synod of Nicaea — the First Ecumenical Council — as 

a great action undertaken by the Church in defence of the divinity of Christ 

appears to be, therefore a mythical event, like, for instance, the Deluge or 

the Crossing of the Red Sea. It is one of the founding myths of the Church» 

(p. 229). 
Come mia conclusione, devo dire che ąuesto libro non va senz'altro 

messo da parte come troppo ardito, benchć la pretesa di andare contro una 

interpretazione protrattasi per piu di 1500 anni (p. 227) possa sembrare 

eccessiva. In realta ąuesto lavoro pone tanti interrogativi e offre tanti spun- 

ti interessanti, che tocchera agli specialisti discutere. Tra le cose notevoli, 

trovo importante Taccentuazione sulTaspetto cristologico nella ąuestione 

ariana, e cioe sullobbedienzameritoria di Cristo, e ąuindi sulla sua "muta- 

bilita” (almeno teorica), da cui segue Taspetto trinitario. 

Bisogna poi riconoscere che il credo di Nicea non subito si e imposto, 

anzi e awenuto tutto il contrario. Tuttavia, nei numerosi simboli elaborati 

dai vari sinodi dopo il 325, se e vero che Nicea non viene mai nominata, e 

chiaro che Tintento era ąuello di scalzare la fede la formulata. Del resto, 

Timportanza di un awenimento come un concilio ecumenico non e detto 

che venga colta subito, ma puó diventare evidente solo eon Tandare del 

tempo. Probabilmente ne Costantino ne i vescovi presenti a Nicea furono 

consapevoli della portata di queUevento, e da qui deriva anche la disparita 

delle relazioni da loro fatte. 

Quanto ad Atanasio, se e vero che solo verso il 350 egli ha cominciato a 

difendere il credo di Nicea, ció non significa che fino a ąuella data sia stato 

in silenzio. La sua opposizione alTarianesimo e stata netta fin dalTinizio, e 

ció e testimoniato dai tre Discorsi contro gli ariani, databili senza dubbio a 

prima del 35017. Infatti, sebbene il termine homoousios applicato al Figlio 

17 £ singolare che Pietras nel suo studio non li nomini mai. 
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compaia in ąuesti discorsi solo una sola volta e senza riferimento a Nicea18, 

tuttavia Atanasio e il primo che ne ha dato implicitamente la definizione 

piu corretta, dove luguaglianza di natura tra il Padre e il Figlio e spiegata 

non ricorrendo a immagini del mondo materiale (che pure egli usa), ma 

unicamente basandosi sulHdentita dei predicati, e cioe che «le stesse cose 

che sono dette del Padre sono dette anche del Figlio, eccetto il nome di 

Padre»19. Di conseguenza, se il Padre e etemo, anche il Figlio sara etemo, e 

se il Padre e onnipotente, anche il Figlio sara onnipotente, e cosi via, dato 

che il Figlio condivide tutto ąuello che ha il Padre, eccetto il nome di Padre. 

Forsę neppure Atanasio amava molto il termine homoousios, ma ąuando 

ha capito che era 1'unico modo per mettere gli ariani eon le spalle al muro, 

lo ha difeso a spada tratta. La sua decisione di combattere Tarianesimo, 

l'aveva appresa certamente dal suo predecessore Alessandro, il quale, come 

abbiamo visto, se alfinizio fu cauto nei confronti di Ario, ąuando si rese 

conto della posta in gioco, intervenne eon estrema decisione. In effetti, 

come ha detto bene Enzo Bellini, ąuella ąuestione non era una capziosa 

disputa di parole (come la pensava Costantino), ma metteva in conflitto 

«due modi di concepire Dio e il cristianesimo»20. Ario voleva salvaguardare 

lunicita di Dio, monadę incomunicabile; perció il Figlio era semplicemente 

la prima e la piu perfetta delle creature, era Dio per partecipazione, non per 

natura. Ma cosi il titolo di Figlio di Dio non era sostanzialmente diverso da 

ąuello dato ai battezzati, che anch'essi diventano "figli di Dio”. Se dunąue 

Cristo e anche lui un Figlio per adozione, non puó comunicarci la vita divi- 

na, poiche anche lui ha meritato di riceverla dal Padre. In tale prospettiva, 

«Cristo salva il genere umano in ąuanto gli offre un perfetto modello di vita 

e gli rivela la vera filosofia, la verita capace di soddisfare tutti e, dunąue, di 

unificare il genere umano»21. Per Alessandro e Atanasio invece, «il centro 

di interesse e salvare la grandezza della speranza cristiana, annunciata nel 

battesimo, per cui gli uomini diventano figli di Dio. Questo awenimento, 

operato da Cristo nel battesimo, e una nuova creazione, una rigenerazione 

che presuppone in Cristo una potenza divina in senso proprio»22. 

Che ąuesto punto basilare abbia finito per mettere in secondo piano 

tutte le altre ąuestioni trattate a Nicea, molte delle ąuali erano solo discipli- 

nari, ció non significa che sia stato creato artificialmente un "mito” di quel 

18 Atanasio, Contra Ar. I, 9 (PG 26, 29A): «Perció [il Figlio] b vero Dio, essendo consostan- 
ziale al vero Padre». 

19 Contra Ar. III, 4 (PG 26, 329A). Ć, merito di B. Lonergan avere evidenziato ąuesto ap- 
porto di Atanasio (cf. La Tńnita/1. Parte dogmatica: lo sviluppo dottńnale [Opere di Bernard 
Lonergan, 11], Citt& Nuova, Roma 2014, p. 110. 

20 Bellini, Un esempio di conflitto tra fede e ideologia, cit., p. 12. 

21 Ivi. 

22 Ivi. 
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concilio, ma che si & riconosciuto, anche se gradualmente, che esso aveva 

toccato un punto nevralgico della fede cristiana23. 

Via di Porta Pinciana, 1 Enrico Cattaneo, S.J. 

00187 Roma 

23 Qualche osservazione sulla parte redazionale, che poteva essere fatta meglio. Ad esem- 
pio, molti testi sono riprodotti eon lo stesso corpo del carattere normale e senza virgolette, 
cosl che non si distinguono dal commento (cf. pp. 81, 83, 138-144, 149, 154-178). Piu volte £ 

scritto «Pope Damasius» invece di «Damasus» (pp. 224-225). 



Samuel Moawad 

Addenda zur Vita Dioscoń, PO 246 (56.1) 

In meiner Einleitung zur Edition der arabischen Vita Dioscoń wird im 

letzten Absatz auf Seite 7 unter Nr. 3 ein bohairisches Fragment erwahnt, 

dessen Inhalt mit der Vita Dioscoń zu tun hat1. Es wird dort festgestellt, 

dass der bohairische Text mit keiner Version der Vita ubereinstimmt. Erst 

nachdem die Arbeit an den Verlag geschickt worden war, stiefi ich auf ei- 

nen Aufsatz von Enzo Lucchesi, in dem er dieses bohairische Fragment 

identifizieren konnte. Leider war die Arbeit bereits im Druck und konnte 

nicht mehr korrigiert werden. Hier gebe ich den betreffenden Absatz in 

seiner korrigierten Form wieder (die Fufinote 22 meiner Einleitung bleibt 

unverandert). 

3. Das bohairische Fragment, das Hatch im Jahr 1923 entdeckte und 

zweimal ais Teil der Vita Dioscoń publizierte,22 gehórt eigentlich zu ei- 

nem liturgischen Stuck, wie E. Lucchesi, Dune vie de Dioscore a une 

hymne en Thonneur de Dioscore, in Analecta Bollandiana 128 (2010), 

61-65, zeigte. Das Fragment erganzt den Text eines Difnars, das von De 

Lacy 0'Leary, The Difnar (Antiphonarium) of the Coptic Church (first 

four months), London, 1926, 101-102, frag. III, bereits publiziert wurde. 

Wolbeckstrasse 272 Samuel Moawad 

D-48155 Munster 

1 Die arabische Version der Vita Dioscori. Edition und Ubersetzung von Samuel Moawad, 
PO 246 (56.1), Tumhout 2016. 
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Fedalto, Giorgio, Le Chiese d’Ońente. Sintesi stońca, Casa Editrice Mazziana, Ve- 
rona 2016, pp. 195. 

In his long career as teacher and researcher at the University of Padua and else- 
where, the author, Prof. Giorgio Fedalto, has provided us with an array of books, of 
which the three volumes Le Chiese d’Ońente (vols. I-III, Milan 2010-20122) imme- 
diately catch the eye of the expert. Indeed, they were published as a continuation 
and complement to Hubert Jedins History of the Church, as one gathers from E. 
Guerriero s Preface to the first volume. The present work attempts a brief but vi- 
able synthesis of so much toil and insight; here we choose some points as a path 
through the huge amassment of knowledge. 

