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Abstract

The main aim of this thesis is to examine the spatial dimension of religious movement and to
understand its role in creating a sacred landscape. It takes an inter-disciplinary approach
towards the archaeology of religion and practice in the Byzantine capital that suggests that
sacred landscapes are not static amalgams but that they exist and are transformed through

experience.

In medieval minds Constantinople was the queen of cities, a world-famous jewel
under the protection of God and His mother the Theotokos. The city's sacred landscape hosted
the relics of saints and was perceived as being like a church; it was a landscape characterised
as a guide of faith and Orthodoxy. The city was the location of religious processions, historic
and commemorative, whose echoes are found in various primary sources. These processions
are recorded as having salvific and protective properties and as a link to the divine. During
these processions churches, but also civic sites like the Forum or even open spaces outside the
city walls, were within a sacred sphere. Time, landscape and text are active agents that shape

but are also shaped by religious practice.

The thesis presents an analysis of the spatiotemporal relationships of text, material
culture, religious practice and is aiming to approach an understanding of the litanic character
of the sacred landscape. To do so, the argument is based on discussions of the way the
Byzantines perceived processions and the way they engaged with practice itself, including the
role of emotion and memory and affect. Furthermore the thesis explores the processions of the
two liturgical cycles of the 10" century cathedral rite and discusses where possible the origins
of these processions. With the use of GIS, it analyses the meaning of their spatiotemporal

relationships, proposing at the same time new ways for their visualisation.
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Chapter 1 Litai and the sacred landscape of Constantinople: an introduction

Oh City, City, eye of all cities, universal boast, supramundane wonder, wet nurse of churches,
leader of faith, guide of Orthodoxy, beloved topic of orations, the abode of every good thing!
O City, that has drunk at the hand of the Lord the cup of his fury! O City, consumed by a fire
far more drastic than the fire which of old fell upon the Pentapolis! ‘What shall I testify to
thee? What shall I compare to thee? The cup of the destruction is magnified’, says Jeremiah,
who was moved to tears as he lamented over ancient Sion. What malevolent powers have
desired to have you and have taken you to be sifted? What jealous and relentless avenging
demons have made a riotous assault upon you in wild revel? If these implacable and crazed
suitors neither fashioned a bridal chamber for thee, nor lit a nuptial torch for thee, did they
not, however, ignite the coals of destruction ??

1.1 Prolegomena
Constantinople, modern Istanbul, was the Christian capital of the Byzantine Empire for over a

thousand years. During this time the city withstood earthquake, fire, and siege, became a
patriarchate’ and was widely lauded as the ‘New Rome” and ‘New Jerusalem’. Both the large
number of churches that were constructed within the city walls and their environs and the
mass importation of relics meant that the city also became a major site of pilgrimage.
Religious practice was an aspect of everyday life in Byzantine Constantinople; the city
was dedicated to the Mother of God, the Theotokos, and thus widely believed to be sacred.
This sacredness remains tangible in the spatial distribution of the city’s churches, their rich
iconography, the symbolism of their architecture and the relics and mysteries that they housed
- all part and parcel of the Byzantine Rite. Also referred to as the Byzantine Synthesis
(Scmemann, 1966; Taft, 1992, pp.12-14), the latter is best viewed as a complex blend of
material culture and practice which needs to be approached holistically since its various

components developed in tandem, shaping and receiving meaning from one another as

2 0 wohic, méhic, Tohewv Taodv SpOatué, drovouo Taykdouov, Oéaua STEpKdoUIO, EKANEIDV Yatovys,
wloTews apynyé, opBodoliog moonye, Loywv ueinua, kolov wavrog évolaitnua. @ 1 éx yeipog Kopiov 1o tod Qouod
TLODOO. TOTHPLOV, @ 1] YEVOUEVH TVPOS UEPIS TOALD dPaoTIKWTEPOD TOD Kataifociov walol mupog Ilevianolews. i
HOPTOPHOW 601, TIVL OUOINoW T€, 8T §ueyalovin mothprov ovvipifiic oov,  Tepeuiog pnoiv 6 pilodarxpog Thv
TAAQL 210V KOTTOUEVOG. TIVES KAKOTOL0L OVVGUELS HTRoaVTO o€ Kol Elafov gig aviaov, Tiveg dldotopes pBovepoi
Kol GUETAIKTOL KDUOV 601 ETEKWDOUATAY AYPIOV;, 1] YOOV GVAPOLOl KOL UAVIWOELS EPATTOL TATTAOR GO UEV OVK
émleéavro, 000 vijyav oot dGdo. youndiov, dpaviatnpiovs 0’ avékovoav dvlpaxag;’ (Nicetas Choniates,
Historia, p. 576), translation by Magoulias, 1984, p. 317.

3 The five sees after the council of Chalcedon (AD 431) were, Rome, Constantinople, Alexandria, Antioch,
Jerusalem (Kazhan, 1991, pp. 1599-1600).
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opposed to existing in isolation.” It is with this in mind that this thesis seeks to rethinks the
sacred landscape of Constantinople by focusing on the role of the annual commemorative
religious processions, in order to understand their role in shaping the sacred landscape.

The study of landscapes encompasses a wide variety of different fields of enquiry,
including archaeology, history, anthropology, human geography, sociology and psychology.
Its interdisciplinarity has proven invaluable for archaeologists exploring different ways that
the past can be interpreted through the material record whilst Phenomenology takes the social
sciences in equally exciting directions by helping us to formulate research questions’
regarding experience, the role of memory and the senses (Hamilakis, 2011), emotion and
affect (Tarlow, 2000; Harris, 2006; Harris, 2010; Harris and Serensen, 2010) and other non-
tangible, material things.°

The approaches referred to above can be very useful for the students of Byzantium;
how did Byzantines experience and engage with their world? Did engaging with the landscape
during religious practices affect people’s perception of it and, if so, can we appreciate the
significance of their experience? Did the landscape also have an effect on people dwelling in
it and how? In what way did religious practice affect the formation of a sacred landscape and
vice versa? What is arguably required, if such questions are to be answered, is a thorough re-
examination of the relationship between material culture, practice, people and landscape.

First, it is important to define what ‘landscape’ means in this context.

1.2 Defining a sacred landscape

1.2.1 Landscape
So much has been written and published on the subject of landscape that it would be wrong to

imply that a landscape can be defined in just few lines. For the purposes of this thesis,
however, I will be using the definition of landscapes formulated by UNESCO in order to
identify World Heritage Site cultural landscapes:

* Taft notes: ‘one of the distinguishing characteristics of the Byzantine Rite is precisely its intimate symbiosis of
liturgical symbolism (ritual celebration), liturgical setting (architecture/ iconography), and liturgical
interpretation (mystagogy)’ (Taft, 1992, p. 18). This influential quote can be seen as the manifesto of this study;
it is impossible to examine aspects of the Byzantine Rite in isolation.
> Phenomenology is described as ‘the study of the structures of human experience and consciousness’ (Matthew,
2012, p. 272) For an introduction to phenomenology and experience in Byzantium see the introduction of the
volume Experiencing Byzantium (Nesbitt and Jackson, 2013). For an introduction on phenomenology of religion,
see Cox, 2010.
8 Cf. theories about agency, gender, the body and personhood (Casey, 2001; Fowler, 2004; Fowler, 2011; Robb
and Harris, 2013).
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‘There exist a great variety of Landscapes that are representative of the different regions of
the world. Combined works of nature and humankind, they express a long and intimate

relationship between peoples and their natural environment.”’

A landscape is therefore spatial and defined by the action and interaction of human
and non-human agents that dwell in it. The world can be viewed as material, tangible, and
therefore landscape can be viewed as a physical land with people, things and actions. It is also
the world as people perceive it and understand it.

Another way of thinking about landscapes is by embracing the view outlined above
but recognising both that landscapes do not exist without people and that they can exist
outside materiality. Even a never-experienced landscape, a landscape untouched by people, is
still a landscape, as by the time it materialises in human imagination, it has shaped people’s
worldview. For example, a pilgrimage site might have coordinates on a map, in other words it
exists in the world, and for it to exist it does not need to be experienced physically by a
person. It can be explored mentally and have an effect on someone even if that person has
never visited the place. Neither does a landscape have to be material — a disconcerting concept
for archaeologists habituated to a more conservative definition of material culture that sees the
latter solely as something tangible. For example, for a Christian believer Eden, Heaven or
Hell are as much real places as the one in which he or she dwells. Such places are both real
and in the mind. These conceptual places will never come into contact with the
archaeologist’s trowel but that does not mean that they are not real. In medieval thought and
belief they both exist and effect the people dwelling in the material world. Landscape
geographies do not therefore have to possess physical properties, but simply reference

people’s experience.

1.2.2 Hierotopy, or sacred landscape
Thinking and writing about the past is inevitably a subjective exercise. Writing about people’s

experience in the past makes the whole process even more questionable from a
methodological point of view. Can we really understand landscapes by examining how people
experienced them in medieval times? How should we move beyond understanding historic
change in the landscape to approach other qualitative facets of it, such as its sacred identity?
Aiming to advance our understanding of these questions, this study focuses on the perception

of Constantinople as a sacred landscape by the faithful that were fully attuned to and able

7 http://whc.unesco.org/en/culturallandscape/




understand it as a sacred place. Within the same landscape, there were also non-believers but
their perceptions of religious practices and of the landscape is the subject for a different study.

A great deal of time and energy has gone into understanding the sacred character of
landscapes. Scholars have sought to explain their formation and the dynamics of social power
and relations that they reflect in a variety of ways (Rogers, 1991; Alcock, 1993, pp. 172-214).
Some studies have focused on devising methodologies for an archaeology of religion (Insoll,
2004; Insoll, 2011), which examine landscapes both on a micro—level, e.g. buildings,
individual sites, and on a macro level, namely the landscape as a whole. Others have focused
on experience, attempting to move beyond ideas of sacred space as a fixed locality (De
Blaauw, 2002). Others still have focused on ritual experience and how this shapes people’s
perception of space (Tuan, 1977).

The sacred landscape has also been viewed as a subject of creativity. This latter is
encapsulated in the word hierotopy (sacred place) as elucidated by Alexei Lidov. Lidov
speaks about spaces as spatial icons that are the result of the transformation of spaces into
sacred places with the aid of art, architecture and practice.® Lidov takes into consideration the
work of Eliade who focused on the phenomenology of the sacred, arguing that: ‘Every sacred
space implies a hierophany, an irruption of the sacred that results in detaching a territory from
the surrounding cosmic milieu and making it qualitatively different’ (Lidov, 2006, p. 33).
Hierophany and Hierotopy for Lidov define sacred spaces. Therefore the ‘Byzantine
Synthesis’, the synthesis of art, architecture and ritual, can be equated to Lidov’s ‘image-
paradigm’; the perception of sacred space reflecting an image of a sacred place. A place that
is the result of the ‘symbiosis of liturgical symbolism (ritual celebration), liturgical setting
(architecture/iconography), and liturgical interpretation (mystagogy)’ (Taft, 1992, p. 18).

Previous attempts to study the sacred landscape of Constantinople have focussed
primarily on documenting how the city’s urban fabric changed as it transformed into a
Christian capital.” Considerable attention has been paid to the construction of churches in the
landscape in an attempt to reconstruct the location of lost sacred architecture in modern
Istanbul.'® These studies have provided an image of the constructed sacred topography of the
city that is also reflected in other major cities of the Greco-Roman world (Bassett, 2004). The

city of Constantinople has also been discussed in terms of its sanctity in comparison with

¥ “Hierotopy is the creation of sacred spaces regarded as a special form of creativity, and a field of historical
research that reveals and analyses the particular examples of that creativity.” (Lidov, 2008).

? A historiography on the topography of Constantinople is presented at the beginning of the third section of the
thesis, as it is important to understand the background of the way research questions about the landscape were
shaped.

' For a bibliography on archaeological and topographical studies of Istanbul see Dark and Ozgiimiisun, 2013.
The historiography of the topography of Constantinople is examined in the second section of the thesis (Chapter
6) as an introduction to the landscape of Constantinople.

4



Jerusalem or with Rome. The main focus was on the role of architecture and biblical narrative
in constructing a sacred landscape that then becomes a place of pilgrimage (Ousterhout,
2012).

The dense construction of churches in Constantinople serve to create or reflect the
perception of the identity of the sacred landscape. The church in Byzantine thought transcends
its material capacities to become a ‘symbol of the mysteries it houses’ (Taft, 1980/81, p. 47).
As Ousterhout notes when speaking about /oca sancta, sacred architecture, ‘became part and
parcel of the ritual experience’ (Ousterhout, 2003, p. 4). In the words of Saint Germanus,
Patriarch of Constantinople and one of the figures that commented on the Divine Liturgy :
“The church is heaven on earth, where the God of heaven dwells and moves’ (Taft, 1992, p.
18). It was perceived to be an anagogical link of heaven on earth (Mc Vey, 1983). Sacred
architecture also functioned as a reliquary, as it hosted the relics of saints that were imported
to the capital as part of a wider initiative to transform it into the ‘New Jerusalem’. The
importation of relics in Constantinople took place on a large scale across the centuries; ‘more
than 3600 relics are recorded representing at least 476 different saints, most of which were
imported’ (Ousterhout, 2006, p. 4). Therefore the sacred character of the city was achieved
through the spatial distribution of a materiality that was thought to carry sacred capacities.
Ousterhout also refers to the role of icons, ‘home-grown’ sites and urban processions, as
adding to this sacred aura of Constantinople. Also, sacred objects were links to the ‘other
world’ with the protective properties of this world. The latter is especially true of the churches
around the walls which ‘provided spiritual protection’ to the city and its inhabitants
(Ousterhout, 2006). Hence, relics and churches were important parts of the sacred landscape
of Constantinople.

Another aspect of Byzantium that has attracted considerable scholarly interest over the
years, is the veneration of the Virgin Mary. The study of ‘Constantinople as a Theotokoupoli’
(Mango, 2000), the city of the Mother of God, has flourished along with work that relates to
the study of the Theotokos.'' The Virgin Mary gained the epithet Theotokos after the council
of Ephesus in AD 431, a move which highlighted her role in the incarnation and the divine
and human nature of Christ. She became the Mother of God (Kalavrezou 1990, pp. 165-172;
Limberis 1994). Ideas that linked the emotions of protection and hope with the notion of
motherhood had been developing since the 4th century and were directly linked to the

Theotokos in later centuries (Kalavrezou, 1990, p. 166). These emotions are expressed and

! For a note on the studies of the Theotokos see Mullett, 2011.
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evoked by the use of epithets in literary and artistic material'” and have attracted considerable
scholarly interest since they can tell us about the role of the Theotokos as a figure in everyday
life in the city."® These epithets are apparent in homilies, hymns, artistic representations and
churches dedicated to the Virgin (Brubaker and Cunningham, 2011). Taken as a whole they
testify to the fact that that the cult of the Theotokos was a very important part of both the civic
and religious identity in Constantinople (Cameron, 1978)."* The city of Constantinople was
therefore a landscape dedicated to the Theotokos, the Mother of God, imbued with sacredness

by the precious relics and churches.

1.3 Approaches to Emotion in Byzantium
‘Life is inherently spatial, and inherently emotional’ (Jones, 2012, p. 205). But how was the

sacred landscape of Constantinople perceived and did this perception have an effect on the
landscape? To understand such a question we need to accept that perception always comes
through experience. Although human experience always takes place in the world, as Owain
Jones points out in his chapter in Emotional Geographies, this experience can be of real or
imagined geographies as mentioned above. As an edited volume Emotional Geographies
seeks to explore the relationship between emotions and landscape reflecting the discussion
surrounding what has emerged as a sub discipline in human geography. The editor’s note
specifically in the introduction that: ‘an emotional geography, then attempts to understand
emotion - experientially and conceptually — in terms of its socio-spatial mediation and
articulation -rather than as entirely interiorised subjective mental states’(Davidson et al.,
2012, p. 3). The geography of emotion as it is introduced by the volume is organised around
the place of emotion in space and the self, the emotional relationship of people and places and
the representation of emotional geographies (Davidson et al. 2012, p. 3). For example the way
emotions are connected in space and body and how they relate to identity. Also how the
experience of social spaces and common activities ‘facilitate emotional expression
and...belonging’ (Davidson et al. 2012, p. 21), or how people associate specific places and
times with specific emotions. In addition to the affective and expressive role of the senses, the
volume explores the ways emotions are represented in art and practice together with issues

such as how spaces can be constructed in a way to evoke specific emotions, and the effect of

12 See also Kimball, 2010. The epithets of Mary as seen in text and art are a rich source of information on the
perceptions of Mary. The focus on the epithets has attracted the scholarly interest the last years, namely see
Peltomaa, 2011.

'* The relationship of text and art in communicating ideas about the presence of the Theotokos in the landscape
and its meaning are going to be discussed further on in the thesis.

'4 Cameron argues that the idea of the Virgin being the ‘Wall’, the ultimate protection of the city, and the
medium of God’s mercy, was established by the 7™ century, after her role in the salvation of the city from the
Avars (Cameron 1978, p. 101).
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the experience of such places: ‘it is difficult to imagine any area of the social sciences or
humanities that could not be enriched by the incorporation of the emotions that are so
intricately entwined with the fabric of our lives’ (Davidson et al. 2012, p. 27). The present
study seeks to build on this work by exploring the emotional geographies of Byzantium in
order to understand how people engaged with the sacred landscape.

Part of these emotional geographies were formed during liturgical rites, facets of the
landscape that were both affective and emotional in nature. A variety of emotions could be
triggered during liturgical experience such as sorrow, grief, happiness. Although, from
primary sources we know that the right emotions had to be evoked during the religious
practices for people to be able to perceive the sacred. For instance, as it will be further
discussed in Chapter 5, emotions of repentance that would evoke tears had to be achieved if
one were to pray correctly. Hence a study of the sacred landscape focusing on experience
cannot exclude the study of emotions.

The study of emotion in archaeology began as a theoretical dialogue. The study of
emotion and memory is closely linked to the study of agency and personhood'” which has in
many cases enriched our understanding of everyday practice and how people in prehistoric
times engaged with the landscape and material culture. In particular, the work on emotion has
been very useful in establishing useful terminology on emotion. For instance, Harris and
Serensen rethink emotion and define four terms: emotion, affective fields, attunement and
atmosphere. They ‘explore how these terms emerge in conjunction with the material world...
and performance’ (Harris and Serensen, 2010, p. 146).

Emotion is defined as the ‘embodied act of being moved to move’ (Harris and
Serensen 2010, 153). It is a mental state with a bodily expression reflecting the outcome of
‘relational engagements’ (Harris and Serensen 2010, 149) which are an open link with the
material world. Emotions are embodied but also interwoven into the relationship that people
have with material things. When something is ‘affective’ it causes an emotional response and
produces a set of relationship networks; these are the ‘affective fields...that are produced
through and are productive of practice; they are dependent on material occurrences in the
sense that bodies or things function as the affective constituent... [they are] ...produced
between people, places and things’ (Harris and Serensen 2010, 150) and they can also give
rise to emotion. People can ‘attune’ themselves to the worlds around them through materiality
or practice, which is also affective (Harris and Serensen 2010, 151-152). Consequently, the

term attunement is defined as the ‘practice of attending to the material world and its emotional

15 Key studies include: Tarlow, 2000; Fowler, 2004; Gosden, 2005; Harris, 2006; Harris, 2009; Harris, 2010;
Harris and Serensen, 2010; Fowler, 2011.
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qualities’ (Harris and Serensen 2010, 153). One facet of these emotional worlds is the
‘atmosphere’, which is ‘the emotional experience engendered by being in a particular place
and situation’ (Harris and Serensen 2010, 153). Atmosphere comes to light at the junction of
people, places and things and usually involves architecture and the use of the properties of
material things. Different atmospheres can emerge at the same place, as they are outcomes of
the affective fields. They can also be produced through practice to create new affective fields

(Harris and Serensen 2010, 152).

Figure I The Holy Apostles in Constantinople, Bibliothéque nationale de France, gr. 1208,
fol. 3v (source wikemedia).

For example, the faithful believed that the heavenly sphere is celebrating jointly with the
earthly during the liturgy (figure 1)'® (Ware, 1990). Therefore, during liturgical practice an
atmosphere is produced in which new affective fields connect people, the divine and practice.
These terms can be used for understandings of the role of emotional affect and engagement
and are very useful for discussions about the way people perceived the world around them
through experience.

Experience, perception, affect, emotion, memory, senses, material culture and
personhood, along with bodies, all play an important role in shaping the landscape. All these
terms are notions that cross disciplinary boundaries. Recognising both this and their

individual complexity it is essential to overcome traditional views that either struggle with or

' Earthly and heavenly depicted inside the church celebrating Christ’s Ascension to Heaven and the Pentecost
(Durand, 1999, p. 125).
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are otherwise dismissive of the discussion and application of theoretical frameworks. Even if
it might appear at times confusing and possibly unnecessary, developing a phenomenological
approach can be a very useful in understanding such complex and splendid society as

Byzantium.

1.3.1 Emotions in Byzantium
When it comes to matters related to Byzantine faith and its expression in text and art, one

could argue that emotion was never really absent from Byzantine studies, even if studies
dedicated to this topic were but few in number. Apart from Maguire’s article on the depiction
of sorrow in art (Maguire, 1977), it is only recently that a (very tentative) discussion
surrounding the role of emotion and the senses has started. As discussed earlier on regarding
emotional geographies, it is essential to approach experience in order to understand emotion."’
Recent conferences and publications have tried to approach Byzantine experiences by
engaging with current theoretical discussions. The edited volume produced from the 44"
Spring Symposium of Byzantine Studies brought together papers that explore experience and
art, faith, landscape, ritual, self and experience as it emerges from text and religious music
(Nesbitt and Jackson, 2013). Within this volume but also with others that both preceded and
followed it, emotion has been the subject of scrutiny of byzantinists.'® For example, Martin
Hinterberger’s chapter ‘Byzantine Emotion’ in Liz James’ edited volume, A Companion to
Byzantium, (James 2010) defines Byzantine emotion using the term pathos (passion). He sees
emotions as ‘understood mostly as a problem for the relationship between humans and God’
(Hinterberger, 2010). Whilst this approach is very useful for understanding the affective
relationship between humans and the divine, it does not provide insight into divine emotions.
Various textual genres however reveal that God is passionless (Osborn, 2008, pp. 238-241)
but not emotionless since as it will be discussed further in Chapter 4, he is defined by his love
for mankind (philanthropia), but also anger, wrath etc.

Other scholars have, in recent years, tried to understand the nature of emotions, their
role in religious experience and their relationship with the senses in areas other than art. For
instance, Niki Tsironis has explored the relationship of the senses and perception, and the role
of emotion in the Marian homilies of the Iconoclastic era. She demonstrates that visual
stimuli, especially artworks, were of central importance when it came to the arousal of the
senses and the evocation of emotions. Tsironis also shows that the role of the senses and
emotion was perceived to be central in people’s comprehension of the divine (2011, 195).

Similar questions were explored in the conference ‘Managing Emotion: Passions, Emotions,

'7 An example of early work on experience is Jackson, 1998.
'® For example, a forthcoming volume by Mullet, 2015.
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Affects, and Imaginings in Byzantium’ (Dumbarton Oaks, December 2014) where specific
emotions such as sorrow, grief, storge (affection), anger, fear, charmolype (sorrowful joy)
were examined. The main aim was to understand their role in perception and cognitive
processes but also the context in which they are communicated and expressed.'’ Apart from
these symposia, various studies have argued that the relationship between memory, the senses
and the body is very important in experiencing the sacred (James, 2004; Caseau, 2006;
Tsironis, 2008; Papalexandrou, 2010). All the above are signs of a growing interest in
emotions, memory and the senses in the study of Byzantium.

This thesis aims to build upon existing work on sacred landscapes and Byzantine
emotion, experience and the senses by contributing to our wider understanding of the
relationship between emotion and landscape and the role of emotion in perceiving and
experiencing the sacred landscape during ritual. In doing so it seeks to explore the emotional
worlds to which people were attuned in order to experience the sacred. I will examine one
aspect of the Byzantine ritual within the landscape that has received less attention to date;

namely the annual commemorative religious processions.
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Figure 2 lllumination in the Skylitzes Manuscript, describing the triumphal entry of Tzimiskes
to the city of Constantinople in AD 971. Fol. 172, Codex Matritensis Graecus Vitr. 26-2
available at Hispanic Digital Library http://bdh-rd.bne.es/viewer.vm?pid=d-1754254

' This conference was, in turn, preceded by one that focused on perception and experience. For information on
these conferences see http://www.doaks.org/research/byzantine/scholarly-activities/past
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1.4 Processing litai

1.4.1What is a lite?
Ecclesiastical processions provide a good vehicle for exploring the relationship between

religious rite and the way it shaped the sacred understanding of the landscape in
Constantinople. These processions are called /itai which means ‘supplication’. They are best
understood as outdoor processions performed by the faithful, namely the entire body of the
church (the ecclesia), including — at times — the Emperor and the Patriarch who would be
expected to participate on feast days of special significance.” These processions belong to
what is commonly referred to as the stational liturgy of the city insofar as they involve the use
of more than one church and/or urban site for the celebration of the feast day. Litai were
performed at key historical moments, including threats to the city’s life, such as enemy
attacks and earthquakes, but also at joyful events such as the welcoming of saints and relics.
On such occasions the city would be transformed into a ‘river of fire’ since participants would
often carry lighted torches.*' These processions were also performed annually as part of
liturgical commemorations of such events or other feasts relating to saint’s martyrdom or
biblical events (Taft, 2006, pp. 30-47). This was one way for people to experience the sacred
topography of their city (Brubaker, 2001). They would normally start at a church where
people and the clergy would gather, and the rite would begin.?* The procession would then
move off towards another site where there was a station during which more prayers were said
before participants moved on to the next staging post. Once the procession reached its
terminal point, the church where the liturgy was completed, people would eventually disperse.
Understanding /itai as part of Byzantine sacred landscapes is very important, as the
Byzantine rite was consider to be, ‘a visible appearance that is bearer of the reality it
represents’ (Taft, 2006, p. 141); the way the whole body of the ecclesia (earthly and heavenly)
jointly worshiped God, in expectance and belief of the second coming and the resurrection of
the dead. As will be further discussed in Chapter 5, Byzantine art and ritual ‘was in fact a very
concrete attempt at portrayal, at opening a window onto the sacred, of bridging the gap’, as
opposed to being ethereal, transcendental and laden with symbolism (Taft, 2006, p. 147).

Hence, religious practice in Byzantium and material culture were interwoven, parts of the

2% Regarding public participation and numbers it is highly problematic to know the exact number of participants
of litai. In the mid-5th century the population must have been around 200,000 (Taft, 2006, p. 36). Taft argues
that the procession would not have been thousands but around 1000 with people on either side of the street in
order to view the procession (Taft, 2006, p. 71). People being spectators and not only participants in terms of
walking is evident by the Trier ivory. See Holum &Vikan, 1979.

?! This is quote is attributed to John Chrysostom’s homily (Chrysostom, Hom.Nova 2, PG 63:470) referring to a
relic procession to Drypia, a suburb outside Constantinople (Taft, 2006, p. 35).

22 For a detailed description of how the liturgical rite was performed see a comprehensive summary from
Marinis, 2014, p. 21-23. Specifically for the way the stational ritual was performed see Taft’s discussion on the
11™ century byzantine service book (Paris Coislin 213 ff.79v-83v) see Taft, 2006, pp. 44-47.
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landscape that provided links to the sacred (Taft, 2006, pp. 148-153). These litai were part of
the ceremonial landscape of the city.

Litai were an important part of the sacred landscape in Constantinople. As with all
ceremonies they were ‘meant to be a concrete object of popular contemplation in order to
stimulate a personal response of faith’ (Taft, 2006, p. 157). The Typicon™ records 68
processions during the course of liturgical year, an average of five per month. With the
occasional participation of the emperor and the patriarch. Almost one third of them covered
three to ten kilometres a day, meaning that they were both lengthy and time consuming (Taft,
2006, p.40). These ecclesiastical processions, /itai, should be distinguished from the imperial
triumphal processions, even though in later centuries these triumphs actually included icons
as active participants (Figure 2)**. Other kinds of processions that were also different included
those performed on a weekly basis by the confraternities, as for example the Friday or
Tuesday procession (Brubaker, 2013, pp. 125-126). The reason litai are considered different
in this study is because they formed part of the liturgical activity of the church in the city. As
such they were effectively a prayer (Taft, 1977, p. 9)* imbued with specific spatial and
temporal references. In order to better understand this phenomenon, it will be necessary to

draw upon a number of examples from the available textual sources.

1.4.2 Textual Sources
There are various literary sources that provide direct or non-direct information on religious

processions in Constantinople. They include the homilies of Gregory Nazianzus and John
Chrysostom, both bishops of Constantinople during the 4™ century.”® Processions were used
in early centuries as a way to proclaim religious dogma and it was an act of claiming Christian
space (Andrade, 2010). Photius’s (9th- century) homilies also provide a vivid image of the
connection between these processions and the dangers posed to the city and its inhabitants.
We can acquire similar information, especially for historic processions,”’ from histories and
Chronicles, such as the ecclesiastical history of Theodore Lektor (6th-century) and Socrates

and Sozomen (5th- century), The Chronicon Paschale (7th- century) and from Theophanes

2 A Typicon is a liturgical book that describes the worship of the church during the two liturgical cycles of the
year.

** In this specific occasion (Figure 2) the icon of the Theotokos is carried and leads the procession as it is the
Poliouchos of Constantinople. The epithet poliouchos is associated in the ancient Greek world with the cult of
Athena and her property of protecting cities (Van der Toorn et al., 1999, p.116), a property that during Byzantine
times it is inherent to the saints. See also Taft, 2006, pp. 37-38.

% See also a comparative work on the three commentaries on the Divine Liturgy (Auxentios and Thornton,
1996).

2% Bishops and not patriarchs as Constantinople became a patriarchate only in the 5" century.