In order to insert the Churches of the East into the whole movement of re- 
ligions, the author goes way back to primitive times when the human groping 
for the transcendental often took the form of polytheism. Critically, however, 
one should not forget that polytheism can go along with the worship of one god 
(;monolatńa), without stopping to believe in many gods. Fedalto, however, sees the 
rise of the Eastem Churches precisely in the passage from polytheism to Chństian 
monotheism. With Indo-Europeans in Iran, Zoroastrianism achieved the status of 
a monotheistic religion (p. 15); and in the Mediterranian area, with Abraham, God 
began his special revelation to humanity (p. 19). Following Christ's injunction to 
the Apostles to go to the end of the world, they and their disciplines had to pass 
through Palestine, Syria and Europę. As these areas belonged to the Roman Em¬ 
pire or were situated on its fringes, the Churches which originated here came to be 
known as the Churches of the Eastem Empire (p. 23). 

We first come across thepentarchy, or the rule of the five patriarchates, seen as 
already functioning in Justinian Is Novellae (p. 29). Long before Emperor Leo III, 
in 732, switched the Eastem Illyricum from under the pope's jurisdiction to that 
of the Patriarch of Constantinople, Theodosius II had already ascribed Dacia and 
Greece, that is a huge chunk of the Balkans, to the already enormous Prefecture 
of the East (p. 29). St Thomas the Apostles mission to India is attested to by an 
impressive number of Eastem and Western Fathers (p. 32). Important for Byzan- 
tine ecclesiology is the fact that the emperor is considered to be the vicar of Christ, 
responsible to promote the kingdom of God, though in a way ąuite different from 
that of the bishops or even the patriarcha (p. 44). To dismiss the Melkite Churches 
as the emperor s creation just because the name "Melkite" means "imperial", is 
not warranted, sińce these Churches had fully endorsed the preceding ecumenical 
councils as expression of their faith (p. 46). Monasticism, especially before the 
advance of Islam, sheds much light on the development of the non-Chalcedonian 
Churches, now known as "Oriental Orthodox" (pp. 46-47). Islam was a movement 
of protest against Byzantine rule, with Damascus falling into Muslim hands in 636, 
Ctesiphon in 637, Jerusalem in c. 638, Carthage in 698 and Spain in 711, but the 
Muslims were beaten at Poitiers, in Gaul, in 732 (p. 56). While the Melkite patri- 
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archs could not return to their see, the Coptic patriarch Benjamin, enthroned in 

644, fared better and retumed from exile to Alexandria (p. 60). The Maronites are 

described as anti-monophysite Chalcedonians (p. 61). One of the most outstand- 

ing figures of the Church of the East, with headąuarters in Seleucia-Ctesiphon, is 

Abdisho Bar-Brika (d. 1318), the encyclopedist and canonist (p. 63). One has to 

keep in mind the Abbasid dynasty, with centre in Baghdad, therefore ąuite close 

to Seleucia-Ctesiphon, which replaced the Damascus-based Umayyad dynasty and 

ruled from 750 to 1258 (pp. 63-64). Timothy I (780-823) was one of the most fa- 

mous patriarchs of the Church of the East, in whose reign as catholicos members 

of his Church produced translations from Greek to Arabie through Syriac (p. 64). 

This Church extended her sphere of influence to China, where the Xian-Fu Stone 

going back to the 8th centuiy is still erect (p. 69), and Marco Polo during his stay 

in China in the years 1271-1295 discovered Christians there (p. 71). 

With the crowning of Charlemagne in 800 was shattered the ideał of a sole 

Christian empire in East and West. In the Middle Ages, the West became morę and 

morę homogeneous, in contradistinction to the Christian East, which remained a 

motley of Churches and rites (p. 80). Among the disorders of the Fourth Crusades 

(p. 87), Tommaso Morosini, later Latin Patriarch of Constantinople after the con- 

ąuest of Constantinople in 1204, had to swear before he left Venice to choose only 

bishops and canons of Venetian provenance (p. 93). Corfu and Cephalonia were 

Venetian possessions until 1797 (p. 95). The Franciscans and the Dominicans were 

present in the East in various ways (p. 97), but no reference is madę in this connec- 

tion to the interesting phenomenon of the Fratres Peńgńnantes and the Fratres Uni- 

tores (p. 97). Tamerlane was not a Mongoł, but a Turk. The Mongols themselves, 

also known as Tartars, and the Chinese were ąuite open-minded when it came 

to religion, in sharp contrast to Islam, wholeheartedly opposed to any Christian 

settlements or Latin dioceses. In 1307 Clement V nominated Fra Giovanni da Mon- 

tecorvino archbishop of Cambalec, Beijing (p. 100). In 1440, an Italian merchant 

discovered a thousand Nestorian Christians in Mylapore, India, where the tomb of 

St. Thomas was reputed to have been, a few decades before Vasco da Gama landed 

on the shores of Malabar (p. 102). 

With the re-conquest of Constantinople in 1261, the slow decline of the empire 

became increasingly manifest. About 700 Greeks arrived at Ferrara in 1438 for the 

beginning of the council of Ferrara-Florence (pp. 103-104). The Union reached at 

Florence on 6 July 1439, though signed by all except one, Mark Eugenicus, did 

not enjoy the broad support of the base and was soon rescinded by many of its 

signatories, Isidore of Kiev and Bessarion of Ephesus being notable exceptions 

(p. 104). The reception among the non-Byzantine Eastem Churches differed, but 

for the Maronites it was simpler, because they were already in union with Romę, 

even if the Mameluke govemor, fearing a new crusade, unleashed a persecution 

against them. (It was different with the Maronites and Chaldeans in Cyprus, where 

Andrew of Rhodes managed to persuade both communities to accept the terms 

of the Florentine council; cf. J. Gili, The Council of Florence, Cambridge 1959, 

pp. 336-337). At any ratę the council offered an occasion for Orthodox and Cath 
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olics to get to know one another at close ąuarters. Divisions among Christians 

paved the way for the Turkish military takeover of Constantinople in 1453 (p. 105). 

The victor, Mehmet II, continued with his conąuests until death in 1481 checked 

his ambitions (pp. 106-107). With Pius II's death in 1464 the tradition of a Europę 

held together by the pope and thus able to defend itself came to an end (p. 107). 

France soon moved in to counterbalance the Habsburgs by striking an alliance of 

sorts with the Turks (p. 107), so that the Ottomans under Suleiman I (d. 1566), 

with whom the Ottoman Empire reached its apogee, became an unavoidable in- 

terlocutor on European affairs (pp. 107-108). The millet system raises ąuestions as 

to whether it compromised the spiritual authority of the patriarch, and whether, 

while enhancing the authority of the patriarch as a whole, it did not impair that of 

the other patriarchs, who no w factually derived their rights from the patriarch of 

Constantinople (pp. 109-110). 

Macedonia was, as far as Church organization was concemed, morę resistant 

than Anatolia; thus, Thessalonica has retained an unbroken list of bishops right 

until our times (p. 112). At first, the monasteries, too, resisted, but in the 16th 

century the number of monks decreased (p. 112). For many Greek savants fleeing 

from the Ottomans, Venice, Padua and Romę offered a haven of study (p. 112). 

In the Slavic world, the Serbian patriarchate of Peć, unilaterally established 

in 1346, re-established in 1557, suppressed in 1776 and once morę revived in 

1920, illustrates the altemate vicissitudes of Christians in the Balkans under the 

Turks (p. 113). Moving eastward, the axis of power first rotated around Kiev and 

Novgorod, but later shifted to Moscow (p. 115). The Church of Kievan Rus' could 

retain its independence under the Mongols, or Tatars, because of the latters toler- 

ance in matters of religion (p. 116). At the end of the fifteenth century, Moscows 

territory extended from Karelia to the Ural Mountains (p. 116). The Slavs of Kiev 

right up to Novgorod and the Volga understood Church Slavonic, also known as 

Old Bulgarian, and used it for the liturgy, thereby creating a divide between them- 

selves and Byzantium (p. 116). The mission of the Greek brothers Sts. Cyril and 

Methodius fits well into this framework, its success being gauged by the fact that 

in a Western world dominated by Latin and the Roman liturgy they introduced a 

liturgy in Church Slavonic. During their stay in Venice in 866-867 the two brothers 

were told that one can pray only in the three languages on Christ's cross, Greek, 

Latin and Hebrew, but they retorted they were aware of many other nations which 

used their own language for the liturgy (p. 117). In Romę the pope approved the li- 

turgical novelty, but Cyril died there shortly afterwards, on 14 February 869. After 

Methodius' death on 16 April 886, his legacy was continued by his disciples in Buł¬ 

garia (p. 117). The Byzantine rite that entered Russia later on was different from 

the pure Byzantine and became Slavo-Byzantine through Church Slavonic, thus 

giving rise to new forms (pp. 118-119). Moscow declared itself independent of Con¬ 

stantinople in 1448, an occurrence which in c. 1510 inspired the monk Philotheus 

of Pskov to come out with the theory of “Moscow, the third Romę" (p. 118). Mos¬ 

cow drew sustenance on monasticism, of which St. Sergius of Radoneź is emblem- 

atic (p. 119). In 1589 Patriarch Jeremias II Tranos of Constantinople approved the 
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patriarchate of Moscow. European rulers called the territory under Moscow's sway 

Moscovia (p. 119). 

The Christians of St. Thomas in South-West India followed their own liturgical 

practices (pp. 121-122) until the arrival of the Portuguese; initially cordial, the re- 

lations between the two groups started deteriorating once the Portuguese put into 

ąuestion the validity of the Malabar liturgy. The real issue was the dependence of 

the St. Thomas Christians on the Patriarch of Babylon, considered by the Portu¬ 

guese to be unorthodox (p. 122). Of the five bishops who in this period came from 

Seleucia, the most important was Mar Jacob, who was on friendly terms with the 

Franciscans and allowed them free access to the natives' churches, as well as to 

their seminary, built in 1541 (p. 122). Given Goa's strategie position, the Portu¬ 

guese raised it to a diocese in 1533, becoming a metropolitan see in 1558. In the 

meantime, a Catholic, John Sullaąa, had been chosen as patriarch of Babylon and 

was recognized as such by the pope as Simon VIII of the Chaldeans (p. 124). Other 

religious orders present in India were the Dominicans, the Augustinians and the 

Carmelites. 

On the Ottoman front, Soleiman the Magnificent died in 1566; yet although 

the Ottomans were defeated at Lepanto in 1571, Cyprus fell into their hands in 

1570-1571 (p. 125). For the next two centuries, until the Treaty of Kutchuk (1774), 

the Ottoman Empire was still, amid defeats and setbacks, an empire to reckon 

with (p. 125). Failure to capture Vienna in 1683 had proved fatal for the Ottomans 

(p. 126). New treaties allowed for greater freedom of entry into Turkey, agreements 

often inspired by fear of the Turk. The case of Patriarch Cyril Lukaris, strangled 

by the Janissaries (1638), is no exception (p. 129): from 1453 until the last phase 

of the War of independence patriarchs and almost a hundred bishops were put to 

death (pp. 129-130), so that the Orthodox celebrate 172 martyrs for the period go- 

ing from 1600 to 1867 (p. 130). The legał and religious status of the millet and the 

corresponding responsibilities of the patriarch and the community he ruled over 

may provide the key (p. 130). 

In the Synod of Brest four Ukrainian bishops decided to abandon their met¬ 

ropolitan and join Romę. Kiev and Moscow stood for two different theological 

approaches, the South Russian, morę open to Catholicism, and the Slavic-Byzan- 

tine, morę closed, respectively (pp. 130-131). After the death of Patriarch Adrian 

in 1700, Peter the Great refused to hołd another election to choose a patriarch, 

thus paving the way for the abolishment of the patriarchate (pp. 131-132). In 1764 

Catherine II confiscated Church property (p. 132). Yet if Catherine II's record is 

negative with regards to the Uniates (p. 133), it was she — one may add — who 

refused to promulgate the buli of 1773 suppressing the Jesuits. Poland was parti- 

tioned for the third time in 1795 (p. 133). 

The designation Coptic was first used for Christians in an ethnic rather than in 

a religious sense, but later on, in the 7th century it was applied for those who re- 

jected the Byzantine Church for its acceptance of the council of Chalcedon. In 750 

Egypt passed from the Umayyad rule of Damascus to the Abbasid rule in Baghdad 

(p. 133). Christianity in Nubia survived long in spite of Muslim incursions, but a 
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part of it, the Christian kingdom of Alodia, lasted until 1504, whereby its Christian 

faith slowly became extinct under Muslim rule (p. 134). Ali the morę surprising is 

the fact that Ethiopia, also surrounded by Muslims, has survived as a Christian 

land until today (p. 135). The West's knowledge of this land was obfuscated by the 

myth of Prester John (p. 135). The Jesuits sent missionaries to Ethiopia in 1555 

(p. 135). 

On the other side of the ecclesiastical pendulum, the far-flung Church of the 

East suffered greatly during the invasions of Tamerlane (p. 136). In the 17th centu- 

ry Jesuits, Capuchins and Carmelites insisted on union with Romę as a pre-condi- 

tion of further collaboration with the locals (p. 137). In the 18th century the Syrian 

Catholic Church was almost destroyed when its patriarch was given the title of Pa- 

triarch of Antioch (p. 137). Armenians, sometimes called "Gregorian Armenians" 

after their founder, Gregory the Illuminator, yet only as late 1411 was the Cathol- 

icosate of Etchmiadzin, where the primate of the whole Church resktes, founded 

(p. 138). Georgians remained Orthodox, although once annexed by Russia were 

subordinated to the Russian Church (p. 138). The Maronites of Lebanon remained 

faithful to Romę in spite of a certain Latinization (p. 138). The Synod of Diamper 

(1599) pushed latinization for the Saint Thomas Christians in Malabar people to 

an extreme (pp. 140-141). Clement VIII suppressed the metropolitan status of the 

St. Thomas Christians, subordinating them to the archbishop of Goa. Diamper 

was a diocesan rather than a provincial synod, but was subseąuently recognized 

as provincial (p. 141). Mar Abraham was the last metropolitan (1569-1597) sent 

from the Church of the East (p. 141). The revolt of the Coonan Cross was directed 

against the Jesuit archbishop, dom Garcia, but the Carmelites, sent to India by 

Pope Alexander VII, had to leave soon afterwards, in 1663, because of the Dutch 

conąuest (p. 143). 

In 1798 France and Turkey broke their traditional peaceful relation, to be re- 

sumed only in 1802 (p. 147). The number of metropolitanates etc. in the patriarch- 

ate of Constantinople in 1645 and in 1901 is given on p. 148. In 1918 there was 

an attempt to reconstruct the patriarchate under the Greek govemment, but to no 

avail (p. 148). With the movement of Greek independence gathering momentum, 

the Phanariots lost their influence, and the Sułtan disbanded the millet (p. 149). 

It came to the separation between Greece and the Patriarchate (p. 149), thanks 

to philethnicism. In 1878, the British took Cyprus, restoring religious freedom 

but impeding its union to Turkey (p. 150). The Russian Church at the beginning 

of the 20th centuiy was a unit administered by the State in a vast country domi- 

nated culturally by the struggle between Slavophiles, in search of their identity in 

their own roots in Russia, and Westemizers, looking towards the West for their 

identity (p. 151). Under Nicholas II religious liberty was granted to the point that 

one could pass from Orthodoxy to another religion, and the numbers of monks 

went up (p. 152). The provisional govemment of 1917 allowed for the choice of 

a new patriarch of Moscow (pp. 152-153). Under Nicholas I the Uniate Church, 

which came under Russian rule because of the partition of Poland, was annihilat- 

ed (p. 153). Napoleon s short stay in Egypt brought the Copts no advantages, the 
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long rule of Mehmed 'Ali (1805-1849) did. In 1724 a Catholic Melchite patriarchate 

came into being, which Maxim III Mazlum (d. 1855), one of the most outstanding 

patriarchs of this Church, helped re-organize (p. 155). The Jacobite Church was 

almost decimated, as the statistics Fedalto gives go to show (p. 155). The Church 

of the East was greatly reduced in numbers because so many of its faithful were 

massacred (p. 156). The British rule on Cyprus, from 1878 to 1925, favoured morę 

religious freedom, but not political unity with Greece (p. 156). The Armenian pa- 

triarch of Constantinople, in the 19th century incorporated the catholicosate of 

Sis or Cicilia and exercised jurisdiction over all Armenians in the Ottoman empire 

(p. 156), seeds of much tension with Etchmiadzin. In 1917 the Georgian church 

re-established the catholicosate (p. 157). Among the Christians of St. Thomas, an 

Anglican influenced Church was created, and the Malankara Orthodox Church 

divided into two over Church reform in 1912. Mar Ivanios became a Catholic and 

founded the Syro-Catholic Malankara Church (pp. 157-158). The list of Carmelite 

bishops continued until 1887 when Leo XIII established two apostolic vicariates in 

Kerala, with seats in Trichur and Kottayam (p. 159): on this occasion this Catholic 

Eastem Church became known as the Syro-Malabar Church (pp. 159-160). 