27 Processions that were performed for the first time in relation to a specific event.
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Confessor (8th — 9th century).”® Other sources relating to processions in Constantinople,
which have been largely ignored, are the civil laws ranging from 6™ to 14™ century.*® Records
of legislation, approached with caution, can be very informative on specific ways of practice
or malpractice and can provide unique insights of the practice.*® In addition to legislation,
another genre that could provide rich insights of the experience of procession in Byzantium is
the lives of the saints. Good examples are the lives of Saint Porphyrios (5™ century), Saint
Symeon Stylites (6™ — 10™ century), Saint Theodore of Sykeon (7™ century) and Nikon o
Metanoeite (10" century).

The most detailed accounts on ecclesiastical commemorative processions come from
the Typicon of the Great Church, a 10th - century source that contains information of liturgical
practice for the two cycles: the fixed and the moveable. The fixed cycle is 12 months long,
starting from September and ending in August. The feasts celebrated during the fixed cycle
were always on the same date. The moveable cycle describes what should be celebrated
during the feast of the Triodion and the Pentecost, whose dates of celebration depended on the
date of Easter every year. Specifically, the Typicon contains information on the theme of the
celebration, the prayers and readings of the day, the place of celebration and whether the
presence of the Patriarch or Emperor was required. The Typicon also describes the cathedral
rite in which the laity could participate,’’ which is different from which that would have been
performed only in monasteries.> In short, the Typicon reflected the Byzantine liturgical
practice of the city in the 10th-century (Getcha, 2012).

Information about the way liturgical praxis took place can also be found in the
liturgical book called The Euchologion. For example in the g century Barberini Euchologion
(Gr. 336)™, there are references on the way a dedication of a church was performed. Another
example survives in an 11th-century manuscript, Euchology (prayer book), which describes a
procession leaving Hagia Sophia (Paris Goislin 213).>* This practice probably reflects the way
the rite was performed in the 10th- century. Between the Typicon and the 11th- century

28 For references and analysis of these primary sources see (Baldovin, 1987, pp. 181-204).

% Specifically legislation relating to processions can be found in Justinian’s Novellae (5™ — 6™ century),
Prochiron Auctum (9™ — 14™ century), Epanagoge (9™ century), Ecloga (8" — 12 century), Michael Attaliates’s
Ponema Nomikon (11"- 12™ century), Basilica (9"- 13" century) and Blastares (14™ century). For references and
discussion see Chapter 2.

3% See Chapter 2.

3! The cathedral rite of Constantinople served as a model for the liturgy across the empire. As Taft notes though,
there must have been local differences (Taft, 2006, p. 69).

*2 As it will be explained later on both traditions that in later centuries became hybridised.

33 Parenti and Velkovska, 1995.

** For a discussion in the way the liturgy was performed and the sources that we have see Marinis, 2014, pp. 36-
42.
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Euchology we have a detailed account of the way the rite was supposed to be performed from
the beginning of the service until the end of the liturgy.

An edited version of the Typicon was published in 1977 in two volumes, providing a
means of understanding the role of processions up to the 10™ century in Constantinople as
commemorative practices (7ypicon, 1962; Typicon, 1963). What makes the Typicon a
valuable source is that it was written and used as a practical manual. It consists of a living
tradition that is still used today by Orthodox communities.*® References to Emperors
participating in processions are very limited in the Typicon.’® The 10th-century Book of
Ceremonies tells us however that the Emperor was meant to participate in 17 of them
(Baldovin, 1987, p. 303), following a different route from the body of the procession of the
city on many occasions, whilst on horseback or using a boat (Berger, 2001, pp. 80-81;
Magdalino, 2001, p. 64). Hence, by the 10" century, processions were woven into the city’s
life and were considered an important part of the urban fabric (Baldovin, 1987; Berger, 2001;
Brubaker, 2001).

It has to be noted that the text of the Typicon has evolved through time, with new
additions in the commemorations. The annual liturgical processions were performed
following the order of the Typicon of the Great Church up until the 14™ century (Getcha,
2012, p. 40). Therefore the sources that relate to any sacred aspect dating after the 10™
century should be approached with caution®’, as it was at this point that the monastic and the
cathedral rite began to merge.’® As the existing Byzantine manuscripts of the Typicon of the
Great Church predate the 14th-century, it can provide information on the way the cathedral
rite had been performed in the city up until that time. When it comes to the study of litai this
has to be done with caution as during the centuries between the 10™ and 14™ the urban image
of the city changes. Berger notes that these changes possibly started as early as the 1 "
century, as indicated by the destruction of the church of Saint Polyeuktos, a church that was in
litanic use during the 10™ century, or the decay of the church of Theotokos Chalkoprateia, one
of the major shrines for worshipping the Virgin, during the 14™ century (Berger, 2001, p. 84).
The work of Pseudo - Kodinos is another source that indicates change on the processional

activity of the city after the 10™ century. The work is dedicated to the imperial ceremonies

3% For the history of the modern Greek Typicon see Getcha, 2012, p. 47.

3% In the Typicon the emperor is only mentioned three times.

37 In recognition that the liturgical rites influence the way the people experience and understand the rite.

*% This process of merging of the two Typica starts at the 11™ century Jerusalem. In Constantinople, it is after the
13™ century that this hybridized Typicon of Jerusalem is integrated with the Typicon of the Great Church, and
especially in 14™ century (Meyendorff, 1979, p. 119). Regarding the monastic rite in Constantinople, in the 12"
century the Sabaite Typicon used in Palestine influenced the Typicon of the Studios that was used in monasteries
up until the 10th century, and it had a clear influence on monasteries in Constantinople, as can be seen in the
Synaxarion of the Evergetis Monastery (Getcha, 2012, p. 44).
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and ritual that can also provide reference of the practice, showing that processions were
performed even in the 14" century. Berger correctly treats the account as a source for imperial
and ecclesiastical processions during the 14™ century (Berger, 2001, pp. 84-85). The only
difference is that Pseudo-Kodinos (De Officiis) is referring to the processions in relation to the
emperor and not necessarily in association with the lite and the patriarch. Therefore the
decline of litai that appears in Pseudo-Kodinos does not necessarily present an accurate
picture of liturgical activity within the city as a whole. Taft argues that the rite after the Latin
occupation in the 13" century started to be confined to the church building. There are still
questions to be answered regarding the extent to which the processional activity remained the
same in later centuries, whether there were any changes either in its meaning or the effect it
had on its participants. The monastic and cathedral rites developed in parallel until their
eventual merger in the 14™ century. The latter is important because it resulted in the existence
of different liturgical Typica within the ecclesia, a fact that needs to be factored into future

research agendas.

Image removed from electronic copy due to copyright issues

Figure 4 Fresco depicting the Tuesday procession of the Hodegetria icon in
Constantinople, a procession established in the 11™ century. Blachaernae Arta,
Image source http://vlaherna.gr/INSIDE/LeitaneiaGood.jpg
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1.4.3Material sources
Artistic representations of processions are very sporadic. They often take the form of

illuminations that were added to the manuscripts (Figure 2) such as the Menologion of Basil
11, a Synaxarium® made in the 10" century AD for the Emperor.*’ These representations are
very informative when it comes to shedding light on the material culture associated with these
processions: icons, jewelled processional crosses, reliquaries, incense burners and gospel
books with luxurious gold and jewelled covers. These images might not be accurate
depictions of historic processions, but they are definitely products of their socio- historical
context reflecting this how processions were perceived and represented by their creators. As
John Baldovin has shown, these illuminations describe the historical moment that the lite is
taking place (Baldovin, 1993). These images are therefore in synchrony with the historic
event described in the text, whilst the commemorative procession, which would be performed

annually, would be in a diachrony with the event (Manolopoulou, 2011). Furthermore, the

Image removed from electronic copy due to copyright issues

Figure 5 Imperial and ecclesiastical processions by Albrecht Berger (2001, p. 87)

39 A liturgical book that describes what is commemorated every day. The Synaxarium is incorporated as a book
in the Typicon.

“ The digitised manuscript can be accessed here

http://digi.vatlib.it/view/MSS Vat.gr.1613/0045?sid=40a667c¢8¢348¢56949085¢3fe88576¢8
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seals from the Blachernae and the church of Saint Panteleimon are possibly remnants
reflecting the role of the diaconates to charitable activities that took place during processions
(Mc Geer et. al. 2005, pp. 75-76, 87).

Other known representations of litai include a fresco in the church of the Theotokos
Blachernae in Arta (Figure 3) and Trier Ivory, both of which depict processions in the city of
Constantinople. The study of these representations has contributed significantly to our
understanding of processions in Byzantium, for instance the 11th- century Tuesday procession
and the way it differed in practice from the stational processions (Pentcheva, 2010). Indeed,
what they offer is a glimpse of the practice as it was experienced not only by the creator, the
patron, but also the viewer who would presumably have been able to recognise what was
going on. When viewed alongside the textual accounts these representations provide indirect

references to the way material culture was used during these processions.

1.5 The study of litai
The processional activity in Constantinople has been discussed very tentatively to date

having been the subject of different approaches by byzantinists and liturgical historians. As
Leslie Brubaker has noted, the number of studies that have dealt with processions in
Constantinople is far smaller than those devoted to processions in western Christendom
(Brubaker, 2013, p. 123). The most complete study of religious processions in Constantinople
is Baldovin’s book The Urban Character of Christian Worship: the Origins, Development
and Meaning of Stational Liturgy (1983). Baldovin is interested in the use of space in relation
to the development of the liturgy. In particular, he examines the annual processions in the
Typicon in parallel with the stational liturgy in Rome and Jerusalem. His study includes a
discussion of individual processions, either in the main text or in the appendices. He is clearly
trying to approach the information quantitively as sourced from the Typicon, by counting how
many times churches have been used or how many times the Patriarch participated in these
processions. In the appendices there is a provision of the processions as recorded only in one
of the two surviving manuscripts, Hagios Stauros and not as in the edited version by Mateos
(1962, 1963). As a result, the study lacks a detailed approach of the individual processions
throughout the year.

Subsequent studies, mainly journal articles, explore the role that ecclesiastical processions and
imperial triumphs played in the control of space within the city (Mc Cormack 1990, Brubaker
2001; Berger 2001). For example, Berger, who uses the 7Typicon and the De Cerimoniis, as

well as in Pseudo-Kodinos, to discuss the differences between the routes taken by the
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Emperor and the lite. However, the differences between the first two sources’' are not
explained very convincingly as the De Cerimoniis was not used every year (Berger, 2001, p.
79). Berger also discusses routes in relation to roads. He mentions the processional routes and
the use of sites as stations, though without going into specific details about the meaning of
these routes (Berger, 2001, pp. 74-76). That said, Berger’s plan of the ceremonial use of the
city is the only attempt to date to show the spatial relationship of these processions with the
landscape. It attempts to show the use of space by processions from the middle to the late
Byzantine period, although the result is not very clear (Figure 3), particularly as a large
number of churches and stations that appear in the Typicon are omitted.** What is needed,
therefore, is firstly to deal with the available sources differently before we proceed to more
complex representations of the landscape.

Perhaps the most notable attempt to produce a list of processions in the Typicon is that
undertaken by Janin (1966) where he presents processions as they appear in the two liturgical
cycles. He catalogues the days that include a procession by naming the commemoration of the
day, and referring to where the procession would start, stop and terminate, and whether the
emperor and the patriarch would participate. This in a way provides a brief account of the
processional activity in the city. All the studies mentioned above deal with the examination of
the two main sources for the liturgical ecclesiastical processions, namely the 7Typicon and the
De Cerimoniis. There are, however, some inconsistencies between the two sources. For
example, the Typicon does not mention a procession for the feast of the Sunday of Orthodoxy
(11™ March). Janin and Berger explain it as a difference in the date of the two sources.
Afinogenov on the other hand, dedicates a whole paper on the historical procession for the
feast of Orthodoxy taking place in AD 843, describing the routes as they appear in primary
sources. He concludes that by the 10th century the content of that procession had changed; it
was not supplication, ‘an imperial repentance’ but triumphal, the triumph of Orthodoxy
(Afinogenov, 1999). It is clear, therefore, that the meaning of processions changed through
time and that the silences in the Typicon, as for example the one mentioned above, possibly
reflect these changes.

Processions are also studied as part of the liturgy. For instance Baldovin (1983),

discusses the annual commemorative processions as described in both sources in order to

*! These differences are discussed in Chapter 3.

*2 Processions had also been addressed by Leslie Brubaker (2001, 2013). Brubaker (2013), both highlights and
attempts to fill a lacuna in scholarly understanding concerning the control of processions in Constantinople by
the church, the laity and the Emperor. Brubaker examines processions and control over space through the
centuries, including the Ottoman processions that have been shown to be successors to Byzantine protocol,
before noting (in concluding remarks) that processions could be studied as a way to understand generating social
consensus in Constantinople.
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understand the urban character of liturgy and its evolution in comparison to Rome and
Jerusalem. All of these studies demonstrate that processions were woven into the urban fabric
and therefore part of the everyday life of people in Constantinople. As such, they were very
important in terms of proclaiming the religious superiority of Orthodoxy, especially during
the early centuries of blossoming controversies (Falcasantos, 2010). Processions acted as
agents of Christianisation becoming at the same time a topos for collective prayer in
hagiographical tradition (see Chapter 2). In addition, Lossky, in a publication little known
amongst Byzantinists (Lossky, 2004), discusses the /ite as an extension of the place of
worship and indicates that the litany is actually sanctifying the landscape. Lossky examines
textual evidence such as Egeria’s itinerary (4™ century)*’, and the life of Saint Sabas (Vie de
Saint Sabas, 1962) in order to approach the processions in Jerusalem and Palestine. He also
examines examples from monastic processions in the monastery of Saint Sabas to show that
the lite was a way of blessing spaces of the monastery associated with everyday-life activities
(Lossky, 2004, p. 172-174). Lossky’s approach is very useful for understanding processions
as a prayer for blessing non-liturgical space. As such the way it was experienced by the
participants should have played a role in the comprehension of the sacred landscape.

This thesis aims to build upon these understandings and examine the role of the
cathedral lite in Constantinople and specifically to examine more closely the ways the
cathedral lite was sanctifying the landscape and what this blessing meant for the city. Litai
took place in the landscape, and the landscape, as discussed above, is a world of meanings and
understandings enabled by experience. Litai are also part of the liturgy in the city, hence our
being able to gauge the way the liturgy was experienced is of central importance when it
comes to understanding the way the Byzantines experienced litai and the effect this had on the
landscape.

Perhaps the most comprehensive study of the liturgical experience and meaning is by
Robert Taft. His monumental work focuses on the evolution of the Byzantine rite and the
liturgy, enabling us to understand how all aspects of material culture and practice interrelate
to complete the liturgical experience. What makes Taft’s work stand out is that it is perhaps
the only study which focuses on the way in which litai were experienced. In his recent book,
Through Their Own Eyes: the Liturgy as the Byzantines Saw It (2006), Taft illustrates the
importance of participation in processions in everyday life, as these processions were also part
of public entertainment (Taft, 2006, p. 46).* He also examines stational liturgies though time,

using textual examples across all periods to analyse specific aspects of the rite such as the

® For a discussion and references see Baldovin, 1987, p. 241.
* Taft also discusses the experience of other processions such as imperial advents.
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psalmody. The latter would have been highly affective experiences, not only in terms of the
way they were performed but also because of their meaning. For instance, the pastoral
meaning of the psalms was very important for proclaiming the right doctrine, but also for
spiritual reasons as they could provide a link to the divine (Taft, 2006, pp. 57-59). Although
Taft is referring to the annual commemorative litai in Constantinople, he does approach
processions as part of the liturgy. Taft’s study is vital, especially for approaching the affective
fields between people and litanic practice, but there are still a lot to say about the way these
litai in Constantinople were experienced.

Another noticeable and recent work on liturgical experience that also refers to
processions is by Andrew Louth in the volume Experiencing Byzantium (2013). Louth notes
‘...t is crucial to understanding any Experience of the Divine Liturgy, to realise that it takes
place in space and in time’ (Louth, 2013, p. 79). He argues that the experience of space and
time during the Byzantine liturgy, was a way of being. It was how the faithful understood the
passage of time. Louth’s statement highlights a clear tendency in scholarship to study the
litanic movement of the procession in relation to space, whilst the importance of time remains
entirely unexplored. Louth’s paper is starting to fill this lacuna, but still there are lot to say
especially in terms of the annual commemorative processions in Constantinople.

There is an evident interest in the regularity of these processions, for example,
Baldovin notes that ‘there is no regular time pattern between each procession’ (Baldovin,
1983, p. 196). In his appendix Baldovin presents a list of starting points, interim stations and
terminal points, something that provides a sense of ‘when’ the processions were taking place.
What it does not provide is any understanding of the temporal relationships between these
processions, nor their distribution throughout the year, as the two cycles are presented
separately. There is, therefore, a clear gap in our understanding of the relationship of the
moveable cycle and the fixed cycle of celebrations during the liturgical year. This gap leaves
important questions unanswered regarding how these litai were performed during the course

of the liturgical year and therefore how the sacred landscape was experienced.

1.6 What this study does and does not do
Before we go any further it is important to outline the parameters of this study more closely in

an attempt to provide a clear picture of its limitations, remit and objectives. It is important to
examine litai in order to understand their effect on the way the sacred landscape was
experienced and perceived. Approaching the /itanic landscape will contribute to our

understanding of the formation of the landscape of Constantinople as a sacred place. This
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study will therefore adopt a phenomenological approach to textual and archaeological
evidence, using innovative methodologies of digital humanities. Specifically, the study
focuses on the annual commemorative processions in the 7Typicon of the Great Church, an
aspect of the everyday life in Byzantium that has not yet been subject to detailed analysis. The
study of the commemorative processions can enhance our understanding of the relationship
between the spaces and times, where people, material culture, and litanic practice get
entangled, thereby revealing the processes of communicating specific ideas, beliefs, but also
creating and preserving social memory. This way not only our understanding of the sacred
landscape of Constantinople will be enhanced, but also our understanding of the formation of
the city’s identities and collective bodies.

This study does not focus on all different kinds of processions in the city. For example
the imperial liturgical processions that are described in the De Cerimoniis are only discussed
in relation with the processions that the patriarch and the people followed. The reason for not
focusing in this study on the processional route of the emperor is partly because these
processions have been analysed elsewhere (Woodrow, 2001), but also because it appears that
the emperor’s celebration did not always follow the same route as the people and the
patriarch. The imperial liturgical processions are often met at key moments at specific places
and are considered here only in order to understand how the presence of the emperor affected
the experience of the litai of the people with the patriarch. This study does not approach
triumphal processions or prokensos,* nor the weekly lay processions such as the Tuesday
processions established by Patriarch Timothy from Blachernae to Chalkoprateia, or the
weekly procession established by Theodora in AD 843 of the icon Maria Romaia, and the
later weekly Friday processions of the icon of the Hodegetria established by John Comnenus.
These processions are also public supplicatory /itai, with the only difference being that they
are not part of the cathedral rite (Pentcheva, 2010).

Therefore, whilst this study focuses on the role of the litai of the Typicon in shaping a
sacred understanding of the landscape, it does not claim to provide a full image of the city as a
sacred landscape. Such a study would require an examination of the spatial distribution of
relics in the city and how these relics moved from church to church during the course of the
year, as well as a clear understanding of the liturgical calendar and liturgy in the city, in
addition to a detailed discussion of the above mentioned processions. The latter, in turn,
requires an understanding of the various problems relating to the topography of the city,

especially in regard to the lack of archaeological evidence. Any attempt to overcome this

* Prokensos refers to the movement of the emperors. See McCormick, 1990, p. 212 and Featherstone, 2008, p.
513.
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problem and characterise the landscape using texts, must also include an analysis of its
toponyms, the association between specific locations and miracles, and the material culture of
religious practice, such as inscriptions in key places in the city with religious connotations.
These are all key factors in understanding the experience of the sacred landscape, but are

beyond the scope of a study of this scale.

1.7 The structure of the thesis
There is currently a significant gap in our knowledge of the way in which religious

processions were experienced and the way this experience shaped understandings and enabled
meanings regarding the sacred landscape. To fill this gap, this study will explore the affective
fields between landscape, people and the lite as practice focussing on thel0th century in
particular. The latter refers not only to the specific actions required to perform the rite, but to
the materiality involved and the sacred, hence to the affective fields between people, material
culture and God, the Theotokos and the Saints, that were also perceived to be dwelling in the
city.

In order to explore these affective fields, through which emotions emerge and people engage
with their landscape, it is essential to divide this thesis into two sections. The first part focuses
on existing data, specifically on litanic experience as it appears in textual sources, beginning
with an exploration of the nature of litai in Byzantine thought. In Chapter 2, as well as
examining historical accounts, hitherto neglected sources such as hagiographies, laws and
lexica will be used in order to advance our understanding of what how litai were perceived in
Byzantine thought. The third chapter discusses the problem of practicing two liturgical cycles
in conjunction with one another. Specifically, it identifies the exact instances within the 10™
century that the two cycles were to be celebrated on the same date. The results of this third
chapter are vital for understanding the way these processions were experienced as it provides
data for their density in time, and therefore in space.

Having established an understanding of the nature of litai and examined the temporal
relationship of the two liturgical cycles, Chapter 4 presents and discusses the data. There are

three elements upon which the analysis will focus:

1. Space: information on the urban use of the city during these litai.

2. Time: the density of litai within the liturgical year.

3. Memory: what the city remembers when the litai were taking place.

4. The Sacred: explore the links to the sacred as reflected in the content of

litanic hymns.
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Specifically the annual commemorative litai are presented and discussed, as they appear in the
text of the Typicon of the Great Church, in order to enable a cumulative understanding of the
formation of the litanic landscape during the year. The litanic days are approached in order to
understand whenever possible the origins of the particular commemorations in
Constantinople. This way it will be possible to understand what the city choses to remember,
providing not only an image of the processes that formed social memory and identity but also
insights of receptions of the past in the past. Furthermore any special instructions given by the
Typicon when the two cycles collide on a date that a litany was meant to be practiced, are also
discussed in order to enhance our knowledge of the way these processions were performed
within the landscape. Furthermore, in order to better understand the affective fields of the
litanic commemorations, a textual approach to the troparia, the hymns that were chanted to
describe the commemoration of the day, is also included. This approach will illustrate not
only to whom the supplication was addressed but also the emotional affective qualities of the
troparia, integral parts of the litanic experience.

Having explored litanic experience in text, the second section of this thesis focuses on
experienced text. The purpose of doing so is to advance our understanding of the affect of a
text that was meant to be practiced, such as the Typicon, within the landscape in which it was
used and the role of litai in creating a sacred landscape. The section begins with Chapter 5
which explores the meaning of experiencing the litany. The relationship of the senses, practice
and material culture, along with notions of memory, commemoration and personhood, are all
explored in order to highlight the various ways in which people attune to practice, the
atmosphere that this creates and the way affective fields emerge through litanic practice. The
following chapter (Chapter 6) is an introductory chapter to the landscape of Constantinople.
explores the way the landscape of the city has been approached throughout the centuries.
Instead of providing a literature review (as this could have been a thesis by itself) it briefly
illustrates how the landscape of Constantinople has been approached in the past by early
antiquarians, mapmakers and scholars. It presents reflections of experience of the perception
of Constantinople’s landscape (such as early bird’s eye views or the 19th century scholarly
interest in the Christian topography of the city). The main aim is not only to provide
background knowledge on the landscape of Constantinople but mainly to illustrate the
primary sources and methodologies available.

Finally, in Chapter 7, the conclusions from the preceding chapters will be brought
together in order to contextualise litai in space and time, by understanding how the litanic
landscape was formed during the liturgical year. The sites that are used in litai are explored

spatially through the use of GIS and innovative applications of using time as a third
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dimension in order to establish their spatiotemporal relationship. The analysis continues with
a twofold approach: one focussing on the character of the sites in terms of the
commemoration of a specific holy day or festival, as a reflection of what was being celebrated
on the day. The second focuses on the troparia reflecting the affective fields between space,
time and the divine. This approach will not only reveal the litanic character of the sites but
also the spatial and temporal aspect of the litanic supplication. This will enable us to arrive at
a more nuanced and detailed understanding of the way people engaged with and understood

the sacred landscape.
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Litanic Experience in text

Chapter 2 Litai in text: examining practice and landscape through text

2.1 Experience in Texts and Archaeology
‘...like real Christians, like servants of Christ, like children of light, like heirs of the kingdom

of heaven, perform litaneiai from the house of the Lord to the house of God, rejoice whilst

you are walking and praying, loving each other, reflecting the virtues like the sun’ (Berger,

2006, pp. 432-433).%

Combining texts and material culture in archaeological interpretations provides a way to
challenge monolithic views that treat the material record as a simplistic source of learning
about the past, especially in relation to experience. Historical sources in any form, material or
textual, convey a multitude of meanings; persistence through time enables them to transmit
new meanings that emerge through different perceptions and therefore different
understandings. The main aim of archaeology is to understand the past through the study of
material culture. Material things shape practice and are shaped by practice. Therefore, it is
imperative that we view materiality as an integral part of practice and overcome any
disciplinary boundaries. One cannot write about Byzantium without being an archaeologists,
historian, philologist, theologist, art historian and even liturgical historian. Unlocking the
sacred Byzantine landscape and the ways it was shaped, perceived and gained its identity
requires a detailed understanding of the relationship between ritual, architecture and material
culture. The archaeology of religion has to overcome differences between approaches to
practice and material culture. Passages such the one found in Pseudo—Gregentius (Nomoi,
285) can become very useful tools for a phenomenological approach to the archaeology of
religion in Byzantium. Understanding the way churches and landscape as a whole were
experienced during religious practices can in turn promote an understanding of the ways the

city gained a sacred identity.

2.2 The challenges of working with texts
One of the main challenges when working with ancient texts is that of translation. Many

words have meanings that are specific to particular cultural contexts or experiences (Little,

% pseudo-Gregentius is a writer of the 10" century. This passage belongs to his Nomoi that was intended for the
city of Nahran in a pre-Islamic period. The passage in quotation is an example of the fragmentary evidence that
we have for the practice of processions outside the capital. As ‘the division of the town into districts, their
administration and taxation, are organised completely after the model of Byzantium’(Berger, 2006, p. 83), it is
possible that the passage reflects the reception of the capital’s processions in remote areas. The translation of the
passage is different from Berger’s, for which see Berger, 2006, p.433.
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1992). Words are signals, they have a meaning and this meaning is culturally constructed. The
meaning of a word is inevitably altered when it is being translated from one language into
another. One common tactic into dealing with this problem is paraphrasing the word in
question. Another alternative is a translation but this requires an interpretative gloss that can
probably alter the meaning of the word (as for example the translation of the Theotokos to
Mother of God). Translation is a form of interpretation. Even if the text is not translated but
approached in its original form, the act of understanding it is also a result of interpretation.’
This is something to bear in mind when approaching past experience.

An example of the challenge outlined above when dealing with texts is the translation
into English of the words that refer to religious processions in Constantinople One encounters
different terminology from that used in secondary literature and primary texts. Modern
scholars refer to the phenomenon that appears in texts as /ite, as liturgical, religious,
ecclesiastical procession or ‘stational liturgy’. It is important to examine the terminology
employed to refer to ecclesiastical processions, in order to facilitate further discussions of the
litanic landscape, its formation and experience, and its role in shaping a sacred landscape.
This chapter uses texts in order to examine how the term /ite was understood in Byzantine
thought. This will shed important light on the meaning of the word ‘/ite’ or ‘procession’ and
provide some much needed clarity when it comes to both the necessary terminology and the
way it relates to experience.

First, the word /ite and other cognate words* are examined in relation to the way in
which the byzantine lexicographers understood and explained them and the way in which
modern scholarship has since used employed. Then, a few key examples from primary texts
will be discussed in order to demonstrate how the terms were used in a Byzantine context.
Our understanding of the word /ite which is commonly translated as the term procession in
English will thereby be enhanced. Further texts will then be examined generating valuable
insights into the way these processions were experienced by contemporaries. These will
include hagiographies and legislation, both largely neglected in scholarly discussion of

byzantine religious processions.

2.3 Terminology
The word that has been used most commonly in scholarship to describe litai in Byzantium is

the term procession, which translates into Greek as wounn (pompe). This word was mainly
used to refer to processions in a non-Christian context. Baldovin notes: ‘since in both Greek

and Latin translation, this term had strong pagan connotations, it came to mean ‘the works of

" For more on the challenges of translating texts see Baker and Malmkjeer, 1998; Albakry, 2005.
* As for example the word litaneia.
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the devil” and was thus not employed in Christian liturgical terminology for procession’
(Baldovin, 1987, p. 208). It should be noted however that the verb mporéurw (propempo), is
used for the description of the procession during the translation of relics of Saint Anastasia at
Constantinople (Snee, 1998, p. 173). The word wounn (pompe) is explained by the
lexicographers as ‘lite with a cross’.*” This demonstrates that the word procession is also used
in a Christian context. What is the difference then, if any, between the words procession,
litany and lite in Byzantine thought?

Hesychius®® (Hesychius et al.) glosses the plural Aizaic (litais) as noparisioeoty
(paraklesesin which means supplications) and the singular itz (/ite) as the adjective
Arravevrn (litaneuti) (Hesychius, Lexicon: 1146, 1140=TLGQG). Aits (lite) according to
Photius’s lexicon’' and Pseudo- Zonaras®>, means zapdrinoic (paraklesis) which translates
into English as ‘supplication’ (Photius, Lexicon, 357; Pseudo-Zonaras, Lexicon, 1311,
1583=TLG).”® The Suda Lexicon also explains the word Aizaveia (litaneia) as mopérinoic
(paraklesis) which also translates as ‘supplication’ (Suda Lexicon, 617=TLG).”* Therefore lite
and litaneia appear to be synonym with supplication, whilst zounn is glossed as ‘Az with a
cross’.