After World War I, besides the fali of four empires, the German, the Austrian, 

the Russian and the Ottoman, a new constellation called Yugoslavia came about 

by joining Croątia and Slovenia, as well as Bośnia and Herzegovina to Serbia 

(p. 161). To asspre peaceful transition, France and England took over the Middle 

East mandates, Syria and later Lebanon for the former, Palestine and Mesopo- 

tamia for the latter. Turkey established a republican regime in Ankara in 1923 

(p. 161). The Soviet Union, bom on December 30, 1922 and died on 26 December 

1991, was already practically dead with the collapse of the Berlin Wall in 1989, 

which brought the dreadful chapter of communism to a halt (p. 162). John XXIII 

and John Paul II played a significant role in establishing contacts with the Eastem 

churches (p. 163). 

Constantinople had to abandon a number of metropolitantes, because the 

new Turkish govemment preferred Islam, and Halki was closed in 1971. The few 

thousands of Greeks that have stayed belong to different Churches (p. 163). The 

Uniate Churches suffered very much, but they are now recovering (pp. 163-164). 

Estonia and Poland had their share of suffering, but also of recovery, and so did 

Finland, with its sizeable Orthodox Church (p. 164). In 1989, 96% of the popula- 

tion in Greece declared itself to be Orthodox (p. 165). For Mount Athos only Ortho- 

doxy is the one holy Catholic and apostolic Church (p. 166). In 1948, in Romania, 

1,600,000 Greek Catholics were forcibly declared orthodox (p. 167). 

Next follows a section on Russian churches. Famine struck Russia in 1922. Due 

to the compromises the Russian Orthodox Church had to make, it soon found itself 

confronted by the Living Church (p. 168). Lenin died in 1924; Patriarch Tychon in 

1925. In the census of 1936, 55% of the population declared itself Orthodox, much 

to everybody's surprise, and in spite of the toll in blood for those who persisted to 

believe. The discrimination and even persecution of the Church came to an end 

only with Gorbachov (p. 172). After the fali of Communism the Latin eparchy of 
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Mukachevo was established, and a bishop named for it in 1991, yet many Eastem 

Christians preferred to emigrate to the USA (p. 172). 

In 1846 the Orthodox patriarch of Alexandria retumed to Egypt (p. 173). When 

the communist govemment fell in 1991, the Ethiopian patriarch was exiled and 

a new one elected (p. 174). The Melkite Catholic Church is the most prosperous 

after the Maronite (pp. 174-175). England granted Cyprus independence in 1960 

(p. 175). The Armenian patriarchate of Cilicia was transferred to Beirut. Russia 

sold Alaska, where there was already a budding Orthodox community, to USA in 

1867 (p. 176). With the influx of refugees after 1917, American Orthodoxy was 

variegated, so that it declared its autonomy from Moscow in 1924, which Moscow 

recognized as autocephaly in 1970 (p. 178). The ROCOR, the Orthodox Church 

outside of the Confines, reconciled itself with Moscow in 2007 (p. 178). The Or- 

thodox are present in many parts of Africa (p. 179). In a word, we come across 

bishoprics and metropolitanates beyond the traditional confines of the Churches 

(p. 179). In India, after the debacie of the Jesuits known as the Coonan Cross, the 

situation continued to deteriorate even after the arrival of the Discalced Carmelites 

(pp. 179-180). Even today, as a reflex of the latinization that had been going on, 

the native clergy prefers to collaborate with their colleagues from Asia, than from 

the west (p. 182). 

Particularly interesting are the conclusions, typically entitled "Towards the 

Globalization of the Planet" (p. 182), with the underlying thesis that the world is 

proceeding towards the globalization of its knowledge and its relations (p. 182). 

After lengthy differentiations one can understand how difficult it is to recompose 

once morę the primordial unity taking into account its subseąuent development 

(p. 183). For example, the so-called canon 28 of Chalcedon attributed to Constan- 

tinople a real primacy subseąuent only to that of Romę on the political basis of 

its being the new Romę, thereby annulling the apostolic principle used for Romę 

(p. 183). In order to restore communion one must first recuperate union between 

these Churches (p. 184). 

Of course, the examples chosen are not meant to be comprehensive and are 

chosen somewhat at random, yet they suffice to show the wealth contained in this 

short work. Fedaltos aim is primarily to shed light on the historical background of 

dogma, and some of his assertions in the area of dogma need differentiation. Thus, 

he depicts Nestorius as in contradiction with the Council of Ephesus (p. 40), a 

typical thesis held prior to the post-conciliar manuals and the current phase of dia- 

logue and contrary to Cardinal A. Grillmeier's research that the heresy condemned 

at Ephesus cannot be ascribed to Nestorius. However, a few pages later (p. 62), the 

Nestorian ąuestion is correctly differentiated in the sense of depending on linguis- 

tic and terminological issues (p. 62). A strength of the work is Fedalto's interest in 

setting up the list of metropolitans and their suffragans, at least by giving some sta- 

tistics: e.g., those who depended on Seleucia-Ctesiphon (p. 41), Jerusalem (p. 83), 

the Byzantine Church (p. 111), the bishops of Thessalonica (p. 112), the metropol¬ 

itanates in Constantinople in various times (p. 148), for the Carmelite bishops in 

Malabar (p. 159); indeed, there are statistics and/or lists of bishops for practically 
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all major areas. No wonder, for the author established his famę precisely through 

such publications as the Hierarchia ecclesiastica ońentalis, III vols., Padova 1988- 

2006. In view of so many compact merits, this reviewer recommends heartily this 

excellent synopsis of the Eastem Churches. A connoisseur, at most misses an index 

which would help the reader to get to the matter in ąuestion very ąuickly. 

E. G. Farrugia, S J. 

Hallensleben, Barbara (Hrsg.), Einheit in Synodalitat. Die offiziellen Dokumente 
der Orthodoxen Synode auf Kreta 18. bis 26. Juni 2016 (Epiphania), Aschendorff 
Verlag, Munster 2016, pp. iv, 112. 

The idea behind the present documentation was inspired by the solemn con- 

clusive ceremony, celebrated in the Church of Sts. Peter and Paul in Chania, Crete, 

to conclude the Synod of Crete held there from 18th to 26th June 2016. The very 

name of the Church recalls the icon of these two saints embracing one another, 

which in tum served as the archetype for the well-known icon which hangs in the 

Pontifical Counsel for the Promotion of Christian Unity, Romę, showing Sts Peter 

and Andrew in a similar posturę. On the occasion of the Synod itself, Prof. Gui¬ 

do Vergauen, OP and Prof. Barbara Hallensleben presented a copy of Orthodoxia 

2016-2017, edited by Nicholas Wyrwoll, to all the Orthodox bishops gathered there 

(p. 1). The editor has provided a German translation over and above those already 

published, in Greek, Russian, English and French (p. ii). The title itself, the Synod 

in Crete, is a neat way of circumventing the issue of whether it was a Pan-Orthodox 

Synod, as its organizers would have it, or not, as those who stayed away claim. 

By Orthodox standards one may safely leave the matter to that best of arbiters, 

reception, acknowledged by all sides in the Orthodox debate, however much time 

such an arbiter may take to decide. For a synod to be recognized by the Orthodox 

Church it has to be accepted in the long-run by the faithful taken in their entirety. 

Among the Orthodox the desire to inject new life into synodality has many noble 

precedents, reaching back to the seven ecumenical councils of the first millennium 

and revived every time an important council was held subseąuently, or even to the 

Pan-Orthodox conferences of the last century. This desire found expression in the 

idea of a Pan-Orthodox synod, a widely used expression hard to pin down to con- 

crete examples with which all Orthodox would agree. Another organ of synodality 

is the synaxis, or the assembly of the heads of all fourteen autocephalous Churches 

(p. ii). The documents on the homepage of the Synod of Crete served as the basis 

for the present translation. For all the co-operation from official Orthodox side, 

no claim is being madę here that the translation enjoys official Orthodox approval 

(p. iii). The translated documents include not only those agreed upon in Crete, but 

also the agenda approved by the Synaxis of Primates in Chambesy from 21 to 28 

January 2016 (pp. 5-12), the "Patriarchal and Synodical Encyclical regarding the 

Convocation of the Holy and Great Synod of the Orthodox Church" (pp. 1-4), pub¬ 

lished in Constantinople on the Sunday of Orthodoxy 2016 (pp. 1-4), the opening 
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address of Patriarch Bartholomew (pp. 13-29), the "Message of the Holy and Great 

Synod of the Orthodox Church" (pp. 30-36), the Encyclical of the Holy and Great 

Synod of the Orthodox Church" (pp. 37-55), and then the documents themselves: 

"The Meaning of Fasting and its Observance today" (pp. 56-61), “The Sacrament 

of Marriage and its Impediments" (pp. 62-66), "Autonomy and how to proclaim it" 

(pp. 67-69), "The Orthodox Diaspora " (pp. 70-77), "The Relation of the Orthodox 

Church to the rest of the Christian World" (pp. 78-86), and, the last and longest of 

the six documents, "The Mission of the Orthodox Church in today's World" (pp. 87- 

101). In the Appendix there are the names of the delegates and their advisers, and 

the observers (pp. 102-111), The editor thanks in particular Metropolitan Jeremias 

of Switzerland and Prof. Vlassios Phidas. 

The first document concems the convocation of the Holy and Great Synod of 

the Orthodox Church, published on the Sunday of Orthodoxy (pp. 1-4). Confronted 

with heresy such as iconoclasm, where at times it proved so difficult to distinguish 

between truth and error, Orthodoxy recognizes only the authority of the Synod 

of its canonical bishops (p. 2). This is the case with all Primates of the Orthodox 

Churches who agreed to convene the Pan-Orthodox Synod to be held from 18th to 

27th of June 2016, planned to begin with a Panorthodox celebration of the divine 

liturgy in the Church of St Menas in Heraklion on the feast of Pentecost and con- 

tinue in the Orthodox Academy of Kolymbari near Chania. Its purpose was to man¬ 

ifest that the Orthodox Church is the one, holy, catholic and apostolic Church (p. 

2). The agenda concems primarily matters of intemal Church structures, but also 

the relation to the rest of the Christian world. The Orthodox were fully aware that 

the world was listening, eager to hear what Orthodoxy had to say on the problems 

which challenge humanity today (p. 3). The documents which were agreed upon in 

the Pan-Orthodox Synod have long been published, with Patriarch Bartholomew's 

signature followed by that of the members of his synod. 

There follow the other documents. The document spelling out the Synod's way 

to proceed is the "Organizational and Method of Work of the Holy and Great Coun- 

cil" (pp. 5-12); all fourteen churches signed, either through the respective primate 

present or through his representative (p. 12). Then comes the "Inaugural Address 

of His All-Holiness Patriarch Bartholomew at the opening of the Holy and Great 

Synod" (pp. 12-29), a remarkable speech, even though the patriarch does not fail to 

express his disappointment when it comes to the absence of those representatives, 

which though convoked, remained absent (pp. 28-29). The "Message of the Holy 

and Great Synod of the Orthodox Church" takes a morę analytic view of the prob¬ 

lems discussed (pp. 30-36). On pages 37-55 we have the "Encyclical of the Holy 

and Great Synod of the Orthodox Church". Next come the six documents already 

mentioned. Among the observers listed in the Appendix we notę Cardinal Kurt 

Koch, Bishop Brian Farrell and Fr. Michel Jalakh, Secretaiy of the World Council 

of Churches in the Middle East, all Catholics. 

The usefulness of such an edition is patent, making accessible as it does to a 

wide German readership so many important documents, and doing so in an objec- 

tive and readable way. The lack of any commentary, however, is to be regretted, as 
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the Synod on Crete was an object lesson in Orthodox ecclesiology and synodality 

itself. Indeed, the suggestion to hołd this type of Synod every seven or ten years, 

echoed in several speeches during the Synod, may well be one of the most tangible 

positive results of the gathering, for both Orthodox and non-Orthodox. 

E. G. Farrugia, S.J. 

Mathews Jr., Edward G. (ed.), On This Day: The Armenian Church Synaxańon. 
January. A parallel Armenian-English text translated and edited, Brigham Young 
University Press, Provo, Utah 2014, pp. xxiv, 269. 

II volume che andiamo presentando costituisce il primo di una serie di dodici 

che dovrebbero, nellmtenzione dell'Autore, portare alla pubblicazione dell'intero 

Sinassańo armeno, o piu propriamente Yaysmawowrk‘ ("In ąuesto giomo"), dalia 

formula incipitaria della gran parte delle agiografie ąuotidiane. L'intento del cu- 

ratore, dichiarato a p. xx delllntroduzione, & prevalentemente pastorale. 11 lettore 

pertanto non puó aspettarsi di trovare un ricco apparato in calce al testo, nel ąuale 

si dia conto delle fonti e della complessa tradizione che sta alle spalle di ąuesta rac- 

colta. Di fatto viene riprodotto (eon alcune modifiche segnalate nelllntroduzione) 

il testo edito, a piu riprese, tra il 1909 e il 1930, da G. Bayan nella Patrologia Ońen- 

talis. Bayan affiancava la traduzione francese, mentre Mathews offre una buona 

traduzione inglese. Ottima la veste grafica e 1'impaginazione, nonchć la scelta di 

dedicare un singolo, maneggevole volume ad ogni mese. 

II pregio maggiore del lavoro di Mathews, oltre a rendere piu accessibile al 

grandę pubblico occidentale un testo reperibile di fatto solo in biblioteche ad alta 

specializzazione (benche ledizione di Bayan sia ora disponibile su Internet in ver- 

sione scansionata), & costituito dalia breve, ma preziosa Introduzione, nella ąuale 

lautore, eon estrema chiarezza, traccia un ąuadro sintetico dei probierni sotto- 

stanti alla complessa tradizione del Sinassańo armeno, che fu tradotto senza dub- 

bio dal greco a partire dal X secolo, e subi numerosi rimaneggiamenti, aggioma- 

menti, adattamenti nei secoli successivi, testimoniati oggi dalie diverse redazioni 

reperibili nella tradizione manoscritta, e delle ąuali non esiste purtroppo ancora 

un edizione critica. 

Un lavoro interessante e prodromo a un'eventuale edizione critica, segnalato 

da Mathews, & ąuello che ha iniziato in Armenia rarcivescovo Yeznik Petrosyan, 

cio& una sinossi delle varie redazioni reperibili nei codici [Y. Petrosyan (ed.), 

Yamabarhar Yaysmawowrk' A: Yownwar (naxacerencyan 7 xmbagrowtyownneń), 

Etchmiadzin 2008]. Purtroppo, come accade non di rado in ambito armenistico, 

si verifica una certa impermeabilitó. tra il lavoro scientifico prodotto in Armenia e 

ąuello prodotto in Occidente, e ció va a detrimento dello sviluppo degli studi, che 

potrebbero al contrario trarre giovamento da una maggiore sinergia. 

II lavoro di Mathews corregge felicemente un errore, ormai inveterato, che ri- 

sale alledizione, peraltro benemerita, di Bayan, il ąuale aveva intitolato il proprio 

lavoro: Le synaxaire armónien de Ter Israel. £ un colofone del ms. 631 della bibliote- 
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ca dei Mechitaristi di Venezia ad attribuire a un monaco di nome Ter Israel, morto 

nel 1249, la versione del Sinassańo riportata dalio stesso manoscritto veneziano, 

versione che inizia eon il 1 gennaio in accordo eon il calendario giuliano. In realta 

ledizione di Bayan si basa sul ms. arm. 180 della Biblioteca Nazionale di Francia, 

che riporta una redazione differente, ąuella del 1269 attribuita a Kirakos Arewelci, 

compilata nella citta di Sis, capitale del regno armeno di Cilicia. Tale redazione 

differisce da ąuella di Ter Israel, perche aggiunge, tra laltro, una serie cospicua di 

santi armeni e riadatta 1'opera al calendario armeno, che inizia eon il 1 del mese 

di ncwasard, che corrisponde all'8 agosto. Mathews, pur rifacendosi alledizione di 

Bayan, elimina giustamente il riferimento a Ter Israel. 

In conclusione, il lavoro di Mathews, pur non apportando significativi progressi 

alla conoscenza della complessa tradizione del Sinassańo armeno, offre un ottimo 

esempio di alta divulgazione, che in ambito armenistico e piu che mai auspicabile 

e necessaria, essendo la letteratura armena ancora appannaggio ąuasi esclusivo di 

una ristrettissima cerchia di specialisti. L'autore auspica di pubblicare un volume 

allanno. Difficilmente, nei prossimi anni, si puó sperare in unedizione critica del 

Sinassańo. Pertanto 1'impresa di Mathews dovrebbe risultare utile anche in futuro, 

una volta completata la serie. 