According to the 9th century Etymologicum Parvum and the 10th century
Etymologicum Gudianum™, the verb Jitavetw (litaneuo) derives from the noun Aizsj (lite),
which comes from the verb Aioow (lisso), meaning ‘supplicate’ or ‘beg’(iketevw- ikeuteuo)
(Etymologicum Parvum, lambda, 18; Etymologicum Gudianum, lamda, 371=TLG).’® In the
Suda Lexicon AiooeaOou (lissesthai) is explained as Aizaveverv (litaneuein), Aicoouot
(lissomai) as ixerevw (I supplicate) (Suda Lexicon, lambda, 601-602=TLG) and Aizavever
(litaneuei) as etyetor (he wishes, pray) (Lexica Segueriana, lambda, 291=TLG)’’. In the ot

* In the Lexicon of Pseudo-Zonaras ITourms...Aéyetar kod 1 peté 1o oravpod Aithi (pompe is also called the lite
with a cross) (Pseudo- Zonaras, Lexicon: 1565=TLG) (Zonaras and Tittmann, 1808, p. 1565). The same
explanation can be found in the 12" century Etymologicum Magnum and in the Scholia et Glossae in Halieutica
Aéyetar 0¢ mounn ka1 kai 1 ueta tov oravpod Aty (Etymologicum Magnum: 682; Scholia in Oppianum,
1:186=TLG) (Gaisford, 1848, p. 682).

%% Hesychius’s lexicon dates to 5"/6™ century. Hesychius was a Greek grammarian from Alexandria. For more
on Hesychius the challenges and the importance of his work see Dickey, 2007, pp. 88-90.

3! Photius was the well-known 9™ century patriarch of Constantinople. For a brief note on his literary work see
Rosser, 2001, p. 386. For an introduction on the lexicon see (Porson and Dobree, 2010).

32 pseudo-Zonaras’ s lexicon dates on the early 13" century. For further discussion and references see Dickey,
2007, p. 102.

>3 Zonaras and Tittmann, 1808, p. 1311; Porson, 1823, p. 195.

>4 Bekker, 1854, p. 665. The Suda lexicon dates from the 10" century. For further discussion and references on
the Suda Lexicon see Dickey, 2007, pp. 90-91.

> For further discussion and references on these efymologica, but also their difference from the lexica see
Dickey, 2007, pp. 91-92.

%6 Barker and Sturz, 1818, p. 371; Pintaudi, 1973.

37 Porson, 1823, p. 195; Bekker, 1854, p. 665.
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century, Epimerismi>® Aiooouou (lissomai) is explained as Aizavedw (litaneuo), maparolcd
(parakalo) which translates to ‘I supplicate’ (Scholia-Epimerismi, Iliad 1,174=TLG).”
Hesychius explains péteyur (meteimi) as Aitavedw (litaneuo), iketedw (iketeuo) that translates
into ‘I beg’, ‘I supplicate’ (Hesychius, Lexicon, 1110=TLG).

Although the works mentioned above were all compiled in order to assist those reading
classical texts, they indicate the meaning attributed to these words in Byzantine thought. The
term /itaneuo is used in Homeric works to refer to acts of supplication between men and gods
as opposed to those between equals. These acts are therefore distinguished from those
between gods and men respectively (Pedrick, 1982, p. 128).%° Therefore it can be argued that
in Byzantium the words /ite and other cognate terms have inherited the meaning of

supplication from classical antiquity.®’

2.4 The use of the term ‘lite’
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Figure 6 A 1 2" century depiction of a procession because of a drought that lasted six months.
Skylitzes manuscript, Madrid Skylitzes, National library of Spain, The Hispanic digital
Library fol.210v = http://bdh-

rd.bne.es/viewer.vm?id=0000022766 .

Having discussed the terminology and examined the nouns, verbs and adjectives used to

describe a supplicatory procession, it is now important to examine the way the term lite was
used in texts. The approach of other textual sources can be illuminating of the nature of

processions, in order to promote a better understanding of the way processions were
experienced. A number of textual sources will now be examined.

*¥ This work consists of a byzantine commentary of Homeric words. For further discussion and references see
Dickey, 2007, pp. 27-28.

*Dyck, 1983.

5 For further discussion and references on supplication in Homeric works see Crotty, 1994.

%1 See also Lossky, 2004, p. 165. For supplication in antiquity as reflected in both Greek and Latin sources see
Naiden, 2010.
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* Lite (Airr))
The word lite is used as a noun in the singular to refer to the body of the procession that
moves to a church: ‘the patriarch goes with the /ife to Hagia Anastasia at the porticoes of
Domninus’.*® The noun “/ite’also refers to an outdoor liturgical procession (Baldovin, 1987, p.
209) and it 1s most commonly used to refer to this phenomenon, especially in the Typicon
(Typicon, 1962; Typicon, 1963). References also exist in the De Cerimoniis (Porphyrogenitus)
to describe the interaction of the emperor and his assembly with the patriarch leading the body
of the people participating in the procession, the /ite.”® It is the Christian tradition that
associates prayer with movement through space (Lossky, 2004, p. 165). The association is
first apparent from the 5™ century, as Baldovin has argued when it relates to the outdoor
liturgical supplicatory processions. Baldovin mentions that “up until thel0th century the term
lite refers only to ecclesiastical processions held outdoors..../ife referred not only to liturgical
procession, but also to the fact that such a procession always included some form of
supplication in addition to psalmody and hymnody’ (Baldovin, 1987, pp. 207-209). Baldovin
argues that the supplication is made during a procession (Baldovin, 1987, p. 207). The use of
the term to describe the liturgical procession in addition to the meaning that the lexica provide
indicates that the /ite was considered more a type of supplication. Therefore there was
understood to mean a supplication by procession as opposed to during procession.

* Litaneuein (Aitavederv)
The cognate verb litaneuein is used as the act of participating in the /ite: ‘and with the
patriarch they are performing a litaneia as far as All Saints’.** The verb litaneuein therefore
has to be paraphrased as performing a litany.

* Litaneia (litaveia)
The word litaneia is used to describe the action, the mobile prayer of the /ite. For example as
it is used in the Chronicon Paschale, ‘since then the memory of the /itaneia is practised every
year up until today at the Campus’®, but also by the 12th century Michael Glykas, ‘/itaneies

were performed by the brothers of the emperor’ (Figure 5).°

82 <4mépyetaun 6 mazpidpync eic ™y dyiav Avactasiav ueta tic Aitic, v toic Aouvivov dupdéroic’ (Typicon, 1962,

p. 62)

% This will be discussed further in the next chapter.

8% xai dua tod matpidpyov Aitavebovor uéypt TV yiwy waviwv (De Cerimoniis, 11: 7).

85 80ev Kai 1 wiun kat’ &roc émitedeiton Tiic Mitaveiac uéypt kod vov &v 1@ Kdume mép tic 100 priavlpdmov Oeod
unaxpobouios (Chronicon Paschale, 589).

6 According to Michael Glykas (see Appendix VIII) the emperor’s brothers performed a litany from the Great
Palace to the Blachernae, each holding a relic. lizaveiog émoinoav oi tob faciléws doeipoi (Michael Glykas,
Annales, 588=TLG) (Glykas, 1836).
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The noun /ite, refers to the whole phenomenon including the meaning of litaneia
(supplication by procession), /itaneuein (supplicating by processing), but also to the body of
people who are supplicating by processing and the procession itself. Indeed as it has been
shown above from the lexicographers and the texts, /ite refers to a liturgical procession.
Processions that do not only just include supplication, but in fact are acts of supplication per
se. A further examination of texts will indicate both the nature and function of this type of

supplication together with the way in which they were experienced.

2.5 Processions in texts: hagiographies as histories for litanic activity
This section explores the role of litai in society, as presented through the lives of the saints.

The word hagiography derives from the Greek hagios (saint) and graphein (to write). The
term is a later invention in order to describe the stories of the lives of the saints and holy
figures of the church (Hinterberger, 2000, p. 139), but also ‘passions, enkomia.. collections of
miracles, edifying stories and all other types of literature which in modern times came to be
classified as hagiography’ (Eftimiades, 2014, p. 9). Hagiographical accounts are a rich source
of information regarding local communities and customs. These texts are very important as
they were created to be read or listened widely. The examination of processions as they
appear in hagiography can therefore be used to shed some light on their role and the way they
were perceived by the Byzantinists. ®’ In the following sections there are case studies of Lives
of Saints that refer to processional activity, providing this way a vivid image of the role of
religious ecclesiastical processions outside big urban centres. Furthermore, hagiographical
accounts can reveal how processions were supposed to be perceived at the time of the

reception.

2.5.1 Processions and miracles — protection from hazards to the community.
First, a common fopos in hagiographies that refer to litai appears to be their protective

properties against communal hazards. In the Life of Saint Theodore,’® processing appears to
have been considered effective against physical phenomena and natural dangers. A litany
appears to be treated as a communal response, a prayer, to a communal problem. A typical
example of this, a village that was suffering from locusts in June, creating the potential for
severe food shortages during the winter. As a saint Theodore was associated with miracles

that were related to the purification of evil spirits and healing. In the text the locusts are

57 For more on hagiography as a genre that is not limited to saint’s lives see Efthymiadis, 2011; Efthymiadis,
2014.
5 His hagiography was written in the 7" century.
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described as an illness that was afflicting the community. Thus the village sought help from
the saint, approaching him in a religious procession. He followed them to their village where
he spent the night in a church. The next morning, he led the people in procession to the plain
where the locusts were, where they prayed all together. He took three locusts in his hands and
prayed until the locusts died. After that everyone returned to the church. The following
morning the villagers witnessed the miracle and the deliverance from the menace. In the
hagiography highlights the power of communal prayer, expressed in the procession led by the
saint. The procession appears to be an effective way to perform miracles (Dawes, 1948, p.
113).

Another miraculous intercession that included a religious procession was associated
with a drought in Jerusalem. During his pilgrimage to the Holy Land, Theodore was invited
by the Patriarch and the rest of the clergy to accompany them in a procession to ask for rain.
The procession stopped to pray to a spot indicated by the saint, and during their return to the
city, it rained heavily and all the cisterns were filled (Dawes, 1948, p. 125). Another drought
was ended by the saint with a procession at Pessinus, where the crops were being destroyed
due to lack of water. The procession met Theodore three miles beyond the city walls to
welcome him into the city. The saint ordered a procession for the next morning, when all the
people gathered at the cathedral church dedicated to the Holy Wisdom. The procession moved
towards the church of the Holy Hosts of Angels outside the walls. As the procession ended,
the miracle happened and it rained (Dawes, 1948, pp. 101:154-156).

Apart from droughts and locusts, hail was also a hazard for communities, such as the
village of Reake, whose vineyards were destroyed by hail. The saint ordered a procession that
moved in a circular movement around the vineyards and the fields, after offering a prayer he
placed four wooden crosses on the boundaries of the fields. These crosses marked the
landscape that was affected, and were subsequently saved. Furthermore the crosses protected
the fields from further dangers in the future. This is a very good example of symbolic
materiality radiating religious power. This kind of landmark is unlikely to survive, as the
crosses were made of wood, however they were Christian landmarks on a landscape that
changed religious character over time.

Physical phenomena were not the only dangers that were overcome with a litany; a
communal prayer was also effective against unclean spirits. Theodore was invited to the
village of Buzaea to help purify people possessed by evil spirits. He ordered a procession to
go right around the village before going to the place from which they were said to have
originated. After the exorcism, he led the procession back to the village. Here the procession

was a medium to perform miracles and sanctify space, following a circular route, marking the
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landscape with a spiritual enclosure (Dawes, 1948, p. 119). In another instance related to
unclean spirits at Permetaia, the saint ordered a procession to follow a circular route, and the
saint marked with a cross the spot the spirits had emerged (Dawes, 1948, p. 115). In another
passage he helped a village suffering from a hailstorm by erecting a cross, which acted as a
protective shield, causing the storm to pass by (Dawes, 1948, p. 144). Other passages inform
us about similar miracles involving the gift to a village of a cross to be put into the landscape,
in order for the calamity to pass and never come again.

Processions were used by the saint also for healing, for example at the metropolis of Angara,
where oxen and people were dying. Therefore ordered a day of supplication, leading the city
in a procession to pray for salvation. The resulting miracle saved people from the plague. To
heal the oxen from the fatal disease, he sprinkled them with blessed water (Dawes, 1948, p.
121).

Apart from the above mentioned disasters that led people to undertake processions,
earthquakes were also a major peril which affected many areas of the Empire. In the life of
Saint Symeon the Stylites, written between the 6™ and 10™ centuries, there is a lot of
information about earthquakes in Antioch, and the way people dealt with these earthquakes
was through mournful processions, with weeping day and night, and praying to God. As in the
life of Saint Theodore, people also used litai to petition a saint in order to ask for his help
following a destructive earthquake, and the saint aids them with prayers to God. Troparia®
are divinely revealed to him and he orders the people to chant them during litai in an attempt
to make for the earthquake cease. This is not the only example of hymns being revealed
divinely. The most famous example is the Trisagion that was revealed in the Campus just
outside the city walls of Constantinople, again during a procession held in response to an
earthquake.’”® These narratives possibly reflect perceptions of the holy properties of hymns,
which are both affective and effective. Not only did they influence the landscape by
sanctifying it, but also provided a link to the divine, as relics do. A hymn therefore could be
as powerful as a relic. It is not only material culture therefore that can be imbued with
sacredness but also practice.

Hagiographies are also informative as to the ways these perils were explained. Saint
Symeon, for instance, explains to the people that the earthquakes are a consequence of their
sinful way of life. Hence, the populace performs continuous litai, pleading for forgiveness

and begging for the earthquake to stop. Antioch went on litai day and night in penthos’".

% Troparia are short hymns. There is a discussion on their nature and role in processions in chapter 7.

70 As the divine revelation of the Trisagion hymn was commemorated annually on 25™ September according to
the Typicon of the Great Church, it is discussed in Chapter 3.

" Penthos means mourning (Lindell and Scott, 1360=TLG)
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During this mournful procession people prayed for those who were suffering in another city.
One city processing for another is also attested in other sources. John Malalas in his
Chronographia referring to the earthquake that destroyed Antioch in AD 528 during the reign
of emperor Justinian,”> mentions that people in Constantinople were performing litai
(Appendix VIII).

Salvation though did not come from the saint. It still comes only through litai that are an
expression of people’s repentance. The saint, participating in one of the processions in
Antioch, reveals only one virtuous man from the crowd and only his prayers were listened to
by God.” The saint here is used not only as a guide to lead the procession of the faithful, a
holy person amongst men but also as a mediator, to whom God speaks and reveals the ways to
His mercy. Thus the saint is acting as an agent, a guide to the solution, not providing the
solution himself. This is important for understanding the intermediary role of processions led

by these holy figures.

2.5.2 Sanctification and Christian claiming of space - Processional crosses,
relics and connection with the capital
Apart from processions being effective against dangers processions appear to form another

topos in hagiography referring to them as a medium of Christianisation. The earliest account
of a litany in a hagiography is in the life of Saint Porphyry who served as a bishop of Gaza, in
Palestine during the 5™ century. When Porphyry moved to Gaza, the city was suffering from a
drought that had lasted two months. The people blamed Porphyry as a ‘first foot’
(koxomodapog) who had brought bad luck to their city. The pagans in the city made sacrifices
to Marnas, a god associated with rain, whilst the Christians gathered outside the city for 12
days, in a place designated ‘for prayer’, but nothing seemed to change. Then, the Christians,
went to the saint, recognising that he was not the reason for the drought and pleaded with him
to accompany them in a procession praying for deliverance from the famine. He granted their
request and ordered them to gather in the Great Church that evening.”* The following
morning, he led the procession with a cross, moving towards a church dedicated to the martyr
Asklipas. After a station at that church, they moved to the church of Saint Timothy, where
there were the relics of martyrs. After that, they returned to the city. When they reached the

7 For references to other sources referring to this earthquake and the differences in dates and text see Malalas et
al., 1986, p. 256.

73 This possibly is a reference to the Old Testament and the story of Noah as the only virtuous man saved from
God’s wrath which fell upon the ungodly people (Genesis, 6:9). This can also be considered a warning; because
of only one virtuous man, the earthquake ceased. There may also be an analogy with to the story of the Good
Shepherd, who saves the lost lamb (John, 10:11); thus God would not allow the single virtuous man to be lost
with the sinners.

7 <Great Church’ is used here as well to refer possibly to the main church of the city, as Hagia Sophia was the
Great Church for Constantinople.

33



city walls at the ninth hour, they were unable to enter as the pagans had closed the gate. They
waited there for two hours, still unable to enter, and at sunset the miracle happened and it
started to rain heavily. When the pagans witnessed the miracle, they opened the gates. The
reference to both Christian and pagan practices in response to the physical phenomenon
highlights the role of processions as agents of Christianisation. According to the hagiography
it was the procession that saved the community of the danger.

Furthermore, early processions such as these, were both public and supplicatory in
nature. They had a starting point, interim stations inside and outside the city walls, and a
terminal point. The church of Saint Timotheos, which hosted relics, is referenced as lying
outside the city walls. The idea of building churches as reliquaries outside a city’s wall, as a
form of protection for the surrounding landscape, may well have been in existence since the
late 4™ or early 5th century. In Constantinople the churches of Theotokos Blachernae and the
Pege are called ‘invincible phylacteries of the city’” in Procopius’s 6th century work about
the buildings of the city (Procopius, De Aedificiis, 1:3=TLG).

The procession, led by Saint Porphyry, is similar to the processions led by Gregory of
Nazianzus during the Arian controversy, and John Chrysostom’s when processions became a
form of proclaiming the religious superiority of the orthodox dogma (Rosenblum ef al., 2014,
pp. 128-129). This passage provides valuable evidence for pagan and Christian activities
coexisting in the same landscape (Ashkelony and Kofsky, 2004), reflecting day to day
realities of the transitional period from paganism to Christianity.

Another example where processions are used to perform miracles and become agents
of Christianisation, can be found in the hagiography of Nikon o Metanoeite, known as the
‘Preacher of Repentance’, who went to the Peloponnese towards the end of his life, where he
preached until his death around AD 1000 (Sullivan, 1987). His Life is considered
representative of monks as agents of Christianisation in Greece and especially the
Peloponnese. The saint at one point in his life found his way to the city of Amykles in order to
help the local people to overcome God’s wrath. When disaster struck, he led a /ite to the
Forum in which there stood a cross. There he stepped on a stool (¢hronion) announcing that
for the deliverance of the menace, it was a divine order that a church dedicated to the
Theotokos and Saint Kyriaki to be built on that site. During another litany he placed a rock
where the cross was standing and ordered the people to follow his example in order for the

church to be built.”® The processions here are examples of acts of thanksgiving once a disaster

P6ic 01 Guei 0 100 ptuaroc Tépac ovuPaiver elvar, Stwe O Gupw drkataydvieta polaxtipio 16 TEpIPOiQ Tic
ToAew¢ elev.
76 For more on churches and the Christianisation of the Peloponnese see Sweetman, 2015
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had been overcome. The construction of a church by the body of the lite demonstrated that the
monk was not the sole agent of Christianisation in the city. It denotes public acceptance and
religious superiority, implying that the majority of the local community were Christians.
Processions as a mechanism for Christianisation would have had close connections to
the capital that was considered to be the stronghold of the orthodoxy. These connections are
evident in hagiographical sources. Saint Theodore’s hagiography contains an interesting
account related to the making of processional crosses. Thomas was patriarch in
Constantinople during AD 607- 610 when he ordered the making of a processional cross.
Important relics were inserted in the centre of the cross: a piece of the Holy Cross, a piece of
the stone of Golgotha, a piece of the Holy Tomb and the Hem of the Virgin's tippet (Dawes,
1948, p. 128). The presence of such important relics suggests that this cross would have been
a masterpiece. The need for capable craftsmen and access to relics explains why the cross was
ordered in Constantinople, but the presence of such crosses outside a big urban centre can
reflect the processes of Christianisation and connection with the capital.”” Early Christian
communities which obtained processional crosses thus acquired a relic of their own; a
processional cross that embodied relics coming from Constantinople. Processing with a cross
of this stature proclaimed a connection with the capital, and the heart of Byzantium.
Constantinople was acquiring and defending space not only with warfare but with religion.
The procession became a medium of claiming religious space, not only in terms of the
practice of the rite involving sacred relics and precious material culture — a glimpse of
paradise- as the lavish crosses that John Chrysostom was using in Constantinople were also

proclaiming, but also building of churches.

2.5.3  Processions welcoming saints and celebrating feasts
Processions were very important events in the social life of the community. There would be

performed on occasions on which people would assemble in large numbers and would all
come together. The hagiography of Saint Theodore includes numerous references to
processions being performed to welcome or accompany the saint with censers and torches.
The first mention of a procession occurs when Saint Theodore is in the village of Mossyna,
where he wanted to spend Lent shut in an iron cage. The villagers granted his wish but they
begged him to wait until they had made a wooden cage for his seclusion which they could
afterwards keep as a relic. He agreed on condition that they accompanied him in procession in
his hermitage where he would spend Holy week. When the wooden cage was complete, the

villagers led him in procession to their village where it was placed inside a church dedicated

77 It was not unusual for processional crosses to have incorporated relics, for example see Cotsonis, 1994, p. 106.
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to Saint John the Baptist. After Palm Sunday, he left the village and was again accompanied
in a procession back to his place along with his iron cage (Dawes, 1948, p. 107). On another
occasion the saint visited Dorylleon on his way to the capital where the whole city was

celebrating the feast of Hypapante in processions.

2.5.4 Processions accompanying relics
Apart from the celebration of feasts and the welcoming of saints, processions in

Byzantium according to hagiographical traditions were also performed in order to accompany
relics. In the 7" century, the hagiography of Saint Anastasius of Persia includes a reference to
a procession relating Anastasius’s relic following his martyrdom in Caesarea in Palestine, on
22M ] anuary, AD 628. Shortly after his martyrdom his hagiography was written by a monk
who accompanied him on his travels. Other documents reveal how the saint’s cult spread
throughout the empire. From the Acts of Anastasius we learn that he was first strangled and
then beheaded after his death. His body was then thrown to the dogs but remained
miraculously untouched. The martyr’s relic was collected by the Christians who brought it to
the church of Saint Sergius at Sergiopolis. It subsequently found its way first to Palestine,
then Constantinople and eventually to Rome. When the relic reached Jerusalem, the whole
city went outside the walls in procession, including the clergy, the monks from both male and
female monasteries, and the whole population of men, women and children. They venerated
the relic all day and night, after which it was sent to the monastery of the Proestos,
accompanied by candles and psalms.

The description of Saint Anastasius is an example of an entire city exiting the walls to
give thanks to God and welcome the relic in order to receive its blessing, accompanying the
relic until is deposited in a church. The earliest known account of this kind of procession is
John Chrysostom’s procession to welcome the relic of Saint Phokas, bishop of Sinope, AD
404. From Chrysostom’s homily we learn that large crowds, including the imperial family,
had gathered in order to be blessed by the relic (Chrysostom et al., 2006, pp. 75-88). Hence,
welcoming relics in the city is not just a Constantinopolitan phenomenon, it takes place across

the empire.

2.6 Processing in law
Civic and ecclesiastical legislation constitutes another very rich source of information

concerning the role, perception and reception of religious processions in Constantinople.”

Treating law as a historical source has many challenges, as the written laws do not necessarily

78 For more on civic and ecclesiastical law see Hartmann and Pennington, 2012
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reflect practice, or there is no way of knowing whether the law was either enacted or enforced
(Trombley, 1978, p. 2). On the other hand, the existence of legislation does not mean the
disappearance of the practices that were prohibited by law. Nonetheless, even if the legislation
reflects practices of minorities or only the fears of the civic or ecclesiastical authorities, it can
still provide valuable insight into the role processions had in society.

As early as the 6" century ecclesiastical processions were regulated by civil law. This
is indicative of their importance in the daily life within the city. Processions went outside the
boundaries of the church, becoming public, constituted by the people of the city, and as the
civic and the religious identities were intertwined. The state took it upon itself to regulate the
way these processions were performed. It was important for civil law to be in accordance with
the ecclesiastic regulations, especially in a period when the empire was faced with internal
divisions amongst the population due to heresy. More so because civic law applied to all
sovereigns, Christians and heretics. On the other hand civic law’”’ had to be in accordance
with the regulations of the canons, and canon law by the 6" century had the same power as
civic law (Troianos, 2012, p. 128).

There is no shortage of evidence for the regulation of ecclesiastical processions by

civil law. Take for example, the fact that a church could not be consecrated without
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Figure 7 A fake procession obstructing the liturgy with singing insulting songs. The event is
described in the Chronicon of Skylitzes (Maguire, 2013, pp. 417-419). The Madrid
Skylitzes, Madrid Skylitzes, National library of Spain, The Hispanic Digital Library
fol.210v =

http://bdhrd.bne.es/viewer.vm2id=0000022766 .

7 Legislation relating to processions can be found in Justinian’s Novellae (5" — 6™ century), Prochiron Auctum
(9" — 14™ century), Epanagoge (9" century), Ecloga (8" — 12" century), Michael Attaliates’s Ponema nomikon
(11™- 12" century), Basilica (9"- 13" century) and Blastares (14™ century).
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performing the appropriate ritual that included a procession (Justinian, Novellae,

67=Annotated Justinianic Code).*® This law was clearly an act against heresy, as it aimed to
control the building of religious buildings.®' The laity could participate only in processions
performed by the bishop and the clergy with processional crosses (Epanagoge, 18=TLG).*
The crosses had to be kept inside the churches and taken out only for the purposes of the
procession (Athanasius, Novellae constitutions, Section 3, title 1=TLG; Epanagoge,
18=TLG).* They also had to be carried out only by the people entitled to hold them
(Epanagoge, 18=TLG).*

Furthermore, if anyone abused the bishop or the clergy in any way® during the liturgy
or procession, or obstructed their performance in any way, they would face torture, exile or
capital punishment, depending on the act (Ecloga Aucta, title 17, section 4= TLG).

Ecclesiastical and Canon law can also be informative regarding the way in which
processions were experienced by contemporaries.®’ For example Canon 15 of the Council of
Neocaesarea (AD 315) prevented certain people from singing in the church unless they were
officially appointed to do so, or, for example, Canon 15 and 17 of the Council of Laodicea
(AD 363-364) would forbid certain people from singing®®, or singing without following a

specific order.* The idea of correctly behaving, especially with regards to singing is also

%0 “We ordain therefore that, before everything, no one shall be permitted to commence to build a monastery,
church or chapel, until the God-beloved bishop of the place has consecrated the place by proceeding there
publicly, offering up vows at the place and affixing a cross, and until he has made the matter known to all. For
many about to build chapels, look after their own disease (heresy), not becoming builders of orthodox churches,
but of unlawful grottos.” For the byzantine rite of the consecration of a church see Getcha, 2005.

81 “Therefore we order, before all things, that no one shall be allowed to build a monastery, a church, or an
oratory, before the bishop of the diocese has previously offered prayer on the site, erected a cross, conducted a
public procession, and consecrated the ground with the knowledge of all persons. For there are many individuals
who, while pretending to build houses of worship, contribute to the weakness of others, and become not the
founders of orthodox churches, but of dens for the practice of unlawful religious rites.’

82 26te uévov tod¢ avrode tuiove oTavpodc Aaufavery todc elwbitac péperv avtode Ko peté Tob émiorémov Kad
OV KANpi@v tag Aitag émitedeiofoun (only then to take the holy crosses, carried by those accostumed to do so and
the litai to be made with the bishop and the clergy).

8 et 06 todc orawpodc 1@y it év taic ékiinaiac dmotifesban (the crosses of the litai have to be placed in the
churches); un dAloyodce TANY €i un év edayéot tomorg dmotibesbon (placed nowhere else but at holy places)

8 kod efote ypeta kaléoor Tob Jitac émitedeiohou, T6te HoVOY TODES 0bTOVC TIIOVG GTAVPODE AauBdvery Tode
elwOOTAS PEPEIY AVTODS KL UETG TOD ETMIOKOTOD KOl TV KANpikdv tag Aitag émiteAeiofon. For an example of such
a events see Figure 6.

% For examples discussion and available sources of events that were insulting imperial ceremonial see (Maguire,
2013)

8 0 Biav mowdv iepedow &v ékkhnoia 7 &v Mt Elpet Tinopeicdo (the one that is violent against a priest at a
church or during a litany is punished with the sword)

%7 For a comprehensive introduction and exegesis of ecclesiastical and canonical legislation see Hartmann and
Pennington, 2012

88 ITepi 100 ui) Seiv Ty 1@V kavovikdv woltdv, tédv éxi tov dufwva dvafarvévioy, kol dro Sipdépac
Walloviwv, ETEpoug TIvag WaAlery év ékiAnaig

% Iepi 100 i) deiv émovvdmrery &v taic ovvadear 1od¢ wauode, diid did uéoov kad’ Ekaotov waiuodv yiveaha
avayvaworv
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present in Blastares®® work, in which he comments upon the way participants ought to
behave:

These praying and singing at church, should not project their voices loudly and without
order, but with shattered heart and restrained manner, and make the blessings and psalms
with prayer in mind, because the inside manners are also visible on the outside, attracting

God'’s mercy upon sinners (Blastares, Alphabetical Syntagma, Epsilon, chapter 35=TLG)”'

Therefore chanting and praying had to be done in the right order, with ‘shattered heart
and restrained manner’, because that was the way that God’s mercy was given to the sinners.

The need for people to behave appropriately in church especially in relation to singing.

2.7 Conclusion
This chapter has introduced the importance of processions and the varieties of ways in which

they can be approached. Translating the word /ite into procession does not capture the
meaning of supplication. For this reason, instead of using the term procession and
processional, this study uses the terms litany (/itaneia), lite (lite), to perform a litany
(litaneuein) and litanic, is the latter being used as an adjective mainly to describe objects that
were used in processions or the days that included processional activity. Hence lite is a
collective prayer of God’s people on earth to God.

Processions sanctify the landscape, they provided a link between humans and the
divine and are a way divine mercy can be acquired. Proclaiming superiority of numbers, as
the procession was seen as an emphasis of mass support, a procession can be seen as a
Christian claim of the landscape over paganism or other Christian doctrines. The bishop or a
saint does not act as a sole agent of Christianisation; on the contrary, the whole body of the
ecclesia participates as a united community, claiming the space of the city. Thus litai played a
very important role when Christianisation was a crucial issue and proved to be a long process
especially for specific parts of the empire. The landscape had spiritual and physical
boundaries made by practice, material culture and architecture, and proclaiming a Christian
presence. In the eyes of the faithful, lite was a way to perform miracles, effective against
physical phenomena or unclean spirits that were considered severe hazards, often matters of

life and death, for the welfare of a community. As the hagiographies suggested, the solution to

% Blastares was a priest monk that lived during the 13" -14™ century. Blastares’s work belongs in the period
when the church got more involved in juridical process. For more on Blastares and his work as part of Canonical
and ecclesiastical law see Troianos, 2012, pp. 185-187.