R. Pane 

Thźodoret de Cyr, La Tńnite et Imcamation (De theologia sanctae Tńnitatis et 
de oeconomia); vol. 1: La Tńnite sainte et vivifiante; vol. 2: LTncamation du 
Seigneur. Texte critiąue, introduction, traduction, notes et annexes Jean-Noel 
Guinot (Sources Chretiennes, 574-575), Les Ćditions du Cerf, Paris 2015, pp. 
403 e 447. 

Jean-Noel Guinot has unearthed an artifact from fifteen centuries of hiding to 

give us the first critical edition of Theodoret of Cyrus' twofold dogmatic treaty, De 

theologia sanctae tńnitatis et de oeconomia (CPG 6216). The work has survived the 

turbulence of the Christological controversies by a thread, i.e., a single Vatican 

manuscript, Vat. gr. 841, largely thanks to its false attribution to the morę popular 

Cyril of Alexandria. 

Those seeking to grasp the fuli scope of the Antiochenes theology may now 

savor the texts as a single massive opus, which has evolved sińce the insights of 

two consecutive editions produced by Card. Angelo Mai (the first for the Scńpto- 

rum veterum nova collectio, t. VIII, in 1833, and the second for the Nova patrum 

hihliotheca, t. II, in 1844). Dom. Jacques-Paul Migne's Patrologia adopted the sec¬ 

ond of the two editions for his publication of the text in 1859, t. 75. Both Mai and 

Mignę had credited Cyril for the work. The first of Guinot's two volumes (SC 574), 

opens with a copious introduction and presents the first work, Sur la Tńnite sainte 

et vivificante (De sancta et vivifica tńnitate). The second (SC 575), continues with 

ITncamation (De incamatione domini) followed by a substantial annex with three 

documents: the Greek and Latin fragments of the Pentalogos (CPG 6215), a previ- 
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ously unedited apologetic Lettre a Hellades et Theophile, and an opusculum on the 

unity of Christ here entitled, Un uniąue Fils apres llncamation (CPG 6219). 

Ali in all, the volumes serve to broaden the doctrinal exposition of Theodoret 

of Cyrus, already partially supplied by some other eleven Sources Chretiennes vol- 

umes. The French translation that accompanies the text constitutes the second 

modem translation to appear after I. Pasztori-Kupśn's English translation pub- 

lished in 2006. Analytical enąuiries that complement the text include the apparatus 

criticus and apparatus fontium, judicious but concise glosses, indices of biblical 

references and proper names. Indices of the critical Greek and Latin words have 

been neatly arranged for each text. 

Guinot's introduction satisfies a twofold puipose. He restores the authorship 

to Theodoret and demonstrates the unity of the two parts of the treatise by a thor- 

ough examination of all the chief critical issues: authenticity and datę, intemal 

analysis and structure, the significance and function of the work within the frame- 

work of the authors theological teaching and historical context. For an improved 

understanding of the textual composition, he discusses the sources used by the 

author, and closes with an extensive study of the manuscript tradition. 

The introduction suitably begins with a discussion of the work's authorship. 

Card. Mai published the editio pńnceps under the name of Cyril of Alexandria 

(1833), celebrating the work for its orthodox doctrine that distinguished the two 

natures (PG 75, coli. 1473-1474, nn. 1-3). Guinots research traces the roots of its 

shifting attribution by means of the direct and indirect manuscript tradition. He 

reveals the significance and conceivable motives for such an attribution, and ulti- 

mately succeeds in locating the DTI (De theologia sanctae Tńnitatis et de oeconomia 

Incamationis) among the works which Theodoret himself cites in his own episto- 

lary. According to the editor, Theodoret writes to Pope Leo after the Latrocinium 

seeking to "faire appel d'une sentence injuste et de donner des gages de son ortho- 

doxie,” (SC 574, p. 7); Guinots contribution in the past year not only echoes but 

fulfills Theodoret's self-justification madę in 449. 

Guinot approaches the task of restoring the work to Theodoret's name princi- 

pally by availing himself of extemal testimonies, which, as he writes, have madę it 

possible to reconstruct the original author "de mani&re incontestable." He thereby 

perfects the original thesis of Albert Ehrhard in 1888, whose references drawn 

from Theodoret's other writings provided the first proof, and culls the elaborations 

of scholars Eduard Schwartz, Joseph Lebon, Robert Devreese, and Marcel Rich¬ 

ard. He finally adduces the writings of Monophysite bishop Severus of Antioch to 

provide the definitive proof of authorship. Indeed, as laid out by the editor, the 

explicit testimony of this 6th century witness who names Theodoret s work by title, 

author, and incipit leaves very little doubt about the long befuddled matter. 

As for the motivations for the historical misattribution, Guinot ąuestions Leb¬ 

on s theory involving a neo-Chalcedonian intervention at the beginning of the 6th 

century intended to mollify Monophysites into accepting the formulas of Chalce¬ 

don. In the end, the time frame of the pseudepigraphy, like the motive itself, are 

still debatable. Whatever the case, however, whether the work was masked before 
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or after the condemnation of Theodoret s anti-Cyrillian works in 553, Guinot's me- 

ticulous presentation of the manuscript tradition, both direct and indirect, persua- 

sively identifies the fraud as an attempt to guarantee survival from the shipwreck 

of his theological works by taking refuge in a vessel that borę the name of Cyril. 

The true novelty of Guinot's discoveries, however, does not consist so much in 

the attribution of authorship, which he advances from the conclusions of Ehrhard 

among others, as much as in its revision of datę. This forms the pinnacle of his 

argumentation. If, as Guinot States, Theodoret's particular position in the Christo- 

logical debates of the 5th century, reflected in the confrontations of Antioch and 

Alexandria, confers a specific importance to the dating of the DTI, we are more- 

over led to observe that the reverse is also the case: the dating of the DTI may be 

the key to seizing the breadth of his stance in the controversies. 

Mindful of the fragility of a statement on dating based on intemal criteria 

alone, albeit favorable, the editor offers a series of indirect sources that allude to 

the piece. This evidence leads him to infer a redaction at approximately 430, a datę 

now clarified for the first time in scholarship. Such a "moment chamiere" (SC 574, 

p. 47) allows the text to be associated with the beginning of the doctrinal debate 

ignited by the Nestorian crisis but not yet consummate. Furthermore, it limits it to 

a timeframe prior to the Refutation of the Anathemas of Cyńl (436) and, even morę 

innovatively, before the Council of Ephesus (p. 42). 

The second chapter of the introduction entails an analysis and structure of the 

treaty that supports the informed decision of publishing the texts as an ensemble. 

After recapitulating Lebon's findings based on the testimony of Severus, Guinot 

offers further evidence based on its intemal logie, as well as the extemal presen¬ 

tation, that is, the juxtaposition of the texts in the Vat. gr. 841. He advances the 

theory by postulating that the prologue, today only partially extant, would have 

revealed the organie naturę of the entire treaty. This is a reasonable claim, given 

the generał orientation that characterizes the opening chapters of both discourses, 

as well as the conclusion to the second part of the treatise, which encompasses 

the main arguments of both. The hypothesis that the prologue would have been 

purposely suppressed sometime after the 6th century so as to enable its false at¬ 

tribution to Cyril is morę than plausible, given the severity of the harangues then 

hurled against Theodoret by his opponents. 

The intemal structure of the treaty receives eąual attention. Guinot determines 

the division of the capitula to be autographical through the acknowledgement of 

ancient authors such as Severus of Antioch and Marius Mercator. He also offers 

resolutions to numerous discrepancies between the versions of indirect witnesses 

(kephalaia) by a thorough codicological analyses and descriptions. Potential modi- 

fications of doctrine prove cmcial to the classification of the kephalaia. When such 

issues arise in the text, Guinot annotates the choice with particularly keen discrim- 

ination (SC 574, p. 251, n. 3; p. 300, n. 1). In fact, the commentary on the kephalaia, 

which marks the entire work, might even appear overdone if one were not familiar 

with the thomy subject and implications of this typically Byzantine genre. 
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The third chapter in the Introduction, dedicated to Theodoret's use of Scrip- 

ture, aims to purify the truths of the faith from heretical interpretations. As Guinot 

points out, the inclusion of a steady stream of biblical references to support the 

dogmatic exposition reflects a conscious role of the exegete whose every theolog- 

ical teaching springs from the Sacred text, which holds first place, and not vice 

versa. Guinot identifies Theodoret primarily as an exegete, which harmonizes with 

the self-identification of many other patristic writers, who seldom start with any- 

thing besides Scripture. 