! rov¢ edyouévoue év Exrinoio kai wéAlovtag, uiy dréxrove mpoieaar ko émitetapévac émorinter pwvog, ¢il’
&v oovtetpuuévny kopdia, kai f0e1 KOTETTOAUEV®, Kol VoD TPosevyij TOC ebyac moieiolon kol waluwdiog, ép° @ 6@
7€ évtog 1j0e1, kal T( £xtog gidel, 100 Ocod Tov Eleov Eri TOIS NUAPTHUEVOIS ELKDTOL
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the community’s problem lay in the legitimate religion of the state that guided the people
towards the right actions to supplicate God and show repentance or thanksgiving that will
secure God’s mercy and therefore guaranteed salvation and protection for the people.

In contrast to other kinds of processions, a lite formed part of Christian worship. It is
an outdoor prayer, a supplication or act of thanksgiving by the collective body of the church.
Materiality was an active agent of this ritual, such as the location of churches inside and
outside the city walls, crosses marking sanctified space acting as boundaries and perpetuating
the sanctification. Incense and relics that were also often incorporated in processional crosses.
All these elements become active links to the divine. Furthermore, material things can share
the same properties as practice; hymns can have a divine origin, thus were imbedded with
sacredness and in the same way as relics, they can also sanctify the landscape.

The event that lite is practiced for appears to play a role in the selection of the
processional routes. The lite would start from the centre and move out towards the walls. The
routes selected claimed that space for Christianity and incorporated churches hosting
important relics, acting as landmarks of Christianisation both inside and outside the walls.” In
other cases movement appears to be circular, covering the perimeter of the affected area that
is then marked by crosses creating, in a sense, sacred boundaries.”> What is interesting though
is that the spatiality of the litanic movement does not necessarily comply with physical
boundaries. As a supplication of the collective body of the church to summon God’s mercy,
the litany can be performed by a one city for another. The idea of one city praying for the
salvation of another intends to show repentance, in an attempt to prevent the menace, but also
it propagates the idea that the Church, as one body, is united.”*. This practice also reflects the
meanings passing through the liturgy itself; the priest says: MvijoOnti, Kipie, tijc moiews, év 1]
TOPOIKODUEY KAl TAOHS TOLEWS KOl YWPAS Kal TV wiotel oikodviwy &v avtals (Remember
Lord the city where we live and every city and village and the faithful living there) (John
Chrysostom, Divine Liturgy) Hence, in terms of perception, practice enables the landscape to
transcend physical boundaries; processing within specified space, in the hope of having an
effect on a non-immediate tangible space.

Establishing the right terminology, by examining term in terms of experience, this
chapter has provided the necessary background for understanding litai. This understanding is
vital for Chapter 4 that is going to introduce: the annually commemorative litai in

Constantinople, according to the Typicon of the Great Church

%2 The spatial position of churches used in litanic activity, is going to be further discussed in the final chapter of
this thesis.

% For the movement of a procession see also Brubaker, 2001.

% More on the ‘Body’ of the church in Chapter 5.
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Chapter 3 Overcoming the mobility of time

Again, eschatology, the experience of the church as the New Aeon and an anticipation of the
“Kingdom of the age to come”, is related to the affirmation of time as a history within which

this Kingdom must grow and “be fulfilled” in the faith and practice of men”

One of the central themes of the Byzantine Synthesis is time. Through the commemoration of
saints and martyrs the church celebrated the liturgy in unity. Commemoration helped to
preserve memory° playing a significant role in reinforcing faith, underlying the
eschatological truth of the Second Coming, the resurrection of the dead, and the reunion of the
earthly cosmos with the heavenly milieu. Thus, time and memory played a central role in the
liturgical life of the faithful. The aim of this chapter is to examine the role of time in the
Byzantine Synthesis and its relation to the dates that have a litanic activity. For this reason the
first part of this chapter examines divisions of time in Byzantium, providing a necessary

background for understanding the role of time in shaping liturgical experience.

The second part explores ways of understanding the relationship between the two
liturgical cycles- the fixed and the moveable. Specifically, the second section focuses on the
evidence from the Typicon of the Great Church the processions of the moveable cycle, and
examines how they coincided with the liturgical celebration of the fixed cycle. As the
moveable cycle depends on the date of Easter, it is essential to find the dates for Easter
Sunday during the 10™ century. There have been various studies in mathematics and
astronomy which have created medieval and Easter time calculators. For the purposes of this
chapter, an Easter calculator built by the Institute of History and Foundations of Science,
within the Faculty of Physics and Astronomy at the University of Utrecht (Medieval and

Easter Time calculator), is used. This calculator was employed to find the date of Easter

Sunday, according to the Julian calendar, after the date was fixed by the Council of Nicaea in
AD 325. The council instructed that Christian Easter should be celebrated on the first Sunday
after the first full moon after, or on the vernal equinox. If the full moon happened on a
Sunday, then Easter was to be celebrated the following Sunday (Salzman, 1991, pp. 40-41;
Getcha, 2012, p. 35).

%% Schmemann, 1966, p. 88.
% The meaning of memory and commemoration is approached in Chapter 5.
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Knowing the date of Easter Sunday, thereafter the dates of the feasts that include
processional activity can be established. These dates were calculated for each year
individually, according to the temporal relationship with Easter Sunday. This way the two
cycles can be examined as one, providing a better understanding of the litanic activity of the
10" century, and allowing a better understanding of the cumulative formation of the litanic

landscape, that is also within the scope of the following chapters.

Figure 8 View of a Dome at Hagia Sophia, Istanbul. Heavenly bodies depicted at the
spherical triangles. Image number WNF642462, Source: Bridgeman education

3.1 Divisions of time

3.1.1 Hours and days of the week
Byzantine time, still used in monasteries at Mount Athos, divided the 24-hour day into two

12-hour cycles the day and night (nyx and hemera). The liturgical day started at the afternoon
(espera) on the 11" hour when the vigils (esperinos) were celebrated. The end of the day
would be at the following sunset (apodeipnon). The first hour after sunset marked the

beginning of the night (nyx) that was also divided into 12 hours.The day, Hemera, lasted from
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dawn until evening, with the first hour starting at dawn when it was time for the Orthros.”’
The third hour marked mid-morning, the sixth hour marked noon and the ninth hour mid-
afternoon.

As the amount of daylight depends on the longitude and latitude, as well as on the
dates of the equinoxes and solistices, which vary from year to year, the medieval hour in a day

or a night is inevitably unequal in length throughout the year (McCluskey, 2000, p. 105;

Figure 9 Virgin and child, apse Hagia Sophia, Istanbul. Source:
Bridgeman education, image number SAP492154

Frugoni and Frugoni, 2005, p. 8; Hill, 2013, p. 233). * Hence, the unequal ways the liturgical

cycles of time were divided challenge the modern perceptions of time.The way the celebration

%7 Orthros literally meaning early dawn in ecclesiastical terms it indicates ‘the morning service of the daily office
in the Orthodox Church that begins with the Hexapsalmos (Six Psalms). It contains a variety of hymns and
readings. Its basic shape can be found in the liturgical book known as the Horologion’ (Paschos, 2009).
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of the day is ordered is called acolouthia. ‘Every ecclesiastical ritual, whether performed daily
(i.e. Orthros, Vespers, Hours, etc.) or irregularly (i.e. water blessings, mysteries, special
processions), is accompanied by hymns, prayers and readings, as dictated by the Typikon’
(Paschos, 2009).

The days of the week held their own symbolism as they were imbued with spirituality
by commemorating religious events. The week, started with

* Kyriaki (Sunday) that was the Lord’s Day (tou Kyriou), dedicated to Christ.

* The second day was Deutera (Monday), dedicated to the angels, the secondary order
of the heavenly milieu.

* The third day was Trite (Tuesday) and was dedicated to John the Baptist.

e Tetarti (Wednesday) was the fourth day of the week and along with the sixth day
Paraskeui (Friday) (preparation) had an eschatological character as they were
commemorations of the Crucifixion. These two days were occasions for fasting.

* Pempti (Thursday), the fifth day, was dedicated to the Virgin Mary

* Savvato (Saturday) commemorated the martyrs (Rautman, 2006, pp. 4-5).

Figure 10 Apostles, detail from the Pentecost mosaic, interior of the Katholikon (mosaic),
Hosias Loukas, Greece, Image number, JB331132, Bridgeman education.

% The day also varied from year to year as changes in the earth’s tilt affected the amount of daylight. These
changes though, occur across a period lasting 41,000 years (Nordgren, 2011, p. 208).
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The order of the week follows the heavenly order that people could sensually perceive inside
churches; the upper layers of the decorative programmes on the walls of churches were
occupied by Christ, then the angels and the other heavenly orders, after the prophets and those
that proceeded the arrival of Christ, Christ and his salvific sacrifice, Virgin Mary®” as the link
between heaven and earth (figure 8), and the saints and martyrs of the church. Taxis,'®
infuses everything with spirituality; Architecture and time are being embellished in order to
preserve this taxis and inscribe it in social memory. Taxis on earth is witnessed and preserved

through praxis.

3.1.2 Months
The monthly calendar in use in Byzantium was the Julian calendar. Constantine changed the
beginning of the civil year (the beginning of the Indiction), so that it started on the same day
as the liturgical year, 1 September. Each day of the liturgical year commemorated events or
holy figures of the church. The commemoration could be related to the lives of saints and
martyrs of the church, including the translation of their relics and the building of churches
dedicated to them. The philanthropia of God and His intervention in civic events is also

commemorated as well as biblical events.

Celebrations were divided into two cycles, the sanctoral, fixed cycle, known as
Menaion and the temporal, moveable cycle known as Triodion. The celebrations of the fixed
cycle, depended on the day of the year, and took place on the same date every year. The
Typicon would instruct specific hymns (troparia) and readings on the day in addition to the
usual hymns and prayers of the day. The moveable feasts take their name from two liturgical
books, called Triodion and Pentecostarion. Triodion is the ecclesiastical period starting from
the tenth Sunday before Easter, which before the 14" century also included the Pentecost
cycle (Taft, 1991a, pp. 2118-2119). The Triodion can be divided into three parts: a
preparatory period of three weeks, the 40 days of Great Lent and Holy Week. After Holy
week the Pentecostarion begins, consisting of the 50 days following Easter (Getcha, 2012, pp.
35-39). As discussed in Chapter 4 in more detail, during the Triodion and according to the
Typicon of the Great Church seven dates included processional activity: Palm Sunday, Easter
Monday, Easter Tuesday, Pentecost Monday, Pentecost Wednesday, All Saints and All Saints
Wednesday. Knowing the date of Easter Day (Sunday), we can calculate the date of these
feasts (Table 1 and Appendix, V, 34).

% The Virgin is depicted at the most liminal place of the church, the apse.

1% Taxis, literaly meaning ‘order’ refers to the Divine order. The faxis on earth was supposed to follow the
celestial order. The emperor was considered to be the safekeeper of the eartlhy faxis (Stephenson, 2010, p. 262).
For further discussion on byzantine taxis and representations in art see Maguire, 1997.
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Table 1 Summary of feasts in the moveable cycle with a litany and their temporal

relationship with Easter

Feasts Days before or after Easter Day (Sunday)
Palm Sunday -7

Easter Monday +1

Easter Tuesday +2

Pentecost Monday +50

Pentecost Wednesday +52

All Saints’ Day +56

All Saints’ Wednesday +59

The period of theTriodion builds upon the meaning and celebration of Easter. The
commemoration of Christ’s passion and resurrection was in reality expressions of the
theology of time ‘since each Eucharist was a “recollection of his death and resurrection” and
each baptism was the actualization of Pentecost’ (Schmemann, 1966, p. 86). It consists the
Preparatory period before the commemoration of the Passion of Christ and therefore the hope
and reassurance for the second coming and salvation. The eschatological understanding of the

period leading to Easter and following it, was central in the life of the church.

3.2 The processional days of the Triodion

3.2.1 Calculating the dates
Using the Easter calculator, the dates of Easter Sunday can be determined during the 10"

century. As this is from when the Typicon of the Great Church dates, from this, the months in
which the other feast days were celebrated can also be calculated (Appendix, V, 34). The total

number of time which each moveable feast day occurred in each month in the 10™ century is
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summarized in Table 2. The dates on which moveable litanic days occurred on the same day
as feasts in the fixed cycles are represented in bold. Where moveable and fixed feasts
occurred on the same day, for the purposes of the analysis, in this chapter, they count as one

litanic day, even if more than one processions could have taken place.

Table 2 number of times that each movable feast occurred in each month during the 10"
century.

Feast March April May June
Palm Sunday 47 54

Easter Day (Sunday) 24 77

Easter Monday 19 82

Easter Tuesday 17 84

Pentecost Monday 61 40
Pentecost Wednesday 55 46
All Saints Day 41 60
All Saints Wednesday 31 70

Using these results in conjunction with one another, the number of processions taking place
each month can be understood, along with the dates of the fixed cycle that can be indicative of
an average litanic practice during these months. This way it is possible to understand to what

extent processions were a common phenonmenon.

3.2.2 March
There were four processions in the fixed cycle; on 9 March commemorating the Forty Martyrs

of Sevaste, 17 March is the Commemoration of an Earthquake, 24 March is the Paramoni
(Eve) of the Annunciation and the Annunciation is on 25 March. Of the feasts in the moveable
cycle, Palm Sunday occurred 47 times in March during the 10™ century. From these 47
occurences in March, Easter Monday and Tuesday occurred 28 times in April (Appendix V,
Table 35). From these 28 instances, there are eight years that Palm Sunday would be on the
same date as another feast of the fixed cycle (Appendix V, Table 36). The coincidence of
moveable and fixed litanic feasts in March means that for 20 years of the 10™ century March

had five litanic days, but for eight years had only four- as for these eight years the litany
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instructed for Palm Sunday would take place the same day with a litanic celebration of the
fixed cycle. Therefore one day was instructed to have two celebrations that included a litany.
Hence the day could have two processions — or the Typicon would indicate how the
celebration should take place, providing special instructions. Furthermore, there were six
litanic days when Palm Sunday and Easter Monday both fell in March. This happened only
twice during the 10™ century and neither occasion duplicated one of the four litanic days of
the fixed cycle (Appendix V, Table 36). Seven litanic days were instructed in the Typicon,
when Palm Sunday, Easter Monday and Easter Tuesday all fell in March. In Table 37
(Appendix V) we see that there were 17 years when this is the case. In the years AD 916, 946
and 973, the litanic days of the moveable cycle all fell on the same date as the litanic dates of
the fixed cycle and for this reason they count as one litanic day for the purposes of this thesis.
Hence, in addition to the results for the years AD 951 and 962 when both Easter Monday and
Tuesday fell on March and did not duplicate with the fixed cycle, there would be five years
that March had six litanic days in total. Also, for 14 years, when all of the three afore
mentioned feasts of the moveable cycle were in March and did not duplicate the feasts of the
fixed cycle, March had seven litanic days — the four of the fixed cycle and three of the
moveable cycle. (Table 3).

Table 3 Number of years within the 10" century and how many litanic days were instructed
during March

Number of years  Number of litanic days

62 4
20 5
5 6
14 7

To sum up as shown on Table 35, 36 and 37 (Appendix V), Palm Sunday could fall on the
same day as the Commemoration of the Earthquake (17/3), the Celebration of the Paramoni
of the Annunciation (24/3) and the Annunciation (25/3). Both Easter Monday and Easter
Tuesday sometimes fell on the Annunciation and the Paramoni. In some cases the Typicon
had special instructions and in other cases it didn’t. These duplications and the way they used
to affect practice are examined in the following chapter. To conclude, during the 10" century

March had between four and seven litanic days (Table 3).
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3.2.3 April

Table 4 Number of years within the 10" century and how many litanic days were instructed
during April

Number of years Number of litanic days
34 3
2 2
17 1
48 4

April had only one litanic day in the fixed cycle, on the 23™ dedicated to Saint George.
During the 10™ century, Palm Sunday occurred in April in 54 years, whilst Easter Monday
occurred 82 times and Easter Tuesday 84 times (Appendix, V, Table 38). Examining more
closely the 54 years that Palm Sunday fell in April, it emerges that there were six years during
the century, when Easter Monday (AD 938, 949, 960) and Easter Tuesday (AD 911, 922, 995)
coincided with the litanic day of the fixed cycle. Thus for these six years April had three
litanic days in total. By adding up the dates that were not duplicated with the fixed cycle, the
month had a total of four litanic days in 48 years of the 10" century, including the single
litanic day of the fixed cycle.

There are 28 occasions when Easter Monday and Easter Tuesday are in April and
Palm Sunday is in March; on these occasions the litanic dates of the two cycles do not
duplicate (Appendix V, Table 35). Therefore in these 28 years April had three litanic days. If
we add to this number the six dates that Easter Monday and Tuesday correspond with 23
April (when Palm Sunday is in April too) we can establish that there were 34 years when
April had only three litanic days total.

In the two cases that Palm Sunday and Easter Monday happen on March (Appendix V,
Table 36), and Easter Tuesday on April, there were two litanic days in April. Therefore April

could have between one to four litanic days (Table 4).

3.2.4 May
In the fixed cycle four litai took place during May. These are 8 May dedicated to Saint

John the Apostle, 11 May dedicated to the foundation of the City, 21 May dedicated to
Constantine and Helen and 27 May commemorating Saint Stephen. In the 40 years that
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Pentecost Monday, Pentecost Wednesday'®', All Saints * Day and All Saints’ Wednesday'**
occurred in June rather than May (Appendix V, Table 52), May had only these four litanic
days of the fixed cycle, although there were six years when Pentecost Monday fell in May.
Then the month had five litanic days, as these dates did not duplicate with those in the fixed
cycle (Appendix V, Table 39).
There was a total of 14 years when Pentecost Monday and Pentecost Wednesday fell
in May and All Saints > Day and All Saints’ Wednesday in June (Appendix V, Table 40).
Although, in the year AD 950, 961 and 972, Pentecost Monday duplicated the procession of
27 May (Appendix V, Table 41). Therefore for these three years there were five litanic days
in May- four of the fixed cycle occurring on the same day as Pentecost Monday and one of
the moveable cycle. For the rest of the 11 years that Pentecost Monday and Pentecost
Wednesday fell in May and did not duplicate with the fixed cycle, May had six litanic days.
There were seven litanic days when Pentecost Monday, Pentecost Wednesday and All
Saints > Day were in May and All Saints’ Wednesday in June. This occurs nine times in the
10" century (Appendix V, Table 40). From these nine years (Appendix V, Table 41), there are
four instances when Pentecost Wednesday duplicated the with a date from the fixed cycle (27
May) (Appendix V, Table 43), and so for five years May had seven litanic days and for four
years there were six.
There were 32 instances of Pentecost Monday, Pentecost Wednesday, All Saints’ and
All Saints’ Wednesday occuring in May (Appendix V, Table 44). For 18 years no litanic day
of the moveable cycle duplicated one from the fixed. Thus these 18 years May had eight
litanic days.
For the rest 14 different years out of the 32, there were cases that the two cycles
duplicate (Appendix V, Table 44-47). These were:
* In the year AD 946, Pentecost Monday occurred on 11 May, in addition to the
years AD 910, 921, 932 and 994, when it occurred on 21 May
* Pentecost Wednesday fell on 21 May in the years AD 951 and AD 962
* In910, 921, 932, 994 when All Saints’ Day was on 27 May.
* Inthe years AD 927, 943, 954, 965 All Saints’ Day occurred on 21 May.
e All Saints” Wednesday occurred only once, on 21 May, in AD 973. In addition
in AD 935 and AD 940 it occurred on 27 May.
Therefore according to the above results, in the four years AD 910, 921, 932, 994
when both Pentecost Monday and All Saints’ day fell on the same day with a feast of the

101
102

The first Wednesday after Pentecost Sunday.
The first Wednesday after All Saint’s Sunday
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fixed cycle, May had six litanic days- four in the fixed cycle, with two of them duplicating
with the moveable cycle (and therefore counting as one litanic day) and two from the
moveable cycle (Pentecost Wednesday and All Saints Wednesday). In ten years May had
seven litanic days, as only one day of the moveable cycle had fallen on the same day as the
fixed cycle.

From the above, depending on whether the litanic days of the moveable cycle fell on
the same date as the litanic days of the fixed cycle, May had between four and eight litanic

days (Table 5).

Table 5 Number of litanic days that May had during the 10" century.

Number of years Number of litanic days
40 4
19 6
18 8
15 7
9 5
3.2.5 June

June’s fixed cycle has eight instructed processions (2, 4, 5, 14, 24, 25, 29 and 30 of the
month). In the 32 years where no litanic days of the moveable cycle fell in June (Appendix V,
Table 44), the month had only these eight litanic days instructed by the fixed cycle. There are
nine years when All Saints’ Wednesday falls on June (Appendix V, Table 48). In AD 975 and
986 All Saints’ Wednesday fell on the same day as the litanic day of the fixed cycle, on 2 June
(Appendix V, Table 49). Therefore for these two years June had eight litanic days. For the rest
of the seven years that the feast of the moveable cycle fell in June, the month had nine litanic
days.

There were 14 instances when All Saints’ Day and All Saints’ Wednesday occurred in
June. From these dates, the celebration on 4 June duplicated All Saints’ Day in AD 915, 920
and 999, and All Saints’ Wednesday in AD 923, 934, 945 and 956. Hence in these seven
years June had nine litanic days- the eight of the fixed cycle plus the one of the moveable
cycle that did not duplicate. In AD 950, 961 and 972, All Saints’ Day duplicated 2 June and
All Saints’ Wednesday on 5 June. For these three years June had eight litanic days, as both
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feasts fell on the same day as a feast of the fixed cycle. Lastly, in AD 904, 977, 983, 988
neither All Saints’ Day nor All Saints’ Wednesday corresponded with the fixed cycle so June
had ten litanic days.

There were six years in which Pentecost Wednesday, All Saints’ Day and All Saints’
Wednesday occured in June (Appendix V, 50), but these dates duplicated dates from the fixed
cycle. Specifically AD 931 and 942, All Saints’ Day duplicated the procession of 5 June, and
in AD 958, 969, 980, 947 Pentecost Wednesday occurred on 2 June (Appendix V, Table 51).
Hence in these six years June had ten litanic days- eight from the fixed cycle and two more
from the mobile.

There were 40 years that Pentecost Monday, Pentecost Wednesday, All Saints’ Day
and All Saints’ Wednesday, all occured in June (Appendix V, Table 52). In some of these 40
years the two cycles coincided. There were ten litanic days:

* In AD 906, 917 and 928 when Pentecost Monday and Pentecost Wednesday
duplicated with 2 and 4 June.
* In AD 909, 971, 982 and 993 when Pentecost Monday and All Saints’
Wednesday duplicated with 5 and 14 June.
There were eleven litanic days:
* In AD 919 Pentecost Monday duplicated with the procession of 14 June, and in
AD 955 and 966 with 4 June.
* In AD 976 and 984 Pentecost Wednesday fell on 14 June.
* In AD 957, 963 and 968 All Saints day, duplicated with 14.
Hence out of these 40 years, eight had eleven litanic days and the seven had ten, whilst 25 had
12 litanic days. To summarise the all the above June would have had between eight and 12
litanic days depending on the way the two cycles coincided (Table 6).
Table 6 Number of litanic days in June

Years Number of litanic days
37 8

14 9

17 10

8 11

25 12
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3.3 Conclusion
Understanding the way the two cycles were distributed within the liturgical year can give us a

better understanding of the formation of litanic landscape. Calculating the Easter dates for the
10" century enables a better understanding of the quantitative presence of liturgical
processions in a month. We see that the integrating of the two cycles meant large numbers of
processional activity. Months like April would have only one litany instructed in the fixed
cycle but with the processions of the moveable cycle they could have up to four. Or in months
like June for example, more than one third of the month was dedicated to annually
commemorated litanic events.

Time was an important element of the religious life in Byzantium. The participation in
the liturgical actvities and thus the experience of the sacred during liturgical practices, was
organized around the theology of time. The cycles of the hours, days and months were
materialized in the linear passage of historical time. Day after day, during the year and year
after year, there was a constant element of repetition. As such an important element, time was
an integral part of the litanic landscape. The cyclicality of time (manifested in the fixed and
moveable cycles) was influenced by the linear time that had a specific and different date for
Easter every year.m3

The specific dates of the litanic days of the moveable cycle were calculated to provide
in this way the necessary background for the following chapters, where the two cycles are
discussed as one. The instances where the two cycles coincided raises the question of how the
day was celebrated. In some cases, there are instructions in the Typicon, indicating, how and
what activity should be celebrated when specific days of the two cycles fell on the same date.
The latter is discussed in Chapter 4, having overcome in this chapter the problems of the
mobility of liturgical time.

As it has been shown from the above analysis each year could have different dates of
litanic activity. Therefore it is imperative for the analysis that will follow on Chapter 7 to
select one year as a case study for understanding the litanic activity cumculatively and the two
cycles in relationship to each other. The majority of times that Palm Sunday, Easter Monday
and Tuesday occurred in April, Pentecost Monday and Wednesday occurred in May, and All
Saints Day and Wednesday occurred in June is in the year AD 950. At that year Palm Sunday
fell on 31 March, Easter Monday on 8" April, Easter Tuesday on 9™ April, Pentecost
Monday on 27™ May, Pentecost Wednesday 29™ May, All Saints Day on 2™ June, and All
Saints Wednesday on 5™ June (Appendix I, Table 14-23).

19 Which is also relating to the moon which has its own cycle.
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Chapter 4 Litai as memory: the Typicon of the Great Church

Chapter 4 is the last chapter in the section experience in text. Having examined in Chapter 2
litanic experience reflected in texts, this chapter continues in the same theme, examining the
annual commemorative processions in Constantinople. The litanic days are approached one
by one in order to understand the way the phenomenon took place in the city during the 10"
century. Understanding the way these litanic days were instructed to take place during the
liturgical year will enable an understanding of the way the litanic landscape was formed and
the way the sacred landscape of Constantinople was experienced.

The Typicon of the Great Church as it has been discussed in the introduction of this
thesis, is a book that has been used for the practice of the cathedral rite in Constantinople and
reflects the way liturgical celebration was taking place across the empire. The Typicon has
been edited by Juan Mateos in 1962 and 1963, in 2 volumes. The first contains the fixed
cycle, starting from the 1 September and the second volume contains the celebrations of the
moveable cycle. The surviving manuscripts that were produced outside the city contain

differences in topographical details for example that indicate a local adaptation.

Mateos in his introduction (7ypicon, pp. 1ii-xxiv) notes that the Typicon survives in the

following manuscripts:

* Hagios Stavros Cod. 40: from the monastery of the Holy Cross in Jerusalem dating
between AD 950- 959. It has been argued that this manuscript was not only produced
in Constantinople but also in use in the capital (Typicon, pp. xviii-xiv) but it has later
been suggested that it possibly a late 10th-century copy of an archetype dating in AD
950-959.'*

* Patmos 266: a manuscript from the monastery of Saint John the Theologian at the
island of Patmos in Greece, produced at the end of the 9" century beginning of the
10"™. Possibly this manuscript was not produced in the capital, possibly copied in
Palestine for use in Constantinople (Typicon, pp. xvii-xviii).

* Paris grec 1590: This manuscript omits all topographic details of Constantinople
(given in great detail in Hagios Stavros 40). It was produced close to Jerusalem around
the end of the 11™ century.

e Oxford 30322, Avct E510: The manuscript, produced in Cyprus dates after 1329,

possibly following an earlier archetype.

1% For further references and discussion see Baldovin, 1987, p. 191.
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* Paris grec 1587: Due to the topographic details this manuscript was produced for use
in the capital, although there are details from both the monastic and the cathedral rite.
This hybrid version possibly indicates a later date (see introduction for a discussion on
the evolution of the Typicon)

lth

* Dresde 104: a lost manuscript today, only known from early editions, dating at the 1

century

More data completing the image of the Typicon comes from a manuscript in the

archaeological museum of Kiev that gives details on the celebration of 1 September.

Reading the Typicon in order to understand litanic activity is not just about
understanding which spaces were used in the city, but also the emotional qualities that these
spaces gained during this practice. As Chris Wickham mentions in the introduction of
Topographies of power (2001, pp. 1-7), it is very important to bridge the gap between the
physical and the mental properties of topography. These mental properties refer to the way the
landscape was perceived and the way people experienced it, gaining this way its sacred
identity. We might not be able to talk about individual feelings and understandings but we can
use the Typicon to approach what Rosewein calls ‘emotional communities’. These
communities refer not to the way individual people felt but to the way communities’ respond
manage and express emotion. Thus when we are thinking about emotions and emotional
communities by studying the Typicon, it is important to keep in mind that it is about the way
the /ite became a tradition that would indicate the manner in which emotions should be
expressed and what emotions should be expressed. These emotions are not though about how
people felt but more about as Rosewein puts it ‘expressions of emotion; they are accounts or
descriptions — imagined and otherwise- about the ways in which emotions must be (and to

some degree were) expressed’ (Rosewein, 2007, p. 193).

Taking this under consideration the Typicon is not only providing information about sites
within the city used for religious celebration but also about the way the ceremonial and
emotional landscape was organised. This spatial organisation staging the liturgy at specific
days was transforming the landscape into a landscape of power. Understanding the spatial
character of the emotional qualities of the lite can reveal Constantinople as a landscape of
litanic power, that as it is going to be shown this power was emerging by the affective

relationship of people and the divine.

As it will be shown the Typicon a text that was meant to be practiced can reveal

emotional themes that are connected to matters of life and death such as enemy attacks, and
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hazardous physical phenomena. Emotions of fear (fear of one’s life but also fear of God, as
these threats are considered divine punishment) are linked with divine emotions of wrath, and
love (philanthropia) and hope for salvation. Commemorations of days of translation of saint’s
relics or dedication of churches are link with emotions of safety and joy.

In understanding the role of emotion through litanic practice, it is important to
examine equally not only all sequences of activities and actors in the landscape but also place
and time. The landscape shapes itself through the action and interaction of its constituent
parts, and there are specific places and times when this happens, with multiple ways and
actors involved. Therefore when approaching the litanic landscape it is imperative to examine
the two liturgical cycles as they were practised in the landscape as one organic whole.

The foundations of this approach were established, in Chapter 3 where the central role
of time in liturgical practice was discussed. By having already identified the instances that the
two liturgical cycles entwined during the 10™ century, it is possible to examine the litanic
days of the liturgical year in the order they occurred. This way it is possible to understand
cumulatively the presence of litanic commemorations in the liturgical year- day by day.

The text of the Typicon provides information of events that are commemorated on the
day that the litany takes place, detailing the starting points, the interim stations and the
terminal points of processions, with some sporadic references on particular routes that the /ite
was meant to follow. This information is important as it illustrates which churches were
selected for litanic use, during which time of the liturgical year and why- central for
understanding the way the litanic landscape was formed and experienced. In addition the
participation of the Patriarch or the Emperor at specific feasts gives to the day a particular
character. By exploring what is commemorated and when the relationship between time and
practice is shown.

In order to understand better these processions, this chapter brings together
information on both historic and commemorative /itai. Approaching the archetypes of the
commemorative lite will advance an understanding of how these commemorations were
established.

Another aim of this chapter is to explore further the affect of practice. One element of
which, are hymns. Hymns as well as other liturgical texts are designed to be heard by people
and are therefore affective, as they were not just read but also sung. Not only the embodied
experience of the textual message is affective, but also the musical tone that is sung. Text
therefore, exists not only as material culture, written shapes on a codex made with ink, it also

becomes a medium that conveys meanings. It is transmitted by a source and it is received by
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another. The message as part of language addresses the conscious part of the receiver.'® It has
to be noted here the medium of text can reflect the intended meanings of the transmitter, but
from reception to perception there is no guarantee that the meaning is preserved uncorrupted.
Meaning is dependent upon the individual'®® and on their perception. Furthermore, it has to be
taken under consideration that text was not a product designated for modern analysis.

In Chapter 5 we approach the individual as part of the ecclesia that is the destined
receptor of the text in practice, and also the context in which this text was transubstantiated -
from ink in a paper, to music and words. Texts can be considered part of a synthesis that treats
people, time, space and material culture in practice as essential actors in creating sacred
networks, which are affective. It is imperative to analyse the litanic hymns as a text that is an
active emotional stimulus. Hence, in order to understand the affect of hymns fully it is
important to explore their role as part of the litany and not only as static texts. For this reason
troparia are examined here textually, in order to provide the data for further understanding
when they were sung, where and to whom they are addressing. This way their emotional
qualities associate with their spatiotemporal qualities (the specific days and places that were
sung) and examined as parts of the litanic landscape (in Chapter 7). The information on the
spatial references of the troparia is important as it is practise and text that became actors
shaping the landscape. The spatial aspects of troparia are explored further in the next chapter,

where the affective fields of practice, time and place are examined.

4.1 1 September
September was the first month of the Byzantine ecclesiastical year. The New Year, the

beginning of the indiction, is celebrated along with several other commemorations, and the

day includes a litany. Specifically, the celebrations include:

* The memory of Saint Symeon the Stylite, who died in AD 459.

* The synaxis of the Theotokos of Miasina, which commemorates the miraculous icon of
the monastery, recovered from the bottom of the lake in AD 864, after the iconoclast
controversy.

* The dedication of the Theotokos at Urbikio, which dates from the 6™ century (Janin,
1969, p. 207).

195 For further discussion see Chapter 5 regarding whether the ecclesiastical language was understood by the
masses of people participating in the /ite. Was everyone able to hear? It has been suggested that people were
actually participating by responding to the petitions of the deacon. Being an active participant in liturgy indicates
that there is at least a basic understanding of what is going on.

1% For individual and communal Bodies see Chapter 5.
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* The great fire of the AD 461.""
The celebration of the memory of Symeon took place at the Great Church, those for the fire
and New Year took place when the lite is entering the Forum of Constantine'® and the
synaxis for the Theotokos of Miasina at the church of the Theotokos at Chalkoprateia
(Typicon, 1962, pp. 2-3; Janin, 1966, p. 73; Baldovin, 1987, p. 292). This shows that the
Forum preserved a civic character as it is there where civic feasts were designated to be
celebrated.

The New Year celebration started at the eve of the celebration, the paramone, in the
Great Church with the participation of the patriarch. The /ite, with the patriarch moved to the
Chalkoprateia, whilst at the same time the service continued at the Great Church where a
troparion honouring saint Symeon was sung: Saint Symeon was praised for living a life of a
saint. He was asked to intercede to God for the salvation of the faithful (Appendix, VI,
Troparion 1). Another troparion is prescribed by the Typicon at this day, but this time was
sung at the orthros. The troparion addresses God, recognising him as the creator of the
universe, and the one who decides upon the fate of everything. God was asked for peace
which of course was guaranteed through the intercession of the Mother of God and His mercy
(Appendix, VI, Troparion 2).

The patriarch and the /ite moved to the Chalkoprateia at the espera. There the synaxis
of the Theotokos at Miasiana was celebrated. This time a troparion was addressed to Mary
whose given epithets reflect the dogmatic realities of the Third Ecumenical Council, as her
virginity was highlighted.'”” She was characterised as the harbour and the protector of all
men, and she was asked to intercede in granting peace to the entire world (Appendix, VI,
Troparion, 3)."'°

The patriarch then moved to the Theotokos Urbikio where he lit candles before
returning to the Great Church after the orthros. Then, the /ite exited and moved to the Forum
where a troparion was said, again honouring the Theotokos who was characterised as the
place where the faithful could seek shelter when they were in need, though this reassurance

was provided not by her, but by God. At this time however, she was something more, she was

197 The fire took place on AD 461 during the reign of Leo I (457-474). Janin, 1969, p.41; Typicon, 1963, p. 3.
Cedrenos describes the catastrophic event that destroyed the city from ‘sea to sea until the Church of Sergius and
Bacchus’. (vol.1 p. 611).

1% Hereafter referred to simply as “the Forum”.

199 After this council (431 AD) the epithet Theotokos (the one who bore God) and aeiparthenos (always virgin)
summarised the dogmatic views about the Virgin. Those two epithets are discussed by Sophronios, Patriarch of
Jerusalem that highlights that Mary was virgin zpo 700 tdkov kai év 1@ 10k kol ueta tov toxov (before the birth,
during the birth and after the birth) something that is symbolised ichnographically with the three stars on her
robe. For more on the formation of the term Theotokos and the councils see Tsinkos, 2010.

"This troparion was also sung on 18" December at the Great Church and 26 December at the Church of the
Theotokos Blachernae.
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called power and she was a powerful aid to the entire world. Given that the litany was public,
took place in the streets of the city and specifically in the Forum, this acclamation of the
Theotokos as the powerful aid of the entire world can be seen as advertising the power of the
church (Appendix, VI, Troparion,4). The lite then returned to the Great Church and on to the
Church of Chalkoprateia whilst the service continued in the Great Church. The Typicon also
has a note saying that after the liturgy, the patriarch in the great office blessed its members
(Typicon, 1962, pp. 2-9).

It can be argued that the celebration had a civic character. In terms of experience the
beginning of the celebration of the day was at the esperinos, at the sunset. Thus, the first
procession at the espera would have taken place with limited natural light. The orthros was at
the first hour of the day, during the sunrise. After the orthros, therefore, after the sunrise, the

lite moved to the Forum, with plenty of light.'"!

4.2 Memorial of the Nativity of the Theotokos 8 September
References to events in the life of Mary in the Gospels are limited.''* The main information

on this feast comes from the Gospel of James (Tischendorf, pp. 10-11). In the 5" century
these stories about the life of the Theotokos began to be introduced to the liturgical calendar
as theometerikes'" feasts. This was mainly as an answer to Nestorianism that, amongst other
things, denied the participation of the Theotokos in the salvific work of God. The feast had
been established by the 6™ century, originating in Jerusalem (Martimort, 1986, p. 131), giving
a terminus post quem for the archetype of this procession.''* The feast was introduced to
Constantinople in the 70 century according to the Chronicon Paschale by Andrew from Crete,
who arrived in the city in AD 685 (®iAag, 2002). The adoration of the Virgin was not a new
element to the Constantinopolitan worship, as already by the 6™ century a weekly procession
was established by Patriarch Timothy, which terminated at the church of the Theotokos at
Chalkoprateia, (Krausmuller, 2011, p. 224). According to Neophytos the Recluse the feast

was at the beginning of September so the whole ecclesiastical year could be blessed, with a

"1t is worth mentioning here that both sunrise and sunset possibly provide the same amount of light. The

sunrise is when it is dark but slowly as time passes there is more light to the landscape as the sun comes out. At
the sunset the light diminishes as time passes. In terms of the effect that the light has in liturgy the light of the
sunrise has a different texture of the light of the sunset. The morning light is stronger, brighter and leads to the
day and the light of the sunset is warmer, softer and leads to the darkness of the night.

""’Mathew, 1:18; Mark, 3:31-35, Luke, 1:26; John, 2:1-12,19, 25-27.

'3 In the west the term Marian feast was established. More for the cult of the Virgin Mary see Maunder, 2008.
"1t is traced back to the building of the church of Saint Anne at Jerusalem, built at the birth place of Mary.
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feast honouring the Virgin occurring in the first and last month of the liturgical year (®ilog,
2002).'

According to the Typicon, the day before the feast, at the espera, the Patriarch with the
lite moved from the Great Church to the Chalkoprateia.''® There a troparion celebrating the
feast was said. The troparion had an eschatological character as the Theotokos became the
symbol of the incarnation of Christ, so she was understood to serve the divine plan that led to
the Resurrection and the promise of human salvation and eternal life (Appendix, VI, 5). The
orthros also took place at the church at Chalkoprateia. After the second hour in the morning,
the lite exited the church and move to the Forum where there was a station, to then return
back to the Chalkoprateia (7Typicon, 1962, pp. 18-21; Janin, 1966, p. 73; Baldovin, 1987, p.
292).""7 There is no mention in the Typicon regarding the participation of the emperor,
although the De Cermoniis there is a description of how the feast should be celebrated. It is
clear that the processions of the emperor and the patriarch are different.''® The imperial
procession and the procession that the patriarch leads would meet at the Great Church. Then
the imperial procession would first move to the Forum followed later on by the procession of
the patriarch. After the station there, again it is the imperial procession that first moves to the
church of the Chalkoprateia, to be followed by the patriarch. According to the source, the
order of the processions described for the Nativity of the Theotokos, was to be practised the
same way for the Annunciation (De Cerimoniis, 1,1). It is possible that the procession
described in the De Cerimoniis refers to the pannychis, starting at the espera of the day. This
is because the source gives the Great Church as a meeting point of the patriarch with the

emperor, whilst in the Typicon the lite is starting at that church the celebration the day before.

"5 Tyg yap Slog 6 KbKAoc Tob éviewtod edloyndif o1 abtiic, dtéyln &v 1@ Tapdvr unvi, T TpdTe T0 dviavtod,
groyunin 0¢ &v 1@ vordre trvov dlavaciag, iva tovg uetald To0TWV déKka UV KOKA0EIODS Tapolafodoa,
ebAoynon o10. tod toKov avtiic kol Tiis {wnpopov kowunoews (Neophytos the Recluse, ITavyyvpixn A’, Oration 1)
67t is celebrated to her respected house that is close to the most holy Great Church. This must be the
Chalkoprateia, as later on the word upostrefein (return back) insinuates.
"""Baldovin refers as a starting point the Great Church and then an interim station at the Forum and terminal
point the Chalkoprateia. He bases that on translation of the original text in French by Mateos. My translation The
Nativity of our holy despoina Theotokos. It is celebrated in her sanctuary that is close to the Great Church. We
practice the pannychis there....(Mateos: on y a accomplit la pannychis...in the evening, the day before the
patriarch descend de ’eglise with the lite...and la pannychis est celebre selon [’ordo. ...the orthros is celebrated
at the ambo...at the second hour the patriarch descend and enters the sanctuary...and the lite goes to the Forum
(anerxetai) and there the psalmists glorify and again the lite turns back/returns to Chalkoprateia and the
patriarch makes the entrance...Key word here is upostrefein that means turn back/return. Mateos translates: ‘elle
se dirige ensuite vers les Chalkoprateia et le patriarch y fait sont entrée’. It then proceeds towards the
Chalkoprateia and the patriarch does the entrance there. My guess is that Baldovin is mistaken and the pannychis
takes place not in the Great Church but at the Chalkoprateia. So the day before at the evening the procession
starts from the Great Church and then moves to Chalkoprateia. Then from there at the morning the procession
moves to the Forum and then returns to Chalkoprateia.
"8 In the text the different processions with the epither oikeios, meaning “one’s own™: ‘méAiv &&épyovrau, kai
domalovial TOV TaTPIGPYNY, KOl GIOKIVODOL UETO THS 0IKEIaS AITHS, Kal GVEPYOVTOL WS TOD TOPPVPOD UEYGLOD
Kiovog ...Kai 01 o0 matpiapyov dvepyouévoo ueta tiic oikeiag Aitijg, mpoecioépyovrar’ (De Cerimoniis, Book 1,
22-23=TLG)
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Although the Typicon does not refer to a station at the Forum after the Great church before
reaching Chalkoprateia, it is possible that this was the case, as it is indicated by the De
Cerimoniis. Another possibility is that the De Ceremoniis reflects an older tradition that the

celebration did not include a panychis.

Image removed from electronic copy due to copyright issues

Figure 11 Commemorations of earthquakes in the Menologion of Basil Il (Vat. Gr 1613).

4.3 Memory of the martyrdom of Saint Thekla, 24 September
Saint Thekla was considered an apostle, as she preached the word and converted many

Christians (Kazhdan, 1991, p. 2033). The synaxis took place at her church at Kritharopoleia,
an area that was close to the Sophien Port (Janin, 1969, p. 143). There is no mention of where
the procession started, but the text mentions kata synitheian aperxomenis (as usual goes),
which means either that the starting point was at Hagia Sophia with a station at the Forum, or
that the procession started from the Church of Saint Thekla and then moved to the Forum.
(Typicon, 1962, pp. 42-45; Janin, 1966, p. 73; Baldovin, 1987, p. 292).

At the martyr’s church there were two different troparia to be sung, according to the
Typicon. The first troparion was inspired by the hagiography of the saint, praising her as a
protomartyr amongst women and she was asked to intercede for God’s mercy (Appendix VI
Troparion, 6). The second troparion, as Mateos notes, was older than the first (Typicon, 1962,

p. 45). It is addressed to God and shows that the celebration of the memory of a martyr was
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also the medium through which people sought God’s mercy and salvation. This troparion was
not sung exclusively for Saint Thekla, as it was also prescribed during the liturgical year, on

27 December, honouring Saint Stephen at Constantinianae (Appendix VI, Troparion, 7).

4.4 Commemoration of a Sth-century earthquake, 25 September
The day was dedicated to the memory of the earthquake that happened during the reign of

Theodosius in AD 410. The text says that ‘this day the commemoration of the fears for the
philanthropia is practised and the showing of the resurrection before the resurrection’.!” The
people gathered at the Great Church (0 Laog ovvépyerou év tij dyrwtary Meyaln ExiAnoig),
and after the orthros, moved to the Forum (ueto tijc litijc avépyovrar év 1@ Pope) where
there was a station.'*” The procession then moved to the Golden Gate where there was another
station, and then on to the Campus, with a station at the Tribunal. The terminal point was the
Church of Saint John the Apostle where the liturgy took place. It is interesting to see that the
Archdeacon announced where the Divine Liturgy took place, something that did not occur
anywhere else within the Typicon. The procession took place in the day light as it is after the
orthros, with the participation of the patriarch.

There was only one froparion for the day (Appendix VI, Troparion, 8), which was
sung inside the church of Saint John the Apostle. The same troparion was also sung on 8 May
and 26 September, again at the same church. The Trisagion'*' was also sung inside the Great
Church, at the Forum and from the Golden Gate to the Campus and also in the Church of
Saint John the Apostle. (Typicon, 1962, p. 49; Janin, 1966, pp. 73-74; Baldovin, 1987, p. 292;
Baldovin, 1993).'%

The day was very important for civic memory, as earthquakes were a very real threat
for the city. This specific commemoration though has also a dogmatic relevance as it relates
to the revelation of the Trisagion. The story places the event during the reign of Theodosius,
in AD 438. According to the sources,'*> Constantinople suffered from great earthquakes that
resulted in massive destruction (Downey, 1955, p. 597). At the time, Patriarch Proclus (AD
434-446)"** led the people in litai outside the city walls, along with the Emperor, praying for
the city’s salvation and crying in tears,'”> ‘Lord have mercy on us’. Suddenly, a child was
taken in the air and the Trisagion hymn was divinely revealed to the child. The one of the

three illuminations depicting a procession in the Menologion of Basil II depicts the moment

"9 Mateos does not translate the meta philanthropias, only the fears
'2°In terms of personhood/participants the people and the Jite are referred to as separate persons.
2! The Trisagion had been introduced in Chapter 2.
122 . . .

In the Typicon is not given whole
123 Nikephorus Callistus ecclesiastical history, book 14, 46.
124 Succeeding Saint John the Chrysostom.
B 1avtec sbvéarpoc foav (Nikephorus Callistus, PG 146: 1216-1222)
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of the revelation of the hymn to the child (figure 10) (Baldovin, 1993). The earthquake only
stopped, when the Monophysite addition to the hymn ‘the one who was crucified for us’ was
removed. The Synod in Trullo in AD 691 contempted this addition (Canon 80). In the Council
of Chalcedon (AD 451) the hymn was established across the Empire.

The earthquake was considered to be a divine punishment'*® related to the
Monophysite controversy. The orthodox version of the Trisagion, was divinely revealed and
granted divine mercy, which ended the hazardous earthquake. The event commemorated can
be found in various historical sources and it is linked with the miraculous revelation of the
Trisagion hymn.'?’ The latter was a very important element of the Byzantine liturgy that
became common throughout the empire after the 6" century (Taft, 1977; Taft, 1991b; Taft,
1992, p. 2121).

Saint Germanus on his commentary on the Divine Liturgy explains the hymn:

““Holy God,’ that is the Father; ‘Holy Mighty,’ that is the Son of the Word, for He has bound the
mighty devil and made him who had dominion over death powerless through the cross and he has given
us life by trampling upon him; ‘Holy Immortal,’ that is the Holy Spirit, the giver of life, through whom

135128

all creation is made alive and cries out ‘Have mercy on us.

Thus the commemoration of the day is not only about the disaster, but also a reminder that
moving away from orthodox beliefs was a sin and would be divinely punished.

In Chapter 2 it was shown that it is possible for divinely revealed hymns to be
considered as relics. Relics are a medium of approaching the sacred, and in the same way the
Trisagion can be seen as a tangible non-material way of proving that people were following
the rightful dogma, worshiping the true God as an equal part of the Trinity. The Trisagion
hymn acted in the same way as a relic; it was divinely revealed and had salvific properties.
This agency shows how not only material things but also text used in religious practice could

have personhood.

4.5 The Repose (Metastasis) of Saint John the Apostle, 26 September.
The feast refers to the fact that Saints John's grave site was found empty, and it was

considered to have been repositioned miraculously (Synaxarion, 26 September) The synaxis

126 Neophytus Incclusus explains the earthquake as a punishment from God in order to help people overcome a
sinful way of life: ‘For this reason therefore in various times terrible earthquakes came upon from God that leads
people towards repentance and faith’(4ia todto yop kol koza S1apopovs Kapovs oelouol PoPepol ExnveyOnoay
pog Ocod mpog mioTLy Kol petavoray dywv tovg dvlpwmrovg) (Neophytus, Ilavyyvpixn A, 16).

"2"Holy God, Holy Strong, Holy Immortal, have mercy on us (4yioc 6 Oedc, Ayioc ioyupdc, Ayioc dOévazoc,
EAénoov Nuag).

128 “igmoc 6 Oeoc firor 6 mamiip- dyroc ioyvpde, 6 Yioe kai Adyog, 91T TOV layupdv didPolov deouctoag
KaTHpYnoe O10. atavpod, T0 Kpatog éxovia tod Qavatov, kal v {wnv fudv édwke T0d TaTelv EXdvw avTod dyio¢
abavarog, 10 Ayiov Ivedua 10 (womoiodv, di”° ob ndoa ktioig (womoieitol kai fod-éAéncov fudc” (Germanus,
Historia Ecclesiastica, p. 75.)
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took place at his church close to the Great Church, it refers to the church of the Saint in the
Dihippion area.'*® The text says that the Jite moved towards the synaxis but does not record a
starting point or an interim station. That means it is possible that the /ite started from the
Great Church, moved to the Forum and then went straight to the Church of Saint John the
Apostle. There is no mention of the patriarch or the emperor. The celebration took place
during the morning at the orthros and the same troparion was used as for the lite on 25

September (Appendix, VI, 8).

4.6 Memory of the martyrdom of Saint Thomas, 6 October
The synaxis in the memory of the saint’s martyrdom was practised at the Church of Saint

Thomas in the Amantiou quarter. The /ife from the Great Church, moved to the Forum where
there was a station, and terminated at the designated church for the synaxis. After Psalm 50,
which was sung during the orthros in the morning, but also at the entrance of the liturgy, a
troparion was sung praying to the saint to intercede to the Lord for salvation (Appendix, VI,
Troparion, 9) (Typicon, 1962; Janin, 1966, p. 74; Baldovin, 1987, p. 292). The same

troparion was also sung to honour the apostle Luke on 18 December at the Holy Apostles.

4.7 Memory of the martyrdom of Saint Sergius and Bacchus and memory of the great
earthquake, 7 October™
After the orthros, in the morning, the patriarch moved with the /ite to the Church of Saint

Anastasia"' at the Domninus porticoes, where antiphons were sung along with the blessing of
the Trisagion. There, the troparion of the lite was sung, ‘have mercy on us, Lord have mercy
on us’ (Appendix VI, Troparion, 10). The lite then moved to the Forum where there was
another station, during which the troparion for the day was sung. The troparion addressed
God, thanking him for his protection given to the people by the miracles of the saints. The
miracles are defined as an ‘invincible wall’ a characterisation that is also given to the Virgin
Mary in the troparia addressing to her in days relevant to enemy attacks (Appendix VI,
Troparion, 44). Through their supplication they protected the city from enemies and
strengthened imperial power. The same froparion was sung inside the Church of Saint Sergius
and Bacchus next to the New Palace (Appendix VI, Troparion,11) (Typicon, 1962, pp. 62-66;
Janin, 1966, p. 74; Baldovin, 1987, p. 292).

12 Another church that does not survive archaeologically is the Church of the Theologian at Dihippion. It is
placed convincingly by scholarship between the German fountain and the remains of the Baths of Zeuxippos at
the north east corner of the hippodrome, south of Hagia Sophia. The church was standing until the 17" century
(Grosvenor, 1889; Grélois, 2006; Westbrook et al., 2010; Dagron, 2011).

139 Mateos believes that this earthquake is possibly the one that took place at the 4™ October, AD 525. Croke
gives the same date (1981, p.126).

"IThe church does not survive archacologically. According to textual sources Saint Anastasia was at the junction
of the Mese and the Makros Embolos (Snee, 1998).
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Why did the procession take this route, from the Great Church, to the Anastasis church

2132 The final destination can be

and then to the Forum, to terminate at the church of the saints
explained because of the memory of the saints. Although, the church of Saints Sergius and
Bacchus was built in the early years of Justinian, finished in AD 535 (therefore after the
earthquake) and was used by the Monophysites during the controversy that ended in AD 553
with the 5™ Ecumenical Council (Price, 2009). The visit to the Church of Anastasia is not a
coincidence. The use of the Anastasia is possibly propagandising Justinian’s orthodoxy (Snee,
1998, p. 163) and determination to fight heresy, linking him this way with a major past event
of the city’s life; the victory over the Arians. Anastasia was the fort of Orthodoxy where
Nazianzus during the 4 century resurrected the orthodox faith.

The earthquake of AD 525 was followed by another that shook Antioch in AD 526 and
these were followed by plagues. All these catastrophes were seen by the people as the result
of divine wrath. Divine wrath was the result of human sin. Sins could result from the way of
life, especially the non-orthodox way of life, therefore the fight over heresy and deviance
came under the care of Justinian. The emperor was determined to take strict measures
(Kaldellis, 2010, p. 41). An example that describes this linkage with sin and devine

punishment comes from the early 6th- century Novella 77:

we enjoin them to take to heart the fear of God and the judgment to come, and to
abstain from suchlike diabolical and unlawful lusts, so that they may not be visited by the just
wrath of God on account of these impious acts, with the result that cities perish with all their
inhabitants. For we are taught by the Holy Scriptures that because of like impious conduct
cities have indeed perished, together with all the men in them.... For because of such crimes
there are famines, earthquakes, and pestilence... and to inflict on them the extreme
punishments, so that the city and the state may not come to harm by reason of such wicked
deed (Bailey, 1955, pp. 73-74).'

Thus, divine wrath would endanger the lives of many and that is why laws were passed,
to ensure the prosperity of the community (Crompton, 2006, pp. 146-149). Hence, in fact this
kind of commemoration of civic event is a way of promoting public consensus. Because the
processional route included the Anastasis church, the /ite acted as a reminder of the

earthquake that was considered to be a punishment for the monophysites. Thus the inclusion

132 The fact that Saint Anastasia was reached first, possibly indicates two things; either the procession passed

from the Forum to Saint Anastasia and then went back, or there was another street connecting the Hagia Sophia
with the Makros Emvolos, going down to the Church of Saint Anastasia and then to the Forum.

133 1t has been suggested that the earthquake of 525 is possibly one of the reasons that led Justinian to Novela 77
(Crompton, 2006, pp. 146-147). Since it is impossible to know whether Justinian was acting on the belief that
herecy and deviance would provoke God’s wrath and thus lead to catastrophy, the connection between
earthquakes and
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of both churches in the processional route acted more as a reminder of the battle between
orthodoxy and heresy. It is interesting to note that in a city like Constantinople where there
was a considerable amount of earthquakes, only seven days in the liturgical year were
dedicated to the commemoration of earthquakes (Croke, 1981, p. 125). These physical
phenomena were associated with the religious and political realities of the time of their
occurrence, and through their incorporation into the liturgical calendar they passed into social
memory, conveying political messages. In terms of emotion, the use of Saints Sergius and
Bacchus that had been associated with Monophysitism, therefore a church that had been
associated with heretical activity, can be seen as an act of repentance, or sanctification (Snee,
1999, p. 164). The text of the Troparion has a civic character as it refers to threats to the city.
Thus it seems that both the earthquake as well as the heretic realities of the time were

considered equal menaces to the life of the city.

Image removed from electronic copy due to copyright issues

Figure 12: lllumination depicting the commemorative procession of the 26 of October
moving towards the church of Blachernae (Menologion of Basil 11, fol. 142,
Vat.grec.1613)=Vat.gr. 1613 Online
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4.8 Memory of Saint Luke, 18 October
This litanic day is dedicated to Saint Luke. The synaxis took place at the Church of the Holy

Apostles'** with the /ite starting from the Great Church, moving to the Forum before ending
at the church. The procession took place in the morning, at the time of the orthros, and the
same froparion was sung as on 6 October (Appendix, VI, Troparion 9) (Typicon, 1962, pp.
70-71; Janin, 1966, p. 74; Baldovin, 1987, p. 292).

4.9 Memory of an earthquake that happened in AD 740, 26 of October
The final litanic day of October was dedicated to an earthquake. '** It was originally dedicated

to the memory of Saint Demetrius, patron saint of Thessalonica, but to that was added the
commemoration of the earthquake that happened during the reign of the Emperor Leo. It is
certainly the first earthquake that is commemorated in the Typicon in such detail. On that day,
the Typicon acts as a historical account, detailing the exact year of the phenomenon and the
names the emperor: the catastrophe happened during the reign of the iconoclast Emperor Leo
II1, in AD 740. The earthquake was then followed by a plague (Brubaker and Haldon, 2011, p.
182)."*® The memory in the Typicon refers to the philanthropia of God that sent the terrible
menace of the earthquake.'”’ Again the earthquake is considered to be sent upon people justly
due to human sin.'*® The celebration started at the Great Church in first hour of the day at
sunrise just after the orthros, with the participation of the patriarch. There, a troparion was
addressed to God, asking for deliverance from the fearful menace of the earthquake.'*” The
procession moved to the Forum where there was a station, and then the /ife moved to the
church of Theotokos Blachernae whilst the same troparion was sung once more (figure 11).
The same troparion was sung on Pentecost Monday, twice at the Great Church and at the
Forum (Appendix VI, Troparion, 12). It is possible as Janin notes that this procession would
have used the main street of the city, the Mese, to go from Hagia Sophia to the Forum. Then
the /ite passed through the street Makros Emvolos to the coastal road that ran across the shore
of the Golden Horn (Typicon, 1962, pp. 78-80; Janin, 1966, p. 74; Baldovin, 1987, p. 292;
Baldovin, 1993, p. 32).

14 For the topographical location of the Holy Apostles see Janin, 1969, pp. 367-371.

133 (figure 11)

1% 1 eo died at the end of that year, in the summer of AD 740 (Brubaker and Haldon, 2011, p. 158).

*"Mateos again doesn’t translate the philanthropia epenextheisis, (which means “the one [menace] that fell
down upon [us] because of the philanthropia”. He translates ‘memory of the terrible menace’ (Typicon, 1962, p.
78).