In the fourth introductory chapter Guinot regards the topie of sources, and 

wittingly introduces a morę speculative portion of the analysis. After a review of 

the contemporaneous texts, he concludes that the conditions do not allow for any 

definitive relation of the sources to the DTI. He does, however, allude to parallels 

between Theodoret's Trinitarian discourse and the Dialogues on the Tńnity of Cyril. 

He leaves this ąuestion, however, intriguingly open; to suggest a common source, 

one would have to know how at least to treat, if not reconcile, their notable differ- 

ences. On the basis of dating, he excludes an analogous relation for Theodoret s 

discourse on the Incamation to any work of Cyril, and instead proposes a treaty on 

the Incamation by Theodore of Mopsuestia as the most probable common source. 

Any such claim for texts of this era is usually problematic, sińce most contempo- 

rary sources mirror each other in organization and doctrinal emphasis. Further- 

more, it does not help the matter that only fragments of Theodores text remain to 

us today. Ali the same, Guinot s arguments based on position, structure, topie, and 

word choice produce convincing criteria. 

As regards the manuscripts discussed in the fifth chapter, the codex unicus, Vat. 

gr. 841, comprises the DTI in its entirety. Likely other manuscripts suffered de- 

struction after the condemnation of the authors works in 553. On the other hand, 

the association with Cyrils name inspired a plethora of manuscripts that form its 

indirect tradition. The references to the De incamatione far exceed those to the De 

tńnitate, but this discrepancy in reception is to be expected in the heat of the Coun- 

cil of Chalcedon. Guinot displays the findings in two ways: first, he gives a precise 

inventory of indirect sources by author, paired with corresponding references in 

Theodoret's treaty. He then lists the parts of the treaty in order, and pairs each part 

with all pertinent indirect references, weighing their importance in reconstructing 

particular points of text. Besides, not only has our editor collated the original Vat. 

gr. 841 with the indirect references, but he has also collated the indirect refer¬ 

ences themselves: of particular notę, Euthymios Zigabenos' Panoplia dogmatica 

and Nicetas' Catena on Lukę. The multiple collations offer a good solution to the 

poverty of direct witnesses and serve to render the text sounder. Collations from 4 

codices vaticani graeci and 22 other manuscripts of the Panoplia, and those from 15 

of the Catena contribute to the stability of this restored transmission. 

According to his ratio edendi, Guinot has tailored both text and translation to 

represent Vat. gr. 841, which remains the single direct source of the entire text. 

The accomplished editor uses the indirect tradition only to amend the most ob- 

vious scribal errors, and has chosen not to adopt the normalizations of the indi- 
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rect witnesses even if morę logical, though the apparatus includes them. Biblical 

references have been similarly transmitted without accommodation to the textus 

receptus, even when other morę ancient, indirect witnesses corroborate the latter. 

Rather than adapting to the so-called canonical standards, these decisions favor 

the production of the morę authentic text. 

The set of notes covers a vast philological and paleographical background. Nec- 

essary both for the theological argument as well as the authorship and dating of 

the work, precisions about terms serve as a sort of ready index of fundamentals 

for the reader: ójjoouaioę (SC 574, p. 288, n. 1); the distinction between cpuaic; and 

ouaia; npóaa)nov and UTióataaic; (SC 574, p. 294, n. 1); the implications of the inter- 

changeable use of £vo)aic; and auvdcpeia (SC 575, p. 45, n. 2; p. 93 n. 5; p. 109, n. 2). 

The philosophical explanation of xó qv and ró eyeveTO is succinct (SC 574, p. 101; 

p. 255, n. 4; SC 575, p. 104, n. 1; p. 157, n. 2). The commentary indicates the pas- 

sages that are relevant to Eunomius, Sabellius, and Cyril as well as the heretical 

positions of Arius, Eunomius, Apollinarius, Marcion, and Mani with regard to the 

Incamation. 

The translation mirrors the original Greek as literally as French idiom allows. 

A lexical list at the end of the introduction explains the translation decisions of 

selected theological concepts. For example, the rendering of £vav0pa>7ir|ai(; as "in¬ 

camation” significantly improves on "inhumanation,” the infelicitous equivalent 

given in the English translation. Other noteworthy choices include "intelligence" 

for vo0ę, particularly central to the anti-Apollinarian polemic, and "conjonction" 

for auvd(pei<x, which better distinguishes the concept from eva)aię, or "union." For 

the term ouaia he decides upon “substance” rather than the morę obvious but less 

precise "essence;" this choice allows for a ready correlation both to ópoouaioę as 

"consubstantiel" and to the term substantia in the Latin fragments. 

The presentation of the smaller Latin excerpts alongside the Greek ones, even 

for opusculi such as De tńnitate of the Collectio sangermanensis or the Pentalogos, 

adds a hitherto unknown benefit: a sharper philological comparison to achieve a 

truer sense of terms, or rather, their morę definite ambivalence. In the introduc- 

tions to both pertinent exceipts and in a few notes (SC 574, p. 350, nn. 1-3) Guinot 

shows how the Latin translations expand the study of the Christological debate. 

Theodoret s texts themselves reveal interesting surprises. The first part of the 

treatise on the Trinity constitutes a regular summary of the orthodox faith accord- 

ing to the Councils of Nicaea and Constantinople, which even harmoniously aligns 

to the treatises of Cyril in many significant points of doctrine, as Guinot indicates 

(SC 547, p. 125). The two-fold treatise reflects the practice of theology proper to 

the era: any Trinitarian exposition must also include a Christological one. True to 

form, Theodoret's second section of the discourse on the Trinity (Incam. 20-23; 30- 

33) is detailed, polemical, and long. Theodoret s promise of brevity in the prologue 

(rf] (5pocxuAoYioc, Tńn. 3 and protestations of a simple address to mere nurslings of 

the faith (rpocpipoic; rrję Tuateaję, Tńn. 3) may therefore be reassessed. His self-con- 

scious apology at the end of the section dedicated to the Son suggests an underly- 

ing intention of a morę polished and polemical work. 
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The historical controversy over Theodoret's teachings makes it worth noting a 

few crucial points of his doctrine on the Incamation. Guinot supplies a scheme in 

the introduction that outlines the three core parts. Firstly, chapters 8-21 explicate 

the Hymn of the Kenosis and other Pauline expressions in order to prove that the 

Word had truły assumed a complete and perfect humanity. Secondly, in chapters 

22-23, he asserts the distinction of the natures by referring to the prologue of He- 

brews; all throughout this section he reinforces the concept of Christ's unity of per¬ 

son. Finally, in chapters 30-34, the Antiochene exegete discusses the union of the 

two natures: indissolubly united, dcx(opiata)c; (Incam. 30), but distinct, ou rac; cpuaeię 

toivuv auyxeoii£v, ou5e Kpaaiv TioiriroO Kai Ttoifjiiatoc; 5oyiiarięoii£v {Incam. 34). 

Finally, Guinot's discussion of the title of the 37th chapter of the discourse on 

the Incamation, "On xpt| 0£Otókov Kai av0pa)7ioxÓKOv <Aeyeiv> deserves scmtiny. 

Guinot first challenges the theory of Richard, who claimed the chapter to be an 

addition created a posteńoń in the wake of the Nestorian crisis. Guinot disagrees, 

giving the title a hypothetical datę of 429 or 430, close enough to the beginning of 

the Nestorian crisis for the distinction to have been uttered, but not yet so provoc- 

ative as to be avoided. It is perplexing, however, that here he seems to dismiss the 

polemical weight of this title in the dispute that he has elsewhere fully acknowl- 

edged. In the Introduction, for example, he writes, "Theodoret parait faire tres 

directement echo du debat engage entre Cyrille et Nestorius autour du vocable 

theotokos* (SC 574, p. 45). On the other hand, in the gloss of the text he classifies 

it as a logical conseąuence to the preceding arguments, commenting moreover "on 

reste surpris de 1'importance que lui donnę le titre du chapitre" (SC 575, p. 160, 

n. 2). The assertion that the double title results from his distinction of the two 

natures is easily permissible. It is morę difficult to believe, however, that in what 

Guinot himself recognizes as the "cristallisation du dćbat entre Cyrille et les Ori- 

entaux autour de l'epith&te theotokos' (SC 575, p. 160, n. 2), the capitulum would 

not also function as an assertion, and not such a simple one as Guinot comments 

to be "sans passion apparente" (SC 574, p. 45). The mere inclusion of the expres- 

sion connotes the controversy. Nevertheless, Guinot provides the fuli historical 

frame by noting the later instances of Theodoret s abandonment of the charged 

title, such as in his letter to the bishop Irenaeus. Guinot rightly explains that after 

the Formula of Union in 433, Theodoret not only omits the addition but becomes 

its defender, enjoining him not to reject the noble term and justifying the use of the 

theotokos without the addition of anthropotokos (cf. Ep. 110, SC 111). 