B8 woPepic kai dropphitov dreidiic Tob e1o1ob dié T0¢ TOAAAS fudv duaptioc (Synaxarion, October 26=TLG)
139 Baldovin (1993, p. 32) notes that the froparion was said during the procession from the Great Church to the
Forum. He argues that it is possible that the Typicon states that the troparion was for the lite. It is not impossible
but it is more probable that the troparion was said in the Great Church as the Typicon states that the psalmists go
to the ambo and then the emotional troparion of the lite was said.
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The Menologion mentions that the earthquake happened during the feast of Saint
Demetrios. Lots of the buildings and churches of the city were destroyed leading to the death
of many people. Since then the commemoration of this earthquake was celebrated annually at
the church of the Theotokos Blachernae. This earthquake was seen in the same way as every
other earthquake; as a warning or a punishment. In folio 142 it is described as a just divine
wrath moved by God’s anger.'*” The last sentence in the folio conludes: since then we joyfully

celebrate this feast wishing that this threat wont befalls upon us (Menologion, fol. 142)."*!

4.10 Memory of Saints Cosmas and Damian, 1 November
November starts with the commemoration of the healer saints Cosmas, which was practiced at

their church in the Dareiou quarter'*> where the /ite moved from the Great Church. There a
troparion gave a beautiful sensual image of prayer. It was addressed to the healer saints, who
were asked to intervene with God to save the people praying to Him; to save their souls and
the city through, the prayers of the Theotokos. Thus God’s mercy was evoked by people’s
prayer, the Theotokos and the saints. Pleading to God for the deliverance of the souls of His
subjects was not accidental, the soul has to be kept pure, avoiding a sinful

way of life which could provoke God’s wrath (Appendix VI, Troparion, 13) (Typicon, 1962,
p. 86; Janin, 1966, pp. 74-75; Baldovin, 1987, p. 292).'**

4.11 The memory of the ash that has been brought down because of the philanthropia of
God, during the reign of Leo the Great, 6 November
The Typicon also acts as an historical source for 6 November. Apart from other

commemorations that were celebrated without a litany, the city remembered the eruption of
Vesuvius in AD 472, during the reign of Leo. The phenomenon must have caused great terror,
and like any other catastrophe it was interpreted as a sign of divine wrath. As with the
memorials to earthquakes, the title of the memorial states that the wrath was justified as the
catastrophe was sent through the philanthropy of God.'**

The Menologion commemorates the day as ‘of the fallen tephra and cinder from the
sky at the seashore’. The illumination of this manuscript represents people looking in the sky,

observing the phenomenon, and others in despair covering their faces (figure 12).

140 ¢
141

pooocar Huag tiig dikaiog obTod Kai Onudy KIvovuévng opyng .

EKTOTE ... EUYAPIOTOC E0PTALOUEY ETNOIWGS TNV TAPODTOY E0PTNV EVYOUEVOL UN] TOLOVTH TEPITECETV GTEIAN’
"2 (Janin, 1969, p. 295)

143 Mateos translates the word synechonton as qui nous present (that present to us), but sunechis means
continuous.Then he translates deinon as dangers (dangers) whereas it means difficulties. The word danger
(kindinos) is used in the Typicon (see the troparion for 22™ of December) to address an enemy attack.

"% Here there is different verb used to describe the menace’s falling upon people: ‘Meta philanthropias
epenechthisis’ is used for earthquakes and ‘meta philanthropias katenicthisis’ for the cinders.
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Image removed from electronic copy due to copyright issues

Figure 13 After the eruption of Vesuvius in the 5 century, the cinders reached Constantinople. The
illumination in the Menologion of Basil Il depicts the people who terrified are looking at the sky.

The /ite was instructed to move from the Great Church very early in the morning, with the
Patriarch, to the Forum and ending at the Church of Saints Peter and Paul at the Triconch.'*
At the Forum a troparion was sung in order to show penitence. In their prayer (Appendix VI,
Troparion, 14) people admitted that they were sinners. It was people’s sins and lawless
actions that had caused the divine wrath, and only through repentance, could salvation come.
The troparion as part of the litany was the action that demonstrated repentance to God. The
same froparion was sung on 14 December, as part of the earthquake memorial, at the Great
Church, the Forum and at Saint Thyrsus at Helenianae'*® (Typicon, 1962, pp. 90-94; Janin,
1966, p. 75; Baldovin, 1987, p. 292).

Information on the same historical event on 6 November during the reign of Leo the

Great can be drawn from historians ‘a heavier menace and need of God than any earthquake’

14> The Triconch was a two storey building at the complex of the Great Palace. Close to this building the church
of Saints Peter and Paul was built and dedicated to the Apostles during the reign of Justin II (AD 565-578)
(Miiller-Wiener, 1977, p. 232).

"“The church of Saint Thyrsos is referenced by the sources as being “before the wall” (zpo tod teiyove
Kawvotavtivovrolews) (Sozomen, Ecclesiastical History, 9:2). With evidence that was actually at the west side
(Janin, 1969, pp. 247-248; Mango, 2000b, pp. 179-180; Berger, 2001, p. 180). The area is associated with
Helena and the story of her planting the flowers from the Cavalry there after the recovery of the True Cross.
Another passage that supports the view that the quarter was outside the wall is from the De Cerimoniis (Book
1:91, p. 413-414, 416) where Helenianae appears to be outside the Constantinian wall. The route described in the
text starts from the palace of Helenianae and moves towards the Great Palace passing from the Constantinian
wall. Therefore, the palace of Helenianae was clearly outside the walls. One possibility is for the area to have
been both west and east of the wall, something that will indicate that the city’s wall did not necessarily acting as
a boundary.
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(Theodoros Anagnostes, Ecclesiasti Historia, 4:508; Chronicon Pascale, 598; Malalas,
Chronographia, 14:42, Theophanes, Chronographia, 119)'*", was observed. Fiery clouds
appeared in the sky and soon cinders fell, burning the city. People believed that the
philanthropia of God became cinders to burn people. Everyone found refuge in the churches
of the city, shivering from fear, participating in litai, crying for God’s mercy, so they and their
city would not be burned. According to the sources, God seeing people’s penitence, rained
only cinders which covered the entire city, instead of fire. Of course this phenomenon was
seen as God’s wrath, and it was characterized as a just wrath. It was not God’s fault but
people’s sins which were to blame for the catastrophe. Measures had to be taken. A witch-
hunt followed; many people were accused of homosexuality'*®, persecuted and punished
through exile, castration, drawing etc.'*’

This is one more example of commemorating physical phenomena in relation to
political events of the time, and which passed into social memory. Did people in the 10"
century associate the eruption as a punishment for heresy and deviance, or did they wonder
what the sin was that brought the menace upon their ancestors? Stories would have passed
into oral history, which would have been one way of processing such catastrophic events by
associating them with the result of sinful lives, as a punishment from God and the Emperor as
His earthly representative. The use of the word ‘lawlessly’ in the Troparion is not accidental.
Earthly laws instructed how people should live.

The commemorative procession must have been established already in the 6™ century
as there is a reference can be found in the history of Theodore Lector. According to the writer,
it was on this day, in the year AD 512 that the Emperor Anastasius I (AD 491-518) ordered an
addition to the Trisagion, to be sung during litai. According to the writer, this act caused
unsettlement in Constantinople. The words, ‘the one who was crucified for us’ transformed
the Trisagion hymn to a Christological hymn from a Trinitarian one (Appendix VIII). It was
this addition that was considered to be heretic, and was to be blamed for the earthquake (AD
438) that is commemorated on 25 September AD 438. It seems, therefore, that the Trisagion
hymn was used in litai related to natural disasters even before the Council of Trullo in AD

691, when it was ordained that it should be sung during natural disasters.

47 Examples in Appendix VIII

'8 That by that time it was linked with provoking God’s wrath. See discussion on Justinian’s Novella 77 section
4.7.

149 See Malalas 14: 42. For homosexuality and punishment in the Ecloga see Humphreys, 2015
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4.12 The Synaxis of the Archangel Michael, 8 November
On the day the /ite moved early in the morning from the Great Church, to the Forum and on to

the Church of Michael at Addas, where a troparion was sung honouring the Archangel
(Appendix VI, Troparion 15)."°° This troparion is addressed to the Archangel Michael, who
is asked to not stop praying for the salvation of people. Therefore, in the litanic troparia,
members of the heavenly order are also part of the link between the divine and profane.

The Typicon notes that the same celebrations were practised at the Oxeia and at the
Sinatoros close the Arcadians as well as inside the church of the holy martyr, Julian, close to

5! The procession would originally have

the Forum and in the New Imperial church, the Nea.
just stopped at the Church of Michael at Addas, and the note in the Typicon must have been a
9th- century addition as the Nea church was built during the reign on Basil the Macedonian

(AD 867 and 886) (Typicon, 1962, pp. 94-97; Janin, 1966, p. 75; Baldovin, 1987, p. 292)."*

4.13 The martyrdom of Saint Menas, 11 November
Very early in the morning, the patriarch and the /ife moved from the Great Church to the

Church of Saint Menas at the Acropolis.'> There a troparion was addressed to Saint Menas,
asking him to become the medium for God’s mercy (Appendix VI, Troparion,16) (Typicon,
1962, pp. 96-99; Janin, 1966, p. 75; Baldovin, 1987, p. 292). The participation of the patriarch
in this litany was probably because Saint Menas was one of the few patron saints of
Byzantium, and it is possible that his worship was established at an early date at

Constantinople. '**

130 Another troparion is given from FA manuscript, according to Mateos: you that offer to the Lord the triumphal
hymn and the never silent doxologie, Michael the great chief commander of the heavenly/celestial armies and the
first in freedom. The word ‘parisia’ means freedom of speech, freedom of act. Thus, Archangel Michael is the
one who is free to act in the name of God. Mateos translated more liberally the first who has access close to God.
5The new church, was constructed between AD 867-886 and it was dedicated to Christ, Theotokos, the Prophet
Elijah, Saint Nicolas and the Archangels Michael and Gabriel. The church hosted important relic (Magdalino,
2007, V, pp. 51-64; Klein, 2006, pp. 92-93; Mango, 1991, p. 1446; Janin, 1969, pp. 361-364).

12 The question that arises here is whether the celebration at these different churches had its own procession, or
it was just a synaxis.

133 At the site where the ancient Acropolis stood there were two churches that were used in litai. These are the
churches of Saint Menas and Saint Paul at the Orphanage. Lacking archaeological evidence, recent historical
scholarship has contributed significantly to our knowledge of these sites (Dark and Harris, 2008). It has been
widely accepted that the site of the ancient Acropolis was where the Topkapi Seray stands nowadays, but
unfortunately the church of Saint Menas is not one of the identified excavated structures (Magdalino, 2013).
Although we now from textual evidence that it was in a very close proximity with the Mangana complex
(Magdalino, 2001, I, p. 49, III, p. 310). Although Janin proposed that the church of Saint Menas was where the
Baghdad Pavillion stands today (Janin, 1969, p. 333).

In Map 1 the church of Saint Paul at the Orphanage is plotted within a short distance of the rectangular area that
represents the Forum of Leo. The latter according to Dark must have been close to where the column of the
Goths stands nowadays. The Orphanage might have used the space of the Forum and the Church of Saint Paul
was within the Orphanage (Dark and Harris, 2008).

'3 The same remembrance was held on 10 December, but without a litany.
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4.14 Memory of John Chrysostom’s exile, 13 November
The date of his exile was celebrated instead of the day of his death, on 14 September (AD

407), because the latter fell on the same date as the Exaltation of the Cross. Chrysostom was
exiled from the city twice, in AD 403 and AD 404. He was a very important figure in the
history of the city, the Empire and Christianity as whole, thus, he was called our Father
amongst the saints. From the Great Church the /ite moved to the Forum where there was a
station before moving to the Church of the Holy Apostles, with the participation of the
Patriarch. There a troparion celebrating the saint was sung (7ypicon, 1962, pp. 98-101). The
troparion created a beautiful sensual image around John’s epithet, Chrysostom, meaning
golden mouthed and which referred to his preaching. The troparion praised Chrysostom,
saying that his words were stone as gold, illuminating the whole world (Appendix VI,
Troparion, 17). It should be noted here that the image of gold reflecting the light would have
been a familiar experience for the faithful. Gold was heavily present in liturgical worship in
the capital, in the form of liturgical vessels, but also in the mosaic decoration of the churches.
It reflected the sunlight during the day and the light of the candles and oil lamps during the
night. The same troparion was used for three different liturgical days, two of them dedicated

to Saint John the Chrysostom, but also to Saint Nikephorus (2 June).

4.15 The entry of Theotokos into the temple, 21 November
The day was dedicated to an event in the life of Mary, the presentation of Mary to the Temple

by her parents (Krausmuller, 2011, pp. 219-246; Cameron, 1980, pp. 62-84; Kleiss, 1965, pp.
149-167). This event in the life of Mary, does not originate from the Bible, but from the
apocryphal Gospel of James/Jacob (Ehrman, 2003, pp. 63-72), but it was also passed down
the centuries by other sources. '>> This feast had been established by the 6™ century
(Martimort, 1986, p. 131). The feast was associated with the dedication of the New church of
Mary in Jerusalem by Justinian, on 21 November, AD 543. At the same period, according to
the Patria, Justin 11, before he became Emperor, repaired the Church of Chalkoprateia after an
earthquake and he built and dedicated three chapels: to the Holy Soros, to Christ and to Saint
James/Jacob the brother of God (Karakatsanis, 2008). The influence that the Gospel of James
had in the Byzantine world was great, as it provided details of the life of Mary, the Theotokos.
The influence that it had can be seen by the various translations and the copies that survive
today, but also by its influence on art and iconography.'>® Thus, it is possible that the

selection of the Chalkoprateia church as a terminal point is a reflection of this influence.

'3 The story is also found in the Gospel of Pseudo-Mathew and the writings of Saint Maximus, homily of
Chrysostom, Tarasius and Germanus (Ioannides, 1869)
1% For examples of this kind of iconography on processional crosses see Costonis, 1994, p. 92.
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The Typicon ordered that the /ite with the patriarch should move in the early morning
from the Great Church to the Church of the Theotokos Chalkoprateia. There a troparion was
said, recognising the Virgin as the beginning of human salvation and part of the divine
economy (Appendix VI, Troparion, 18) (Typicon, 1962, p. 110; Janin, 1966, p. 75; Baldovin,
1987, p. 293).

4.16 The martyrdom of Saint Andrew and deposition of his relic at the church of the
Holy Apostles, 30 November
On that day, early in the morning the procession moved from the Great Church to the Forum

in order to terminate at the Church of the Holy Apostles (7Typicon, 1962, pp. 116-118; Janin,
1966, pp. 75-76; Baldovin, 1987, p. 293)."*" In the church a froparion was sung honouring
Saint Andrew asking him to intercede for human salvation. Saint Andrew was crucified in the
city Patras, in Peloponnese and his relic was transferred to Constantinople by Constantius II

in AD 357 and was deposited in the church of the Holy Apostles (Mango, 2009, p. 51-61)."*

4.17 Commemoration of Saint Thyrsus and earthquake memorial, 14 December
According to the Typicon, on that day the /ite moved from the Great Church to the

. 1
Forum where there was a station'”’

, then it moved towards the church of Saint Thyrsus close
to Helenianae.'® At the orthros in the Great Church, before the /lize exited the church, the
following troparion was sung; Lord, we sinned and we acted lawlessly, we prostrate
ourselves, have mercy on us (Appendix VI, Troparion,14). The same troparion was sung at
the Forum and at the Church of Saint Thyrsus (7ypicon, 1962, pp. 130-133; Janin, 1966, p.
76; Baldovin, 1987, p. 293). This troparion linked the day with 6 November, the
commemoration of the fallout from the eruption of Vesuvius, when it was also sung at the
Forum. The troparion is addressed to the divine, praying for salvation and is clearly related to

161 The latter

the earthquake commemoration and not to the commemoration of the saint.
possibly starts with the deposition of his relic at his church in the 4 century. An earthquake
happening on this day in AD 557 is given by Theophanes Confessor (Mango et al. 1997, pp.
232,235, 353), it can be found also in John Malalas (Thurn, 2000, p. 489) and Agathias

(Keydell, 1967, pp. 175-176). The earthquake destroyed a large part of the city and was

17 Baldovin follows Janin who wrongly notes that the Typicon does not refer to the station at the Forum.

'8 Janin refers to the absence of the patriarch and he gives as a reason the fact the apostle Andrew was the first-
called by the Lord (protokleitos) (1966, pp. 75-76).

139 Janin does not refer to the station at the Forum (Janin, 1966, p. 76).

"0 The Church of Saint Thyrsus was built to host his relic in AD 397 (Klein, 2006, p. 86). Janin, wrongly notes
that according to the Typicon there was a station at the church of Saint Thyrsus and he gives Hebdomon as a
terminal point of the procession (Janin, 1969, p. 247).

1! Baldovin, notes that Janin wrongly associates the procession with the memory of Saint Thyrsus, as it was
clearly related to the earthquake memorial of the day (Baldovin, 1987, p. 293).

74



followed by a plague ‘so that the living were too few to bury the dead’ (Theophanes,
Chronographia, 6050). Understandably such a catastrophe passed into the Typicon and was
commemorated annually. There is no indication that the terminal point was chosen because it
played a role in the historical event of the earthquake, which it probably would have done
because it happened on the saint’s day and the people would have run to the church to seek
refuge. The commemoration is both of Saint Thyrsus and of the earthquake as rightly
Krausmiiller observes in his footnote about processions and the co-celebration of civic events

with martyrdoms (Krausmiiller, 2011, p. 242).

4.18 The dedication of the church of the Theotokos at the Chalkoprateia, 18 December
The day commemorates the enkainia (the consecration ceremony) of the Church of the

Theotokos at Chalkoprateia in the 5™ century. At the espera, after the paramone, the patriarch
moved to the Great Church and started the celebration. There a froparion was sung honouring
the Virgin. The same troparion was sung at the Chalkoprateia, on 1 September, and at
Theotokos Blachernae on 26 December (Appendix VI, Troparion, 3).

After the troparion was the ‘pannychis’. In the morning, after the orthros was finished,
‘Open the gates’ was sung and the procession exited the church. Then, the psalmists sang the
same froparion at the ambo as at the paramone. The procession moved to the Chalkoprateia
passing through the Milion, and entered the narthex of the church. After the completion of the
troparion, ‘Open the Gates’ is said again and the church doors opened, so the lite could enter

the nave (Typicon, 1962, pp. 136-138; Janin, 1966, p. 76; Baldovin, 1987, p. 293)'%*.

4.19 22 December towards the 24 December
This part of the Typicon becomes complicated because the entry for 22 December is

described without a litanic activity. On 24 December, however, after mentioning other
commemorations, there is an addition on how Christmas should be celebrated. This would
start two days earlier, on 22 December. On the same day is the paramone of the dedication of

the Great Church.'® In the evening the patriarch would go to the Great Church where a

12 Janin (1966, p. 76) says that the distance between the western doors of Hagia Sophia to the eastern part of the

Chalkoprateia is not more than 150 meters therefore the processional route must have been short.

' 1t is not clear whether the celebration is for Christmas or for the dedication of the Great Church. Janin (1966,
p. 76) argues that the celebration is dedicated to Christmas. On the other hand, Mateos (Typicon, 1963, p. 145)
notes that the procession honoured the Theotokos for the protection of the city and the liturgy refers to the
dedication of the Great Church which takes place during the night time because probably the following days
were lenten beause of Christmas. Baldovin (1983, p. 293) notes; ‘Patmos 266 however says that the patriarch
enters the sanctuary on 23 December for the beginning of the stational procession at the third hour’. On the other
hand the Synaxarium notes that on 22 of December is the celebration of the opening of the Great Church 77 avrjj
nuépa éoptalouev to. avoicia tijg ueyains éxxinoiog. Whilst 23 December is the dedication of the Great Church
T7j avtij uépg ta yroivio. tijg Tod Ocod ueyoing éxrinoiog (Synaxarium Ecclesiae Constantinopolitanae, 1902).
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troparion was sung in thanksgiving, honouring the Theotokos (Appendix, VI, Troparion 20),
calling the Virgin the true ruler and the one who assisted the city in the past through many
dangers. Thus the city offered to Her the troparion in thanksgiving. God here is called the
Polyeleos'® an epithet which is thematically linked with the philanthropia of God: it is God’s
philanthropia that guarantees his mercy. The fact that God is called most merciful, is a
recognition and implies a thanksgiving to God’s mercy.

At the time the [ite exited the church, the doors closed. The /ite moved to the Forum
where the previous troparion was said one more time, followed by a new troparion which
addressed God and calling Constantinople the eye of the world (Appendix VI, Troparion,21).
People were asking for protection against the divine but just menace, meaning of course the
catastrophic physical phenomena, enemy attacks and other dangers that the Byzantine capital
often faced. The troparion also referred to the sceptres of kingship; as the capital of the
Empire, the City was considered a powerful centre where the wealth was concentrated.
Kingship here, though, does not only refer to wealth but also to power. The city rules as the
queen of cities (faagilevovaa), not only within the Empire but of the whole world, as it is
considered the omphalos, the centre of the world. One more time, the prayer addressed God
with the Theotokos as the agent who guaranteed the divine mercy. When the /ite reached the
narthex of Hagia Sophia, at the Great Gate, after the troparion was finished, the patriarch
gave a blessing and the orphans started singing ‘lift the gates’ and the /ite entered the church
(Typicon, 1962, pp. 142-147; Janin, 1966, p. 76; Baldovin, 1987, p. 293).

The first procession related to the dedication of the Great Church as recorded by the
historical sources'® does not explain the selection of the processional route. Justinian’s
dedication of the Great Church was on 27" December in AD 537, when the procession started
from the Anastasis church and then moved to the Great Church.'®® As the church was
destroyed by earthquakes a second dedication of the Great Church took place according to the
same historian on 24 December 562 AD, but this time starting from Saint Plato’s church. The
Typicon does not specify which of the two dedications of the Great Church was
commemorated, the first or the second. As the entry in the Typicon is under 24 December,

possibly the commemoration was of the second dedication of the Great Church.

Here the 22" is left as the day of celebration because the evening of the 22" is the beginning of the ecclesiastical
day, so even if the dedication of the Great church is on the 23" it can start being celebrated at the paramone.

1% Polyeleos is another epithet that describes God. Poly means ‘a lot” and eleos means ‘mercy’.

15 for examples see Appendix VIII. The first dedication of the church was on 360 by emperor Constantius and
then was rededicated in 415.

1% Snee notes that the use of the Anastasis church on the procession of the egainia was a political move of
Justinian to highlight his victory over the Arians (Snee, 1998, p. 163).
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4.20 Synaxis of the Theotokos Blachernae, 26 December
The day is a synaxis of the Church of Theotokos Blachernae where one of the most important

relics in Constantinople was housed, the robe of the Theotokos. Early in the morning the
procession exited the Great Church and moved to the Forum where after the usual prayers the
lite moved to the church of the Theotokos. There the same troparion was sung as on 1
September, the day commemorating the dedication of the church of the Theotokos at Miasana,
and on 18 December, the day of the dedication of the Theotokos Chalkoprateia (Appendix VI,
Troparion 3) (Typicon, 1962, pp. 158-161; Janin, 1966, p. 76; Baldovin, 1987, p. 293). The
troparion was sung in the two most important shrines of the Virgin, but also in the Great
Church. The Great Church served as a space to honour God and his wisdom, but the
veneration of the Virgin was an integral part of worshiping God. At the Blachernae another
troparion praising the Virgin was sung during this day but also on Easter Tuesday (Appendix
VI, Troparion 22). As might be expected, the day following the commemoration of Christ’s
birth is dedicated to His Mother. It was celebrated in the city with a synaxis'®’ at one of the

most important shrines of the city.'®®

4.21 The First Sunday after Christmas

Table 7 estimation of the date of the first Sunday after Christmas

Day of the 25 December Date of the first
Sunday after Christmas
Sunday 1 January
Monday 31 December
Tuesday 30 December
Wednesday 29 December
Thursday 28 December
Friday 27™ of December
Saturday 26 of December

17 e synaxis does not refer to the dedication of the church of Blachernae, or to the deposition of the relic
which is celebrated on 31 August, nor to the dedications of the chapel as all are celebrated on different dates.
' For more on the Marian relics in Constantinople see John, 2005; Limberis, 1994. Especially for the legends
around the Soros see pages 58-59.
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The way the first Sunday after Christmas'® should be celebrated is described in the Typicon
between the instructions of 26 and 27 December. The day is dedicated to the memory of
Joseph the earthly father of Christ,'”® Jacob the brother of God and David the prophet. In the
morning the /ite moved from the Great Church to the chapel of Jacob in the Church of
Chalkoprateia. There two troparia were sung addressed to Joseph and linked with the birth of
Christ. As with the troparia addressed to saints, people were asking the Joseph to intercede
with God for their salvation. The second troparion addressed the brother of God, Jacob. The
troparion praised his properties as the saint. Jacob became a student of God after the
resurrection (e.g Paul, 1 Corinthians 15:7) and was martyred when he was killed by the
Pharisees. He is called the brother of God though many different Christian traditions explain
that differently. The orthodox view explains Jacob as the son of Joseph from a different
marriage. As a brother of God he could intercede with God as he was a priest. Jacob was
considered to be the first bishop of Jerusalem. The choice to hold the celebration at the
Chalkoprateia is probably because it had a chapel to Jacob.

Table 7 summarises the possible dates on which this Sunday could fall in order to

71 The celebration clashed with

examine whether this day would have coincided with another.
the synaxis of the Theotokos on the 26™ and the celebration of Saint Stephen on the 27
There are no special instructions on how the date should be celebrated when it clashed with
one of these two dates. In addition, under 28 December the Typicon instructs that the day was
to ‘the memory of ‘our father amongst the saints Archbishop of Constantinople Theodore...as
had been written, the Great Church celebrates the memory on a Sunday’. Therefore this
celebration would have been on the same date with the first Sunday after Christmas when
Christmas fell on a Thursday (7ypicon, 1962, p. 160; Janin, 1966, p. 76; Baldovin, 1987, p.

293).

4.22 The martyrdom of Saint Stephen, 27 December
This day is dedicated to the memory of the martyrdom of Saint Stephen. The /ite would exit

the Great Church early in the morning, move to the Forum where there would be a station and

then reach the Church of Saint Stephen at the Constantinianae quarter.'’* There the two

' This date is moveable but is discussed here as this is the place where it appears in the Typicon.

' The actual title given to Joseph is ‘The one who acted in flesh as a father of the Lord’.

'"! For the purposes of visualising the litanic activity, the 28 December has been selected and entered in the GIS
environment.

'"’These two churches are associated with the veneration of the relic of Saint Stephen. The relic was deposited in
the church of the saint in Constantinianae (Majeska, 1984, pp. 351-353).'”* According to Magdalino the church
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troparia were sung (Appendix VI, Troparion 7 & 25). The martyr was praised for his
properties, and there was a reference to his martyrdom. People asked the saint to intercede for
their salvation. The role of the saint as a medium between God and the people was also
highlighted by the second troparion. By the 10" century the church of Saint Stephen at the
Constantinian quarter was the most important church dedicated to the martyr in

Constantinople (Magdalino, 2007, pp. 140, 144).

4.23 The Martyrdom of Saint Polyeuktos, 9 of January
The first day celebrated in January is the memory of the martyrdom of Saint

Polyeuktos. In the morning the procession would exit the Great Church, move to the Forum
and after the station would move to the church of Saint Polyeuktos.'”* Even though there was
a commemoration of an earthquake on this day, it seems that the celebration refers to the
memory of Saint Polyeuktos and the commemoration of the earthquake is a later addition, it is
after the description of how the memory of Saint Polyeuktos should be celebrated the text
continues: there at the entrance of the liturgy, instead of the ‘come to pray’, the ‘Lord have
mercy’ is said because it happens that during this day a great earthquake took place at the
beginning of the reign of Basil’. This alteration of the entrance prayer was a result of the
commemoration of the earthquake that happened during the reign of Basil in AD 869
(Grumel, 1958, p. 479; Typicon, 1962, pp. 192-193; Janin, 1966, pp. 76-77). '* The choice of
the church of Saint Polyeuktos as the terminal point may be the result of the two celebrations
taking place at the same time.'”> As the dedication of the church and the translation and
deposition of the saint’s relic to the capital preceded the earthquake,'’® is possible that the
church would have played very important role as a refuge during the earthquake.

The earthquake, according to Neophytus, was so destructive that not only houses
collapsed, but also the Church of the Theotokos at the Sigma. The way Neophytus gives this
passage is interesting. Using the words ‘not only’ (00 uovov) ‘but also’ (dida xai) , implies
that the houses were more likely to suffer damage than the churches. Often churches were
products of imperial patronage, were good constructions of careful planning by master

builders, and therefore safer structures compared to houses. Indeed, people during

of the saint at Constantinianae should have been at ‘the north-east side of the Northern Branch of the Mese’
whilst the church at the Zeugma should have been close to the sea at Golden Horn (Madgalino, 2001, pp. 65-69).
'3 The church was built in the early 6™ century. The church is not standing today. The site has been excavated in
1964-1969 (Mango & Sevéenko, 1961; Harrison, 1985; 1989). For more bibliography, plans and photographs
see Mathews The Byzantine Churches of Istanbul, number 26.

' The earthquake is not mentioned in the Menologion

(fol.302=http://digi.vatlib.it/view/MSS Vat.gr.1613/0324)

'3 Something that is briefly mentioned by Krausmiiller (2011, p. 242).

'7¢ The church was built in the 6™ century in order to host the relic of the saint (Walter, 2003, p. 236; ODB, p.
1696).
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earthquakes were finding refuge inside them. This idea of safety has also a spiritual aspect; it
was more likely for unsanctified structures, like houses, to suffer damages, rather than

1
churches.'”’

Image removed from electronic copy due to copyright issues

Figure 14 detail of the Menologion (fol. 341), showing the text describing the day of the
feast ‘athlesis of the holy apostle Timothy, Bishop of Ephesus, student of the Holy
Apostle Paul.’

4.24 The feast of Saint Peter and the Deposition of the Holy Chain 16 January
The day is dedicated to the veneration of Saint Peter and the veneration of his relic. According

to the Synaxarion, Peter was imprisoned by Herod, tied with iron chains. It was an angel that
broke the chains and freed the Apostle. The Empress Eudokia transferred this chain from
Jerusalem in the 5™ century and placed it in the Chapel of Saint Peter, in the northern aisle of
Hagia Sophia and gave part of it to her daughter Eudoxia, who deposited in the Church of
Saint Peter in Rome (Bredero and Bruinsma, 1994, p. 91).'7®

In the morning during the orthros, a troparion would be said inside the Great Church
(Appendix VI, Troparion, 26). On the second hour the /ite exited the church and entered the
church of Saint Peter,'”” where they sang same troparion (Typicon, 1962, pp. 198-201; Janin,
1966, p. 77; Baldovin, 1987, p. 293). The troparion has references to Saints Peter’s

hagiography, specifically how the apostle was put into prison and chained. The apostle is

"7 Churches the place that people sought refuge during times of danger: I7éc d¢ ¢ Laog &v toic iepoic katépevyov
vooic 10 «Kopie élénoovy kpalovieg éxtevarg (Neophytus Inclusus, Panegeriki Vivios, section 16)

'78 According to pilgrim’s accounts the relic was still venerated during the 13" century before the Latin
conquest. After the conquest there is no reference to the church or the relic apart from the fact that the veneration
continued (Majeska, 1984, p. 210).

' Janin, 1969, pp. 46-55.
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called protothonos, the one who occupies the first throne because both Apostles Peter and
Paul are considered to be the head of the Church.'® The fact that Saint Peter was considered
the first Bishop of Rome (Fortescue, 2001, pp. 53-54) and that his relic was both at Rome and
Constantinople, explains the verse of the troparion without leaving Rome. According to the
troparion, the holy relic is venerated because it becomes the medium through which people
connect with the apostle, who is asked to intercede for God’s mercy. This is the first troparion
that addresses a relic that is connected with the hagiography of the saint. As the relic was
transferred to the capital during the 5t century, the deposition of the chains in the Church of

Saint Peter can be considered as the ferminus post quem for the establishment of this feast.

Image removed from electronic copy due to copyright issues

Figure 15 detail of the Menologion (fol. 341=Vat.gr 1613), showing the martyrdom of
Timothy on the left and the translation of his relic.

4.25 The Feast of Saint Timothy, 22 January
Timothy was the first Bishop of Ephesus (Figure 13 and 14). He was a follower of Saint Paul,

181

martyred during the first century. ° The Typicon notes that his relic was deposited inside the

holy table, of the Holy Apostles, next to the relics of the Apostles Andrew and Luke.'® The

'80 For more on the epithets of Peter see Anonymus, 1898.
'8 Information on the life of Timothy can be found to the Acts of the Apostles 16:1-3, 20:4-5, and to the epistle
of Apostle Paul, Romans 16:21, Philippians 2:19-23. See also Cave, 1810, pp. 137-150.
'82 The relic must have been there at least until the 14™ century as according to Antoine de Novgorod inside the
holy table there were the relics of three saints (Typicon, 1962, p. 207; Janin, 1969, pp. 46-55; Majeska, 1984, pp.
299-306).
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procession would exit the Great Church early in the morning, move to the Forum, where the
usual prayers would take place and then move to the Church of the Holy Apostles. A
troparion would be sung at the orthros, after Psalm 50 and at the entrance to the church
(Typicon, 1962, pp. 206-209; Janin, 1966, p. 77; Baldovin, 1987, p. 294). The troparion
addressed Timothy, drawing moments from his hagiography. Specifically it notes how the
saint was taught the goodness by following the Apostle Paul, and how he became Bishop of
Ephesus and keeping the faith he became a martyr.'® This is another example of a troparion
addressing a saint asking him to become the link to God’s mercy (Appendix, VI, 27). As the
relic was transferred from Ephesus in the 4™ century to the Church of the Holy Apostles
(Mango, 1990, pp. 52-53; Klein, 2006, p. 82) this procession must have been established after

its deposition and thus possibly comprises one of the earliest known litanic commemorations.

4.26 The Feast of Saint Gregory the Theologian 25 of January
Saint Gregory the Theologian was more commonly known as Gregory of Nazianzos.'**

His synaxis was practised in the Great Church, in the Church of Saint Anastasia and in the
Church of the Holy Apostles where his relic was deposited by Constantine Porphyrogennitus
(AD 944-959), after it was retrieved from Cappadocia (McGuckin, 2001, p. 400). Early in the
morning, the /ite would move from the Great Church to the Forum, and after the usual prayers
there, it would move to the afore-mentioned synaxis (Typicon, 1962, p. 210; Janin, 1966, p.
77; Baldovin, 1987, p. 294). The problem that arises is that the Typicon refers to three
different churches. Baldovin (Baldovin, 1987, p. 294) also notes the problem and gives two
terminal points, the Church of Saint Anastasia and the Church of the Holy Apostles. It is
possible that the /ite moved to one of the three churches, probably to the Holy Apostles, as
Gregory’s relic was placed there during the 10™ century (AD 950) (McGuckin, 2001). The
synaxis at the Anastasia church is not surprising, considering its connection with Gregory
Nazianzus (Snee, 1998).'% At the orthos, a troparion was sung (Appendix, VI, Troparion,
28). The troparion highlights the pastoral role of Gregory. The troparion uses creative and
sensory imagery comparing the sound of a flute with pompous trumpets, in order to
compliment Gregory. In order to understand the meaning of the troparion, it is essential to

have some background knowledge for Gregory of Nazianzos. He was a central figure in the

"85 He was bitten to death by pagans during a festival (Menologion, fol. 341, figure 14).

"% In the Typicon Saint Gregory the Theologian is also called our father amongst the saints like John the
Chrysostom.

"30ne possible explanation for the three different synaxis, is that the commemoration is of the saint and not of
the translation of his relic. It is possible that the celebration of the saint prior to his relic’s arrival was celebrated
in the Anastasis church where Gregory defended Orthodoxy during the Arian controversy. The synaxis at the
Holy Apostles must be associated with the deposition of his relic there.
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Figure 16 Illumination in the Menologion of Basil II. The historic litany of the 5"
century (Vat.gr.1613, fol. 340)

fight against the Arians in 4th-century Constantinople. He was inaugurated Patriarch of
Constantinople in AD 381 and he was the president of the second ecumenical Synod. Later,
however, he was challenged by some bishops, following which he resigned his post and

moved to Komana where he died at the end of the 4™ century.'®¢

4.27 The commemoration of the fears of the great and unexpected earthquake, 26
January
This date also commemorates another civic event, an earthquake that, according to the

Typicon, happened during the end of the reign of Theodosius the Young in AD 447 (Grumel,
1958, p. 477; Croke, 1981)."*" Following the orthros inside the church, with the patriarch
present, and after the blessing of the Trisagion, the psalmists started the troparion of the lite.
This troparion was addressed to God, pleading for His mercy. The punishment was
recognised as justly falling upon the sinful people who prayed for forgiveness in fear
(Appendix, VI, Troparion 29). This troparion was also sung at the Forum, followed by a

station at the Exakionion before the lite reached the Church of the Theotokos at Helenianae

186 For more on the life and the homilies of Saint Gregory Nazianzus see Brubaker, 1999; Ruether, 1969.
'87 Baldovin (1993, p. 32) gives the wrong date for the earthquake. Croke convincingly has shown that the date
for the earthquake is the year AD 447 and not AD 450 (1981).
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where the Trisagion was sung (Typicon, 1962, pp. 212-213; Janin, 1966, p. 77; Baldovin,
1987, p. 293).

This earthquake is featured in the illuminations of the Menologion of Basil II (figures
15 and 16), which depicts the Emperor Theodosius II barefoot in the litany accompanied by
the /ite and Patriarch Anatolius on an open plain, possibly the Hebdomon to where the historic
litany would have been led. Baldovin (1993, p. 33) argues that the two groups around the
Emperor and the Patriarch represented the historic and the commemorative litany. It is highly
unlikely that this is the case, and the Patriarch and Emperor were placed in the middle because
they were the most important figures of the litany. The barefoot Emperor is also mentioned in

the text, highlighting his penitence. According to the text of the Menologion, the earthquake

Image removed from electronic copy due to copyright issues

Figure 17 The translation of the relic of Saint John Chrysostom in Constantinople.

was the worst the city had ever seen. It was so powerful that most of the city was destroyed. It

seems that aftershock activity lasted for a long time, and that other cities also suffered.'™®

'8 at the end of the reign of Theodosius the Young, [son] of Arcadius and Eudoxia, on January the 26" a terrible
earthquake happened at Constantinople that has not happened before since the building of the city. (it was so

powerful) that the walls and the most part of the city fell down. This earthquake destroyed other cities of Thrace,
Macedonia and Vithine, it lasted three months. For this reason the emperor [the text says vasileus, which should
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It is worth noting that neither the 7Typicon nor the Book of Ceremonies referred to the
participation of the emperor even if during the historical procession the Emperor was a central
figure of the /ite. The addition of the commemoration of the earthquake was not the only 10"
century development of the liturgical commemoration. Croke argues that the litany originally
ended at the Campus, at Hebdomon, but by the 10™ century the route changed (1981, p.
145)."® The church of the Theotokos is the second church at the Helenianae quarter that is

used for commemoration of earthquakes.

4.28 The Revelation of the Relic of Saint John Chrysostom, 27 January
This is the third out of the four commemorations that are related to the veneration of Saint

John the Chrysostom."*® His relic was deposited under the sanctuary of the Church of the
Holy Apostles (figure 17). The ordo of the liturgy was the same as for 13 November, the
commemoration of Chrysostom’s exile, although then the patriarch participated in the /ite.""
There is not a clear indication for either feast of the time they were supposed to take place.'**

The commemorative /ite moved from the Great Church to the Church of Saint Thomas
in the Amantiou quarter and then moved to the Church of the Holy Apostles. The station at
the Church of Saint Thomas at Amantiou was included because the relic of John Chrystostom
was first accommodated there when it arrived in Constantinople in January AD 438, before it
got transferred to the Church of the Holy Apostles (Typicon, 1962, pp. 212-215; Janin, 1966,
p. 77; Janin, 1969, pp. 48, 257; Baldovin, 1987, pp. 294, 298; Baldovin, 1993, p. 33).

4.29 The presentation of Christ to the Temple: Hypapante, 2 February
This biblical commemoration marked the 40™ day following Christ’s birth, the so

194

called Hypapante,'®* and the encounter Jesus with Symeon (Luke 2, 22-38).""* According to

be translated basileus and not emperor which is autokrator] Theodosios with the patriarch and the clergy and
whole of the populace, barefoot in tears performing a litany to God, was saying deliver us for our repentance
and stop your just wrath due to our faults, because you shattered the earth due to our sins, you put fear in our
hearts, that we glorify you as the sole lover of mankind. Since then this anamnesis is celebrated. (Menologion,
fol. 340=Vat.gr 1613)

'8 1t is possible that the selection of this terminal point has to do with historical references on the Troadian’s
streets. See Chapter 7.

10 All four dates are the 14 September, 13 November, 27 January, 30 January.

" The instructions for the celebration start with the ordo of the celebration of the feast including the lite. The
route of the procession is first given, without any indication that the Patriarch was to accompanying the lize,
followed by the description of the ordo of the liturgy, stating that it had been written for 13 November. Thus, it
seems the patriarch was absent from this procession. Although Baldovin (1983, p. 298) believes that the
patriarch was present to the procession.

"2 Although on 27 January there is a footnote by Mateos inserting the words ‘esperas at the paramone’ in one of
the manuscripts of the Typicon. Therefore it is possible that the celebration took place as a vigil.

'3 L ater one of the feasts of the Dodekaorton, the twelve most important feasts of the liturgical year. Six feasts
belonged to the fixed cycle and six to the moveable cycle.

194 According to the Mosaic Law the first child of a family had to be dedicated to God along with a small
sacrifice. Symeon was the priest to the temple which according to the scripture he was very old and was given
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the Typicon, the synaxis took place at the Church of the Theotokos at Blachernae. At the
paramone, at the espera the patriarch moved to the Chalkoprateia church where a troparion
was said at the ambo (Appendix VI, Troparion 30). The troparion is addressed to the
protagonists of the event. Firstly, to Mary, whose confinement finished after 40 days. She is
praised as the medium to salvation by giving birth to the Son of God whose sacrifice
guaranteed the human salvation. Secondly it addresses Symeon, whose encounter with Christ
was very important as it symbolises the encounter of the Messiah with the human race.

The same troparion was said at the time for Psalm 50 and at the entrance of the
liturgy. The orthros was celebrated at the Theotokos Chalkoprateia at the ambo, whilst at the
Great Church it was celebrated with the presence of the patriarch at the narthex. At any point
chosen by the patriarch, he moved inside the church along with the psalmists that went to the
ambo to sing the same troparion, and the patriarch entered the sanctuary. After the
completion of the troparion, the lite exited the church, moved to the Forum where there was a
station and then the psalmists once more sang the same troparion. After that station the /ite
moved to the Church of the Theotokos at Blachernae. The patriarch entered the streets whilst
the /ite was singing the aforementioned troparion. When the emperor arrived at the
Blachernae,'” he saluted the patriarch after first embracing the Cross and the Gospel. Then he
took a processional torch and moved to the head of the procession.'® At the church of the
Theotokos, the emperor, made his entrance, and waited for the patriarch to arrive. Once the
patriarch arrives to the church the liturgy is celebrated (7Typicon, 1962, pp. 220-223; Janin,
1966, p. 78; Baldovin, 1987, p. 294)."’

The feast was very important, therefore it was attended by both the patriarch and the
emperor.'*® Hypapante, originally was celebrated on 14 February. It can be traced back to
Jerusalem in the 4™ century travel accounts of Egeria where the feast was celebrated at the
Church of the Anastasis, 40 days after Epiphany (Gingras, 1970, p. 34; Baldovin, 1987, p. 60;
Limberis, 1994).""

The feast was definitely practiced in Constantinople at least by the 6™ century as the
date changed to 2 February with a Justinianic law in AD 542, transforming it from a despotic

feast to a feast of the Virgin Mary (Martimort, 1986, pp. 88-90; Kazhdan, 1991, p. 961;

the promise from God that he will remain alive until he encounters Christ. Therefore this is one of the first
recognitions of Christ as a God.

"5 He would arrive at the Blachernae church on a horse (Berger, 2000, p. 82).

"% The emperor’s procession would meet with the /ite led by the patriarch ‘near the column which lies crosswise
at the end of the colonnade’ (De Ceremoniis, 1, 27).

"7 The De Cerimoniies (I, 26) provides information on the encounter of the emperor with the patriarch.

'8 For the emperor’s route see also Pseudo-Kodinos, 243-4, and see also comment from (Magdalino, 2007).

' For more on the celebration of the Hypapante as an occasion for celebrating Virginity see (Limberis, 1994,
pp- 105-106).
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Meier, 2001, p. 194; Allen, 2011, pp. 78-84). However, the first known procession in
Constantinople relating to the Hypapante dates to the 7" century. On 2 February AD 602, the
Emperor Maurice” walked barefoot as a sign of humility from the palace to the Blachernae
church,?®! in order to ask for deliverance from a famine (Appendix VIII). According to the
primary sources the procession took place at night, and that the Emperor was barefoot, is not
necessarily convincing (Berger, 2001, p. 81), even though the Typicon orders that there had to
be a Vigil at the Chalkoprateia. This must have been the case though as the Typicon states that

the celebration starts at the paramone.*

Image removed from electronic copy due to copyright issues

Figure 18 illumination from the Menologion of Basil 11 depicting the invention of
the head of John the Baptist by Michael II1.

29 The emperor was considered to have established the presbeia, a procession from Blachernae to Chalkoprateia
taking place every Friday. (Magdalino, 2007, pp. I, 81). There is no evidence in the Typicon for this weekly
procession.

1 Berger notes, ‘Although the route followed from the palace to the Blachernae church is not described in detail,
it is clear that this procession went via the Forum and the Makros Embolos to the Golden Horn shore and along it
to the northwest’ (Berger, 2000, p. 81). See also discussion on Chapter 7.

292 As the Typicon mentions only the patriarch and not the /ife moving from the Chalkoprateia to the Great
Church. In GIS the procession is shown starting from the Great Church, moving to the Forum and terminating at
the Theotokos Blachernae.
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4.30 Synaxis of Patriarch Photius, 6 February
The litany took place at the Church of Saint John the Baptist in the Eremias quarter.

The procession would exit early in the morning from the Great Church, move to the Forum
where the usual prayers would take place and then terminate at the Church of Saint John the
Baptist. There is no troparion for the day, according to the Typicon (Typicon, 1962, pp. 226-
229; Janin, 1966, p. 78; Baldovin, 1987, p. 294). 2" Photius played a central role during the
Iconoclastic controversy, as he was a great opponent of Iconoclasm. He died in AD 891, and
his body was brought to Constantinople and placed in the monastery of Eremias (White, 1981,
p. 37). Thus the procession was established after the 9™ century.

4.31 Feast of the Finding of the Head of John the Baptist, 24 February
Whilst the beheading of Saint John the Baptist is celebrated on 29 August, this day is

dedicated to the finding of his head, one of his most important relics (figure 18). The
procession would exit the Great Church in the morning and move to the Baptist’s church in
the Sphorakiou quarter.”** There a troparion was sung, addressed to Saint John the Baptist
(Appendix VI, Troparion 31).*°° The saint was a prophet, foretelling the arrival of the
Messiah. But as the froparion highlights, the Baptist was the first to take the joyful message
of the forgiveness of sins and eternal life. The head of Saint John was taken to Constantinople
in the 4™ century and deposited in the Church of Saint John the Baptist at the Hebdomon
(Limberis, 1994, p. 52).2°° The commemoration of the invention of the relic is very important,
because he was not an ordinary saint. As the troparion highlights he was more respected than
the rest of the prophets because he met and baptised Christ (Wortley, 2009, p. 147).

John the Baptist is one of the favourite iconographical Byzantine figures as, apart from
depictions of him during the Baptism and at Salome’s dance, he was a traditional figure
shown in the Deesis, the representation of John and Mary praying to God. The latter is also
depicted on processional crosses. In examples discussed by Cotsonis, one flank of the cross is
occupied by the Theotokos and the other by the John the Baptist (Cotsonis, 1994). The
symbolical meaning of the Deesis is related to the coming of Christ, an event that John
foretold, and it is also central to the liturgy (Kazhdan, 1991, pp. 599-600; Angold, 2006, p.
284). Thus, the content of the troparion acts as an agent, highlighting the meaning of the

293 For a discussion on the importance of silence in orthodoxy see Chryssavgis, 2008, pp. 152-156.

2% 1n the Typicon the quarter is noted as ‘Sparakiou’ (Zrapaxiov). Although in other sources ‘Sphorakiou’
(Zpwpaxiov), it is though the same church that was north of the Mese before the Forum of Constantine. The
quarter and the building of the churches there is associated with the Sphorakious council (5" century). For a
discussion on the history and the topography of the church see Janin, 1969, pp. 440-441.

293 The same troparion is sung also on 5 June at the Church of the Baptist at the Hebdomon.

206 The story can be found in Sozomen, Ecclesiastical history, 7.21.
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iconography that people would experience not only inside the church but also outside, by the
viewing of the processional crosses.

This was not the only date in the liturgical calendar dedicated to the Baptist. 23
September celebrated his conception. Even though there was no /lite on the day, a note in the
Typicon says that the ordo of the liturgy should be the same as on 24 of June when his birth
was celebrated with a procession. His synaxis was on 7 January, relating to the transfer of his
hand to Constantinople.””” On 24 February, the church celebrated with a /ite the revelation of
his head. In addition, there was a /ite on 29 August in remembrance of his decapitation.
According to the Typicon of the Great Church, all these commemorations were celebrated at
the same church, Saint John in the Sphorakiou quarter. There is no indication that this specific
church had any of his relics, on the contrary, the accounts of his head as a relic place it in
different churches.

It is useful to briefly explore the hagiography of Saint John the Baptist and his relics in
Constantinople.””® The head originally came to the city in the 4" century during the reign of
Theodosius, and was deposited on 12 March AD 392 in the church of Saint John the Baptist at
Hebdomon, which was built specially to accommodate the relic (Janin, 1969, p. 413).2% The
sources record a second revelation of his head, this time at Emesa from where it was
borrowed for the enkaineia of the restoration of Saint John the Baptist at Hebdomon, in the 6"
century by Justinian. The same head was brought back to Constantinople by Michael III (AD
842- 867) (Magdalino, 2007, pp. XII, 8) and it was finally deposited in the Church of Saint
John at the Studios monastery.*'® The head was at that church at least by the 10™ century as
the De Cerimoniis, describing the rite of 29 August, notes that the emperor went to the
Studios Monastery to celebrate the feast and mentions that the head of Saint John was there
on display (De Cerimoniis, 11:13).2"!

In terms of liturgical activity, as attested by the Typicon, it seems that the major

church for celebrating the saint was the church at Sphorakiou, even though it is uncertain that

27 The Synaxarium Ecclesiae Constantinopolitanae, describes the story around the hand of the Baptist and notes
that the event is celebrated with the synaxis at his church at Sphorakiou. The hand was at a point at the
Perivleptos Monastery. For further discussion and references relating to the hand of the Baptist see Majeska,
1986, p. 278.

298 1t seems that the 10™ century is the time of the importation of other major relics of the saint in the capital.
Specifically his right hand arriving in AD 957 from Antioch and deposited in the palace. His hair arriving in AD
968 from Edessa by Phocas and part of his robe arriving in AD 963 from Crete. For more on the head of John the
Baptist and his relics see: (Wortley, 2009).

299 Sozomen refers to the relic staying at Chalcedon until the church of Saint John the Baptist at Hebdomon was
built. Chronicon Paschale gives the 18 of February AD 391 as the day that the relic arrived in Constantinople
(Klein, 2006). See also Sozomen, Historia Ecclesiastica, VII, 21.

219 According to the Vita Euthemii, the head was deposited to the church of the Studios monastery under
Patriarch Euthymios (AD 907-12) (Majeska, 1984). The presence of the head at the church during the 10™
century is also attested by Zonaras and Skylitzes for further references see Wortley, 2009.

2111t is possible that part of the head and not all the head was there (Majeska, 1984).
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any relics of the saint were placed there during the 10™ century. Therefore, the selection of
Saint John the Baptist at Sphorakiou as the main church used in litai venerating the Baptist is

not due to the presence of a relic there.?'

4.32 Feast of the Forty Martyrs of Sebaste, 9 March
The synaxis*" took place at the Church of the Forty Martyrs close to the Bronze

Tetrapylon.*"* Baldovin counts this as a litanic day and he notes that ‘the patriarch is
designated as a celebrant’ (1983, p. 294). Conversely, the Typicon notes only that ‘the
Patriarch celebrates the liturgy there’ without mentioning a lite (Typicon, 1962, pp. 244-246).
Nor does the Synaxarium refer to a litany (Synaxarium Ecclesiae Constaninopoleos, 1902, p.
524). Janin notes that the /ite was possible (1966, p. 78). The participation of the Patriarch in
a liturgy did not necessarily indicate that there was a procession as well. Thus as there are not

enough evidence for a litanic commemoration of the day.

4.33 Earthquake memorial, 17 March
The procession on 17 March, in the fixed cycle is dedicated to the commemoration of

the earthquake (AD 790) during the reign of Constantine VI (780-797 A.D.).*"® The lite
would exit Hagia Sophia at the seventh hour, thus five hours before sunset. Then, the lite
would move to the Forum and after that, would return to the Great Church, where the liturgy
would be completed. There is no special troparion on the day (Typicon, 1962, pp. 248-251;
Janin, 1966, p. 78; Baldovin, 1987, p. 294).

In the year AD 916 Palm Sunday was on 17 March. Neither the Typicon menaum nor
the De Cerimoniis has any special instructions for the date’s juxtaposition with the moveable
cycle. Palm Sunday marks the beginning of the last Sunday of the Great Lent (Getcha, 2012,
pp- 39, 209) and the beginning of the Great Week that leads to Easter Sunday. It is called
Palm Sunday because it commemorates the entrance of Christ in Jerusalem and his

welcoming from children holding branches and palms. From the 4™ century, this feast was

212 Magdalino (2007, p. XII, 8) notes a similar case, as after Latins Chrysostom was venerated in Hagia Sophia

and not in the Holy Apostles where his body was transferred.

213 March is the seventh month of the liturgical year and it is when the moveable cycle starts to intersect with the
fixed cycle. The juxtaposition of these two cycles has been approached in Chapter 3.

21%The church of the Forty martyrs near the Bronze Tetrapylon does not survive today but it can be placed in the
landscape quiet securely. It was built near the Bronze Tetrapylon, between the Forum of Constantine and the
Forum Tauris, in the junction of the Mese and the beginning of Makros Emvolos that has been identified as the
modern Uzun Carsi (the long road) (Berger, 2000, p. 166). It was on the road leading to Petrion (Bardill, 2004,
pp. 128-130; Magdalino, 2007, p. I 80). It has to be noted that the church is not important only for its sacred
character but also it had legal and commercial character (see Magdalino 2007, 136-39, 98).

213 For references in historical sources of this earthquake see Ambraseys, 2009.
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celebrated in Jerusalem with a procession in commemoration of the event. People holding
branches and palms preceded the bishop from the Mount of Olives, to the Anastasis church
(Getcha 2012, pp. 209-210).

In Constantinople, according to the Typicon the celebration of Palm Sunday started at
the paramone, with the patriarch, at the Great Church. According to the De Cerimoniis the
Emperor also participated (De Cerimoniis, 1, 32).

The paramone has its own importance as it is connected with the ‘Saturday of
Lazarus’ a premonition of the Resurrection and the Salvation. The procession took place very
early in the morning. There were two routes that the /ite could follow; one followed by the
patriarch, starting from the Great Church, moving to the church of the Forty Martyrs at
Bronze Tetrapylon, and then to Forum where there was a station, to finally return to the Great
Church for the liturgy. The other route followed an earlier tradition and the synaxis took place
at the Church of Saint Tryfon and then moved to the Church of Saint Romanos in the
Elevichou quarter (Typicon, 1963, pp. 64-67; Janin, 1966, p. 84; Baldovin, 1987, p. 297). The
instruction of two processions is important as it indicates that it was possible for multiple
processions to take place in one day.

6 was relevant to Christ’s

The troparion sung during the celebration of Palm Sunday”'
Passion and to the eschatological and salvific meaning of Baptism. Through Baptism the
faithful can enter the Church of Christ; they die in their old life and are reborn. With Baptism
they enter with Christ in the tomb, and through His resurrection they enter eternal life. This
troparion was also sung at the paramone at the ambo of the Great Church (Appendix, VI, 49).
The troparion sung at the Church of the Forty Martyrs was related to the Resurrection
(Appendix, VI, Troparion 33), and the importance of the resurrection of Lazarus is
highlighted. People processing this day held palms and branches ‘like the children holding the
branches of victory’ as they relived the historical moment that Christ entered Jerusalem. Past,
present and future all joined together in the historical moment of the celebration. Thus, the
troparia were also a medium to communicate theological doctrine and meaning to the masses
of the people participating in the /ite.

As the processions of the two liturgical cycles took place at different times, it is likely
that both took place on the same day. Furthermore, the fact that the procession of the fixed
cycle was given a specific time for celebration indicates that either this addition happened

after AD 916 or because it was foreseen that the feasts would coincide.

218 This troparion is written specifically for Palm Sunday that is why on 25 March there are specific instructions
indicating that this troparion should be sung in case the two days clash.

91



4.34 Feast of the Annunciation of the Virgin Mary, 25 March
The feast belongs to the Theometorikes feasts.”'” It celebrates the moment when the

Archangel Gabriel came to the Virgin Mary and announced that the time for the incarnation of
the Word of God had come, and she was to be His Mother (Luke 1: 26-56). The word
Euangelismos means good news, as it is the announcement of the fulfilment of the promise of
God to the human race for salvation, after the fall from Eden (Genesis 3:15). The event
highlights the meaning of the divine economy, the divine plan for human salvation
(Papastavrou, 2000). After the Council of Trullo in AD 692, Canon 52 indicates that the
liturgy of the Annunciation was practised in the morning rather than in the evening and not
with the liturgy of the Pre-sanctified gifts. This is important because it allowed the
Annunciation to be preserved as a joyful feast even if it clashed with the Triodion, which is a

mourning period, a period of fasting.

* The celebration in the fixed cycle

The celebration started on the paramone of the feast and the /ite would move from the
Great Church to the Church of the Theotokos Chalkoprateia, in the usual fashion. There is no
special troparion for the day, on the contrary on the morning of 25 March, in the Great
Church a troparion was said celebrating the event (Appendix, VI, Troparion 32). It describes
the day as the beginning of the salvation. After the orthros the blessing of the Trisagion took
place and then the same troparion was sung at the ambo. The procession moved to the Forum
where there was a station and after the Great ektene by the deacon, the psalmists started the
same froparion and the /ite moved to the Chalkoprateia, where the patriarch went straight to

the synthronon.

e The celebration in juxtaposition with Palm Sunday

When the day coincided with Palm Sunday, as happened in AD 921, 932 and 994, the
patriarch moved early in the morning to the church, entered the sanctuary from the side
entrance and a troparion would be sung on the ambo (Appendix VI, Troparion 33). This
troparion was also sung at the Forum alongside the one that would normally be sung when
the two cycles were not juxtaposed (Appendix VI, Troparion 32). Then the lite moved to the
Chalkoprateia. It seems that the processional route did not change (7ypicon, 1962, p. 256).
There are instructions in the De Cerimoniis regarding this occurrence. It seems that the

Emperor celebrated the day differently from the patriarch and the populace, as the patriarch

21" The term Theometorikes is preferred to the Marian feast see (Emovphéikov - Evtuyiddov, 1990)
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was not named as a participant in the procession of the Emperor (Woodrow, 2001, pp. 44-45,
259).21%

On 24 March, the paramone of the Annunciation occurred with Palm Sunday in AD
905, 989, 967, 978 and 1000. This means that the Annunciation, which is celebrated on the
fixed cycle on the 25 of March, would have been celebrated on a Great Monday. The fact that
the Palm Sunday celebration took place during the day, after the orthros, means that it did not
necessary clash with the celebration of the paramone of the Annunciation that was celebrated
in the evening (espera). If so, it is possible that during that day there would have been two
processions, celebrating two different things. This would explain the lack of special

instructions on celebrating the event when the two cycles were juxtaposed.

e The celebration in juxtaposition with Great Thursday, Friday, Saturday
and Holy Sunday.