All in all, Guinot has produced an essential component of Theodoret's doc¬ 

trine on the Trinity and the Incamation that may no w elucidate his other works. 

Moreover, he brings to light a crucial link in the history of the Nestorian crisis that 

marked the Christological discussion of the 5th century and thereafter. For the 

benefit of theologians and historians alike, Guinot has graced us with the closest 

approximation of Theodoret s original treatise. 

Maria Panagia Miola, SSVM 
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Stavrakos, Christos, The Sbcteenth Century Donor Inscńptions in the Monastery of 
the Dormition of the Virgin (Theotokos Molybdoskepastos): The Legend of the 
Emperor Constantine FV as Founder of the Monasteńes in Epirus, Harrassowitz 
Verlag, Wiesbaden 2013, pp. 236 eon foto e pian te in b-n. 

Pur vero che l'A. tratta duna piccola chiesa resa nota grazie a delle iscrizioni 

recante il nome deH'imperatore Costantino IV Pogonato come fondatore, ma v e 

in ąuesta pubblicazione una sorprendente descrizione di chiese e monasteri siti 

allmtemo dell'Epiro, in un'area prossima ai confini greco-albanesi. II monastero 

della Dormizione della Vergine (0eorÓKOU MoAupSooKendatou) si trova a 22 km ad 

ovest di Konitza, a 50 km a nord-ovest di Ioannina, ąuesto per dire lungo una 

traiettoria che in passato ha visto commerci eon Venezia e eon la sponda adriati- 

ca. Quest'ultima connotazione spiega molte intrigate domande circa il monastero, 

la sua dedieazione, la sua notorieta (accresciuta anche grazie al pellegrinaggio 

che si aveva), e tutta 1'area. Ve tuttavia da dire che Stavrakos per affrontare il 

soggetto centrale dellopera lascia trascorrere meta libro, introducendoci per 80 

pagine nella descrizione della regione di Molybdoskepasto-Dipalitza e di Konitsa 

durante il dominio bizantino e post. Le cartine poste a fine volume (pp. 225-228; 

lultima, tratta da Google Earth, e cattiva ed illeggibile) avrebbero dovute essere 

piu circoscritte per indirizzare il lettore a leggere non solo i siti citati nell'opera, 

ma anche per visualizzare i percorsi mercantili cosi tanto importanti per la regio¬ 

ne. Nel cap. 3 TA. affronta le varie iscrizioni presenti nella chiesa; sfortunatamen- 

te non si offre una pianta delledifico si da localizzare visivamente le scritte che, 

credo, avrebbero po tuto avere anche una traduzione nel testo. La data desunta 

dalia principale iscrizione e il 1521 e si afferma che e stato Costantino IV a costru- 

ire originariamente la chiesa; dopo molti anni (a dire secoli) vb stato un rinnovo 

(ocveKeviaev) da parte di Andronico il Comneno Paleologo, grandę dwc (ąuesta ti- 

tolatura non lo identifica cosi eon Timperatore Andronico II Paleologo). Questo 

dwc viene chiamato in causa e discusso nel cosiddetto "chrysoboullon" (ąuesto 

documento non e tale in realta) che TA. commenta a lungo nel cap. 4. Ad un esame 

cronologico delledificio, credo che sia da scartare YX1 sec. (gli affreschi allmtemo 

della chiesetta non sono stati ancora pubblicati); la presenza di ceramica (p. 75 ss) 

indizia piuttosto una data iniziale nel pieno XIII sec., ed e rilevante lalta percen- 

tuale di ceramica proveniente dallltalia e dalia Sicilia. L'altra sicura data e ąuella 

offerta dairiscrizione (1521) per il rinnovo, dove al donatore si aggiunge in modo 

enfatico e apologetico il legame eon 1'imperatore Costantino Pogonato (i locali, si 

nota, sono chiamati "Pogonianitai"). Una terza mano e ascrivibile al XVIII sec., 

senza tuttavia una cogente testimonianza. 

Stavrakos ha fatto un lavoro paziente e dettagliato nel documentare non solo 

la storia del monastero della Dormizione, ma anche ąuelli propinąui; ha sottoli- 

neato molto bene le motivazioni per l'appellativo attribuito al monastero e il diffu- 

so benessere economico della regione nel XVI sec. e oltre: e certamente un lavoro 

ben documentato, pur se volto ad uno spaccato geografico molto limitato. Le foto 

avrebbero dovuto avere una propria numerazione da apporre anche nel testo e pro- 
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babilmente ąuella a p. 108 rappresenta il "southem side" della chiesa a Kledonia, 

e non il “northem" (a meno che Tabside non volga ad ovest). 

V. Ruggieri, S.J. 

Theognostos, Treasury; introduction, translation and notes by Joseph A. Munitiz 

(Corpus Christianorum in Translation, 16), Brepols, Tumhout 2013, pp. 310. 

"Sacro (iepa) b ąuesto libro, collazionato da diversi scritti per il beneficio dei 

lettori si da condurli alla salutare conoscenza della scienza di Dio." Tale e il fron- 

tespizio di ąuest opera che si chiude eon un diretto indirizzo al lettore (ąuesta 

volta chiamato cpiAoę, amico): "Abbandona, amico, la pletora di volumi e libri ... 

Guarda, qui il tesoro". Ed in realta il Thesauros dello hieromonachos Theogno¬ 

stos b un ricco vademecum della sana dottrina ortodossa, compilato fra il 1252-53 

(XI, 7; p. 98, n. b), inteso certamente per un pubblico adulto (forsę l'A. venne in- 

coraggiato da Giovanni III Vatatzes). L opera e una elegante e precisa traduzione 

deWeditio pńnceps, sempre per mano di J.A. Munitiz, apparsa nel 1979 (CCSG 5) a 

Lovanio. II testo scorre piacevolmente eon attente referenze ai "vari diversi scrit¬ 

ti" da cui Theognostos ha attinto, e qui e li Munitiz aggiunge chiarificazioni su 

qualche pensiero complesso dell'autore greco. A ragione il Curatore ha creato tre 

gruppi dei venti capitoli dellopera: i capp. I-VI riguardano il mondo deirAntico 

Testamento; i capp. VH-XTV trattano di cristologia, delFimportanza educativa de- 

rivante dalia lettura della Sacra Scrittura, della fede, del battesimo, della Theotó- 

kos, dei pilastri dei sette concili ecumenici e di estratti patristici; i capp. XV-XX 

apportano una catechesi piu immediata attinta da esortazioni, scritti patristici e 

dalie "domande-e-risposte", un genere letterario ben conosciuto dai bizantini. A 

parte 1'acceso astio verso le donnę (II, 2), Theognostos ha sprazzi di riflessione di 

bella natura: Timmensa bonta di Dio che avrebbe perdonato anche il diavolo, se si 

fosse questo pentito (VII, 5); 1'indulgente sguardo per coloro che donano a chi b in 

bisogno, ma timidi per chiedere (XX, 42, 1). La lunga storia di Macano in dialogo 

eon langelo a proposito della morte e dellaldila (XV, 4) offre una bella sintesi 

sulla riflessione bizantina medievale circa la sorte e giudizio delle anime dopo la 

morte. Nello scorrere queste pagine, a parte spunti di notevole interesse, si ha la 

evidente percezione di uno sforzo nel sintetizzare tutti i capitoli, argomenti, quelli 

piu cogenti della dottrina ortodossa nella capitale del XIII sec. Si aggiunga a modo 

di complemento, le pagine che L. Silvano ha scritto a proposito di Philentolos (Byz 

86 [2016] 413-414), citato da Theognostos in XV, 6, 1; inawertiti sono alcuni errori 

di stampa: p. 123, r. 3 "Counsils"; p. 213, r. 10 "then a day Julian ..."; p. 219, 5. 2 

togliere il secondo "of the"; p. 225, r. 2 togliere il secondo “that" e r. 14 "I am surę". 

Si b grati al Curatore per aver reso disponibile ad un piu largo pubblico di lettori 

una cosi scorrevole visione della dottrina ortodossa creduta nella Costantinopoli 

del XIII sec. 

V. Ruggieri, S.J. 
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