When the feast occurred on a Great Thursday, Great Friday or Great Saturday instructions for
the celebration were given, but with no troparion. When it clashed with Holy Sunday,
however the patriarch would enter the sanctuary, after the orthros and the psalmists would
start the troparion of the day (Appendix, VI, Troparion 32). The Patriarch would exit the
church with the /ite but did not go to the Forum but to the Church of the Theotokos
Chalkoprateia. The patriarch would then either return to the Great Church and stay there, or
he would go back to the Chalkoprateia. It seems that the liturgy was celebrated at both

churches.

* The celebration in juxtaposition with Easter Monday

When the Feast of the Annunciation coincided with Easter Monday, as in AD 916, again the
patriarch would enter the sanctuary after the orthros and the psalmists would start at the ambo
the specified troparion (Appendix VI, Troparion 32). This time, the /ite would go to the
Forum and there would be a station where the same troparion would be sung again. Then the
lite moved to the Diakonissis quarter where there was another station, after which it moved
towards the Church of the Holy Apostles where the liturgy was celebrated.

In the Typicon carinae et pentecostes, Easter Monday, which had its own litanic
activity, is described as the ‘memory of the Holy Apostles’. Just after the orthos at the Great

Church the psalmists started the troparion commemorating Christ’s Resurrection (Appendix

218 Specifically, the celebration started at the Great Palace. The Emperor, and other political figures, exited the
Chysotriklinon at the same time as the priests of the Theotokos at Faros exited the church, carrying the Cross of
the church and singing a troparion. The Emperor moved to the end of the body of the /ite, and processed with the
court towards the Dafni complex. He went to the Church of the Theotokos and Saint Stephen. There was another
station at the Chrisotriklinos and then the Emperor with the priests moved to the Theotokos at Faros and outside
the Church of Saint Stephen at the Hippodrome.
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V, Troparion 50). Then the /ite moved towards the Forum where there was a station after
which it reached the church of the Holy Apostles. The day does not include any special
instruction on how it should be celebrated when it coincided with a day of the fixed cycle.
The change in the route as given in the fixed cycle can be explained by the fact that the
procession of Easter Monday terminated at the Church of the Holy Apostles. Thus the
instructions given by the Typicon suggests the two processional routes were merged.

It has to be noted here that in AD 973 Easter Monday duplicated the celebration of the
paramone of the Annunciation. The Typicon of the fixed cycle does not have any specific

relevant instructions apart from those mentioned above.

e The celebration in juxtaposition with Easter Tuesday, Wednesday,

Thursday, Friday and Saturday
Easter Tuesday was memorial for the Theotokos. The celebration took place at the
Theotokos Blachernae where the lite moved with the patriarch*'® morning and it seems to
have lasted until the evening as there are liturgical instructions for the lychnicon.

In AD 946 Easter Tuesday occurred on 24 March, the paramone of the Annunciation,
and hence Easter Wednesday on the 25, the feast of the Annunciation. Furthermore in AD
973, Easter Tuesday was on 25 March. The fixed cycle of the Typicon has special
instructions for these occurrences. If the Tuesday, Wednesday, Thursday, Friday or
Saturday after Easter day fell on 25 March, the patriarch would enter the church of the
Theotokos Chalkoprateia on the paramone, as prescribed on the day,**” and the psalmists
would say the prescribed troparion at the ambo (Appendix, VI, Troparion 32).**' This
would be sung again in the morning after Psalm 50 and the rest of the liturgy would be
completed as discussed above (Typicon, 1962, pp. 252-259; Janin, 1966, pp. 78-79;
Baldovin, 1987, pp. 294-295). Thus, these instructions do not influence the procession of
25 March, but the one on the day before as there was another procession taking place at

the paramone.

1% The emperor on the same day celebrates the feast at the church of Saints Sergius and Bacchus. There is a
reference in the De Ceremoniis noting that the patriarch was at the Blachernae with the /ite on that day therefore
he couldn’t accompany the emperor on that occasion. Xp# d¢ eidévor kol tovto, 11 To.0TH Ti] HUEPQ ATEPYETOL O
TaTpiopyns &v Blayépvaig pueto Aitiig, kai év tovte oty ebpioketar €ig v mpoélevory tadtyv (De Ceremoniis, I,
81).

220 The Typicon instruct ‘as usual’ (xard 6 ovvybec). This refers to the instructions given by the Typicon for the
24™ of March. Thus it would be at the evening.

2! The same troparion is also given by the moveable cycle to be sung on Easter Tuesday at the Blachernae.
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4.35 The Martyrdom of Saint George, 23 of April
April has only one day with litanic activity in the fixed cycle, 23™ April,”** which

celebrates the martyrdom of Saint George.”>® The synaxis took place at his church at
Deuteron. Early in the morning the procession would exit the Great Church, move to the
Forum and after the usual prayers would terminate at the Church of Saint George at Deuteron.
At the time for Psalm 50, a troparion was said. (Appendix, VI, Troparion 34) (Typicon, 1962,
pp. 270-271; Janin, 1966, p. 79; Baldovin, 1987, p. 295). The troparion was addressed to
Saint George, highlighting his sacrifice and the benefit of his martyrdom. The saint was asked
to meditate for the forgiveness of sins. As John Chrysostom said, ‘feast of a saint, mimesis of
s 224

a saint’,””" which means the feast and the celebration of the memory of the saint was

undertaken in order to learn from them, to live virtuous lives in imitation of the saint.

e Feast of St George, 23 April, and Easter Monday in AD 938, 949, 960 and

Easter Tuesday in AD 911, 922, 995.

Easter Monday had its own procession, from the Great Church to the Forum and
terminating at the Church of the Holy Apostles. The celebration also continued at the Great
Church after the /ite had exited, and the Holy Bible could be worshipped until the time of the
antiphons, but another note says that the ordo was the same for the Great Church, hence, it is
possible that a celebration continued at the Great Church, at the same time as the procession
left. There is confusion about the arrangements for the Feast of Saint George when it fell on
an Easter Monday.

As discussed earlier (see discussion on 25 March), Easter Tuesday is a memorial for
the Theotokos. The celebration for Easter Tuesday took place at the Great Church and at the
Theotokos Blachernae where the /ite moved with the patriarch®®’ in the morning.

There are liturgical instructions in the fixed cycle altering just the readings of the feast,
when it occurs on the Saturday after mid-Pentecost, or at other days outside Pentecost. Both
Easter Monday and Tuesday fall within Pentecost and they could coincide with the Feast of St
George. As the instructions do not refer to the processional route, it is difficult to say whether

all processions took place.

22 Janin gives wrongly the 25" as the date of the celebration (Janin, 1966, p. 79)

22 For the life of Saint George see (Butler, 1866, pp. 245- 249).
24 Tuuf yap pdpropoc, pipnoic uépropoc (John Chrysostom, Homilies, PG 52,661-663)

The emperor on the same day celebrates the feast at the church of Saints Sergius and Bacchus. There is a
reference in the De Ceremoniis noting that the patriarch was at the Blachernae with the /ite on that day therefore
he couldn’t accompany the emperor on that occasion. Xp# d¢ eidévou kol tovto, 11 To.0TH TH] NUEPQ. ATEPYETOL O
aTpiopyns &v Blayépvais peto Aitiig, ki v tovte oby ebpioketar €ic v mpoélevory tavtyy (De Cerimoniis, I,
81).
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4.36 Feast of St John the Apostle, 8 May
The feast celebrated the memory of Saint John the Apostle. ** Another commemoration was

that of his martyrdom, which was celebrated on 26 September with a procession terminating
at his church at Dihippion. The memory was celebrated at the Church of Saint John at
Hebdomon, where the procession ended, starting from the Great Church, with a station at the
Forum. The lite exited at the tenth hour of the night (Typicon, 1962, pp. 282-285; Janin, 1966,
p. 79; Baldovin, 1987, p. 295). As the ecclesiastical day started after sunset, if the sunset was
around 20:08 our time, then the tenth hour would have been sometime before the sunrise at
6:00, thus early in the morning.**” In terms of light, the procession would started in the dark
or with the limited light just before sunrise. This starting time can be explained by the great
distance to be covered between the Great Church and the Forum. The procession had to be
there in time for the orthros, so this possibly explains why the celebration had to start so
early.””® At the Forum, after Psalm 50, a troparion was sung celebrating the Apostle
(Appendix, VI, Troparion 8). It was addressed to Saint John asking him to intervene for
people’s salvation. This time the pleading did not ask to save people’s souls but instead, to
become a defender and save the people from the persistent danger from enemies, offering
peace. The choice of an extramural church as a terminal point for the litanic day was not been
accidental. The extramural location of the Church of Saint John the Apostle at the Hebdomon,
determined the terminal point of this procession. His church being placed outside the city
walls; St John was called upon to act as a shield for the protection of the city as it is also
highlighted by his troparion. The same froparion had been sung again at the same church on

25 September, but also at the Church of the Apostle at Dihippion on 26 September.

4.37 The Dedication of the City, 11 May
The celebration started at the paramone, possibly at the Great Church, with the participation

of the patriarch.”*’ The psalmists say a troparion that was also said at the ambo during the

orthros (Appendix VI, Troparion 35). Then the /ite moved to the Forum where there was a

26 A5 seen in Chapter 3, this day does not clash with any other litanic day of the moveable cycle during the 10™
century.

227 A5 also noted in Chapter 3 we can safely identify medieval sunrise and sunset times, as the changes occur
every 41.000 years. For the calculation of sunrise and sunset see
http://www.timeanddate.com/sun/turkey/istanbul?month=5&year=2014

¥ On other occasions that a procession is terminating at the church at Hebdomon (25 of September and 5 June),
but the procession would have exited the church of Hagia Sophia after the orthros.

22 The same troparion was sung on the Saturday after Mid-Week there was a synaxis (without a litany) of the
Theotokos Blachernae, honouring the various interventions of the Theotokos against the ‘Persian and barbaric
dangers’. It is important to note here that this celebration was not a commemoration, but a thanksgiving (¢his
thanksgiving with all our heart we offer). The actual attack of the Persian with the Avars was commemorated on
7™ August, again at Blachernae. It is impossible for these two celebrations to have fallen on the same day. Thus
this synaxis is clearly, as the text indicates, a thanksgiving for the general protection of the Theotokos especially
at the church at Blachernae and not a commemoration of the actual event.
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station. After other prescribed readings of the day, another troparion was said by the

psalmists and the /ite.”*"

(Appendix VI, Troparion 21) This troparion was a cry to God for the
protection of the city from all dangers. These were physical disasters, described as justified
menace, and protection from enemy attacks. Although the troparion addressed God directly,
by the entirety of the city, the role of the Theotokos in securing this protection was vital.>' As
Brubaker notes, by the 9th century there was a belief that the city was protected by God and
the Theotokos together (Brubaker, 1999, p. 151). The canons developed later can reveal the
reception that the earlier troparia had; Saviour, today Your people of Your city rejoice, by
celebrating a birthday feast; this [City] save from ruin from multiple dangers and capture
from the Barbarians, from plague, famine and earthquake.”

The lite then returned to the Great Church where the liturgy was completed (7Typicon,
1962; Janin, 1966; Baldovin, 1987, p. 295). In the Synaxarium (Synaxarium, 673-674) but
also in the Patria Constantinopoleos (Patria, Parastaseis, 56), there is more information on
the dedication of the city that explains the selection of the Great Church and the Forum as
parts of the litanic route. Specifically, on that day the people performed litai along with the
patriarch and the clergy, came to the Forum, where the column of Constantine was standing.

Precious relics from Christ’s passion were placed in the column: the nails of His head and the

basket of the bread from the miracle of the loaves and the fishes (Bassett, 2004, pp. 188-204).

4.37.1 Pentecost Monday falling on 11 May, AD 946.
In AD 946, Pentecost Monday fell on 11 May (Appendix, V, 34).%* In the moveable

cycle, Pentecost Monday celebrates the synaxis of the Holy Apostles. The procession moved
from the Great Church to the Forum where there was a station and then to the Church of the
Holy Apostles. On the same day was the commemoration of the philanthropia of God, shown
during the great menace of an earthquake. After the orthros the Patriarch entered the
sanctuary. The Trisagion was sung and the psalmists sang the same troparion at the ambo as

on 26 October (Appendix, VI, 12). The /ite went to the Forum where there was a station and

2% To my knowledge this is the only reference in the Typicon that makes it explicit that the Jite was singing the
troparion with the psalmists. In this way the meaning that the troparion conveyed was delivered and perceived
not only by hearing but also by singing it themselves. People were involved in the process something that would
have had a different emotional effect.

2! Brubaker offers a more liberal translation of the froparion: ‘Deliver, Lord, our city...conserve always the
imperial sceptre, by granting us, through the Theotokos, the repulsion of barbarians and distance from dangers’
(Brubaker, 1999, p.151)

B2 Uyl leton arjuepov 6 6o¢ Jadg Tic oiic Tolewe doptiyy yevédiiov mavyyvpilwv, cwtip-iv tepicamle

TOIKIAWY €K KIVOOVWY, BopPopwv lwoews, Ao, Loyod kol oetouod In the same canon, another troparion
highlights the idea that the city is not protected by walls but by the divine: Odk év teiyeorv,

0VK &v 6mloig, oby iTroig, ovy dpuooty Eykovydtal, GAL" v 601 1@ Kpatou® 1 o1 TOALS, GWTHP: &V 001 Yo
kpatevetor kol orouéver dei (Schird et al., 1973, pp. 115-123)

23 See also (Miller 2010, p. 68). On the juncture of the two cycles in the Prophetologion.
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the same troparion was sung once more. Then the /ite moved towards the Blachernae where
the liturgy took place.

There are no specific instructions indicating what was supposed to happen when the
Pentecost Monday feast fell on a day of the fixed cycle. The procession for the memorial of
the earthquake, was meant to terminate at the Blachernae whilst the procession for the Synaxis
ended at church of the Holy Apostles. It is possible in AD 946, the celebration of the
memorial of the earthquake and the Holy Apostles were incorporated with the
commemoration of the dedication of the City. All three processions have common starting
point and interim stations. Although the terminal points differed, this was not uncommon as it

will be shown below (see for example 25 January, 27 January or 21 May).

4.38 Memory of Constantine and Helen, 21 May
Following the Dies Natalis of Constantinople, 21 May was dedicated to the city’s

founder. The memory of the Emperor Constantine and his mother Helen was celebrated
throughout the city. The synaxis was instructed to take place not in one, but three churches:
Hagia Sophia, the Holy Apostles and the Church of Constantine and Helen close to the Bonus

. 234
cistern.”

The latter, was the meeting point of the emperor with the senate and the patriarch,
accompanying the lite (Typicon, 1962; Janin, 1966; Baldovin, 1987). A troparion was sung at
the orthros, addressed to God directly, referring to the legends of divine involvement in the
selection of the place for the foundation of Constantinople. Constantine is called an ‘apostle
of the Lord’** that placed the city under His divine protection. The troparion is a prayer for
peace and salvation of the City from ruin. The role of the Theotokos as a medium of
guaranteeing salvation is once more highlighted (Appendix VI, Troparion 36).

The Typicon does not provide information on the starting point and interim station of
the procession. The Book of Ceremonies can possibly shed more light on the details of this
procession: according to the latter source the celebration started around the second hour, when
the clergy met with the patriarch at church of the Holy Apostles. They then moved to the
church of Saint Constantine, before returning to the church of the Holy Apostles. The emperor
and his assembly separated from the patriarch and the /ite, and moved towards the Palace of

Bonus, through the Church of All Saints’. The patriarch with the /ife met them at the gates of

the palace and they all moved towards the Church of Saints Constantine and Helen (De

% This church stood at the north-east corner of the Holy Apostles and north-west of the Pantokrator Monastery

(Majeska, 1988, p. 298).

33 As the city did not have many local saints or martyrs, the sanctification of an emperor such as Constantine
was very important not only for the perception of the landscape as sacred, as he dwelt in the City, but also for the
idea of the Emperor being a representative of God on earth.
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Cerimoniis, 11, 6). There is no mention of the Great Church as in the 7Typicon. This is possibly
because the emperor with his assembly had different processional routes from the one that the
patriarch and the people had, and they were only meeting in specific places. For other
processional routes the starting point for the ecclesiastical /ite was the Hagia Sophia followed
by a station at the Forum. The ecclesiastical /ite, led by the patriarch, would have had a
starting point somewhere before meeting the emperor’s procession at the church of the Holy
Apostles. Although the De Cerimoniis does not explicitly name the Hagia Sophia, it does
specify the time the senate went to the Church of the Holy Apostles. Assuming that the ordo
started in Hagia Sophia at dawn, as for the majority of the processions discussed here, this
allowed enough time for the ecclesiastical /ite to move towards the Holy Apostles and meet
the senate and the emperor at some point after the second hour as the De Cerimoniis
specifies.”*®

By the 10" century Constantine was therefore seen more like a saint, an ‘apostle
amongst kings’ rather than an earthly figure. This is not only because he was buried at the
church of the Holy Apostles as the 13™ Apostle, but mostly because his contribution to the
church had been recognised. He is the one who in AD 313 plays an important role in seeing
Christianity as equal amongst other religions; he is also the first Christian emperor. Stories
about his life, mostly by Eusebius and others, play a major role in the way Constantine is
remembered. These stories, as discussed further in Chapter 6, are remembered in the 100
century landscape and they played a huge role in giving a sacred character to that landscape.
His mother, Helena, was also an important figure of the church as she brought the Holy Cross
to Constantinople after her pilgrimage to Palestine (Eusebius ef al., 1999; Casiday and Norris,

2007; Eusebius and Williamson, 2011; Lenski and Lenski, 2012).

4.38.1 Pentecost Monday falling on 21 May AD 910, 921, 932, 994.
It is possible that the commemoration of Constantine and Helen was incorporated into the

memory of the Holy Apostles and the earthquake memorial of Pentecost Monday. These three
processions had a common starting point and interim station. The terminal points were the
Church of the Holy Apostles, Blachernae, the Church of Constantine at the cistern of Bonus
and the Great Church. As there are no special instructions in the Typicon it is impossible to
know which procession took place or if all three, incorporated into one, started from the Great

Church, moved to the Forum and then divided, moving towards multiple end points.

3% 0n 21 of May sunrise is at 5:41 and sunset at 20:21. This means that 14 hours and 40 minutes had to be
accommodated into the 12 hour cycle. This means that the liturgical hour on this day had to be longer by 13
minutes almost.
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4.38.2 Pentecost Wednesday falling on 21 May AD 951 and 962.
The day of the moveable cycle is dedicated to the synaxis of the Archangels Michael and

Gabriel which was celebrated at their church in the New Palace. The ordo records the
ceremony starting approximately at the second hour when the /ite exited the Great Church and

237 Whilst the lite exited the Great Church and moved to the

moved towards the terminal point.
New Palace a troparion celebrating Christ as the son of God was sung (Appendix VI, 2: 51).
The Troparion was sung only on this litanic day and it dates from the 6™ century, as it was
composed by the Emperor Justinian with instructions to be incorporated into the liturgy
(Panagopoulos, 2015, p. 111). Therefore it could be argued that Pentecost Wednesday had
been celebrated with a litany since the 6™ century. As it has been seen in Chapter 2, there was
a belief that there was a divine connection between the hymnographer and God. It is therefore

worthwhile to note the preservation of this 6" century Troparion written by an emperor, until

at least the 10™ century, and the prescription for it to be sung on this route, towards an

27The fact that there are at least two palaces in the sources with the epithet ‘New’, makes it necessary to discuss
the spatial reference of Saint Michael, especially because there is a church dedicated to him both in the 9"
century palace at Bryas, and at the Great Palace, also built in the 9" century. It has been proposed by Janin that
the Church of Saint Michael at the Palace was found at the Palace of Bryas which, according to John
Grammarian, was dedicated to the Theotokos, the Archangel and holy women martyrs in the 9" century (Ricci,
1996, p. 132). The Bryas palace has been identified on the Asiatic shore of Constantinople something that has
been challenged convincingly by Ricci (Ricci, 1996, p. 53) and also discussed very briefly by Marinis (Marinis,
2014). There is no indication in the Typicon that the cathedral rite connected the churches of the mainland of
Constantinople with those across the shores. Therefore, either the New Palace that the Typicon is referring to,
where the church of Saint Michael was, was not the Palace of Bryas, or the Palace of Bryas was on the mainland
of Constantinople and not the Asiatic shore, as Ricci proposed. Janin (1969, p.344) notes that the Church of the
Archangel was already known from the 6 century therefore it should not be confused with the Nea that was at
the southeast side of the Great Palace. The church, was built in the 9" century by Basil II and was dedicated to
Christ, Theotokos, Elijah, Saint Nicholas and the Archangels Gabriel and Michael. In the sources it is referred to
with the epithet Nea, which means New Church. Janin believed it was the latter church to which the Pentecost
Wednesday procession was terminating. The church is referred as their church of the Archistrategos that is
called neon (Janin, 1969, p. 343). Pseudo- Codinos is possibly following the reference at the Patria (or vise
versa) that mention that the oratory of Michael at the Nea was dedicated by Anastasius and Ariadne during the
5" or 6™ century (Patria, 3:181). This reference though does not provide enough evidence to determine that the
location of the church of Michael at the New Palace was actually the church at the palace at Bryas. The epithet
new only comes across once in the Typicon as an addition, on 8" November on the commemoration of the
Archangel. That litany terminates at the Church of Saint Michael at Addas but there is also a synaxis at the Nea.
Therefore the Nea is one of the churches that were used according to the Typicon for the veneration of Michael.
There are also other references in the Typicon to the New Palace that can help us determine to which church the
Typicon refers to. The of the memory of the martyr Christina (24 July) for instance, that was celebrated at her
church at the New Palace and ‘other places’ (Typicon, 1962, p. 350). Also the synaxis (28 August) in memory of
Saints Peter and Paul, Lawrence and the Forty Martyrs (Typicon, 1962, p. 386). The above therefore indicates
that the Church of the Archangel at the New Palace was in close proximity, or in association with a church or
chapel dedicated to the martyr Christina. Other evidence that can determine the location comes from De
Ceremoniis. The only reference to a New Palace (Néw malatie) can be found describing the Palace of Bonus
(built during the reign of Romanos Lekapenos in 10™ century), in association to the festivities relating to the
commemoration of Constantine (De Cerimoniis, 11, 6). The Typicon on the other hand just refers to the ‘New
Palace’ without specifying which palace it is. From the above it is clear that in order to identify the location of
the Church of Michael at the New Palace, it is necessary to find which palace in Constantinople hosted a chapel
not only dedicated to Michael but also to Saint Christine. Saint Christine's feast is on 24 July. There is a
reference at a church dedicated to her in the De Cerimoniis (I, 41) and it connects the church with the Magnaura
Palace, which was at the northern end of the Great Palace. Therefore Saint Michael at the New Palace where the
procession of Pentecost Wednesday should terminate is the is the Nea.
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imperial palace. The Emperor, as hymnographer, belongs to the mechanism of establishing
that he was a representative/servant of God’s matter on earth. Singing the Troparion on this
route, from the major church dedicated to God towards the palace, highlights this idea.

The Typicon instruct the procession to terminate at the Church of the Archangels at the New
Palace.

There are no specific instructions to indicate how the celebrations should be performed in
case of the two cycles fell on the same day. If the information that the De Cerimoniis provides
is accurate, then there must have been some change in the way the feast was celebrated. The
patriarch could not meet with the emperor at the Holy Apostles, as he would have to lead the

procession towards the Nea.

4.38.3 All Saints’ Day occurring on 21 May AD 927, 943, 954, 965.
The procession for All Saints’ Day exited the Great Church at the espera and moved to the

Church of All Saints’ close to Holy Apostles. There the liturgy took place as well as in the
Great Church. A translation of the Typicon is as follows; ‘this synaxis is practiced at the Great
Church, the pannychis happens from the espera, and at their church that is close to the Holy
Apostles the Great, and there the /ite from the Great Church the divine liturgy and mystagogy
takes place as well as (kathos) at the Great Church’ (Typicon, 1963). Kathos can be translated
as, ‘when’, which can be interpreted as at the same time the liturgy was taking place at the
Great Church. It can be also translating as ‘how’, which would mean that the liturgy would
take place in the same way as at the Great Church. Thus it is possible that the procession
moved to the church of All Saints’ when the Great Church was also having a liturgy. The De
Cerimoniis adds information on the processional route; the patriarch with the /ite reached the
Holy Apostles where a station was held and then the procession moved to the Church of All
Saints’ (De Cerimoniis, 11, 7). At the entrance of the liturgy there a troparion was said
celebrating all the martyrs of all times in the entire world. By honouring the martyrs the
church was pleading to God for pity and peace, highlighting their intercessory role to receive
God’s mercy (Appendix VI, Troparion 52). The church was built either just after the death of
Theophano at the end of the 9™ century, or at the beginning of the 10™ century (Downey,
1956, p. 305). The liturgical incorporation of this church into the moveable cycle of the
Typicon, dates to after the building of the Church of All Saints. There is no indication how the
day was celebrated in Constantinople before the building of this church in the late 9" or early
10™ century. The feast was established in the 6™ century but there are some indications that it
had been celebrated since the 4™ century. It is interesting to note that the ordo of the day
prescribes the synaxis to take place at the Great Church and at the Church of All Saints. As

the incorporation of the Church of All Saints in the liturgical calendar is almost contemporary
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with the Typicon, it is plausible that the synaxis at the Great Church probably reflects an older

practice.

4.38.4 All Saints’ Wednesday on 21 May AD 973.
The day is dedicated to the synaxis of the Theotokos. The synaxis took place at the Church of

the Theotokos at Palaia Petra. At almost the ninth hour of the night,”*® the procession moved
from the Great Church to the Forum and after the station there, moved to the Church of the
Theotokos where the liturgy took place. There are no specific instructions on how the day

should be celebrated (7Typicon, 1963; Janin, 1966; Baldovin, 1987).

4.39 Commemoration of Archbishop Stephen of Constantinople, 27 of May
The synaxis took place at the Church of Saint George at the Monastery of Sykeous. There,

according to the Typicon was the holy relic of the saint. Early in the morning the procession
started from the Great Church, moved to the Forum and after the usual prayers there,
terminated at the monastery, where the liturgy took place. There are no specific instructions
about how the day should be celebrated when the feast coincided with a litanic day of the
moveable cycle (Typicon, 1962; Janin, 1966; Baldovin, 1987, p. 295).

4.39.1 Pentecost Monday and Wednesday, All Saints’ Day and Wednesday, celebrated
on 27 May.
The Typicon has no special instructions for when Pentecost Monday and Wednesday

coincided with another celebration of the fixed cycle (Typicon, 1963; Janin, 1966; Baldovin,
1987). It can only be assumed that the feast of Saint Stephen was incorporated with the other
celebrations of Pentecost Monday and Wednesday. The time of the celebration was in the
early morning, thus it is possible that the procession for the celebration of All Saints’ took
place in the evening. The same applies to the celebration of the All Saints” Wednesday, which

started during the night.

4.40 Commemoration of Archbishop Nikephorus, of Constantinople, 2 June
The synaxis took place at the Church of the Holy Apostles where his relic was kept. The lite

moved there having left early in the morning from the Great Church via the Forum. The
Typicon instructs that the ordo should be the same as for 13 November. This way the
celebration was connected with the celebration of the memory of the exile of Saint John the

Chrysostom, the litany for whom followed the same route. The difference between the two

% On 21 May 2014 the sunrise was at 5:41 and the sunset at 20:21
http://www.timeanddate.com/sun/turkey/istanbul?month=5&year=2014, thus the 9™ hour shouldn’t have been
long before the sunrise.
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feasts is that on 13 November the patriarch participated. It is therefore possible that the
patriarch was also a participant in this celebration. Another difference between the two feasts
is that the day had prescribed troparia honouring Saint John Chrysostom and not Nikephorus,
although we can assume that the name of the saint was appropriated to the celebration
(Typicon, 1962; Janin, 1966; Baldovin, 1987)

June overlapping with All Saints’ Day on AD 950, 961 and 972, All Saints’ Wednesday on
AD 975 and 986 (Appendix V, 39), Pentecost Monday on AD 906, 917 and 928, (Appendix

V, 40) and Pentecost Wednesday on AD 958, 969, 980 and 947 (Appendix V, 41) .
The celebration of All Saints’ Day started at the espera and, All Saints’ Wednesday was

celebrated at night. As the fixed celebration for 2 June took place early in the morning, it is
possible that both celebrations from the moveable cycle also took place. The instructions
given relating to the time that the celebrations should take place possible explains the lack of
other special instructions indicating how the day should be celebrated when the two cycles
coincided.

It should be noted, that the two processions of Pentecost Monday and of 2 June
followed the same route. They both started from the Great Church, moved to the Forum and
ended up to the Holy Apostles. The question regarding the second procession related to the
earthquake memorial during Pentecost Mondays, is still unresolved.

In the case of Pentecost Wednesday, it is also possible that both processions took
place, one after the other as Pentecost Wednesday began at the 2" hour, which was early in

the morning. We have no indication of when the celebration of 2 June started.

4.41 Commemoration of Archbishop Metrophanes, 4 June
The synaxis took place at two churches: Hagia Sophia and at a church dedicated to him close

to the church of Saint Akakios at Eptaskalo, where his relic was placed (Janin, 1969, pp. 336-
337). Saint Metrophanes was a bishop of Byzantium in the early 4™ century. As one very
important person from the early days of Byzantium, the synaxis at the Hagia Sophia can be
justified. His relic was considered miraculous and transformed the saint’s church at the
Eptaskalo, into a place of pilgrimage (Limberis, 1994, p. 14; Wortley, 2009, pp. 11, 376-378;
Spanos, 2010, pp. 35-36). The Typicon instructs that the /ite would exit the Great Church,
move to the Forum where the usual prayers took place and afterwards move to the afore
mentioned synaxis (Typicon, 1962, pp., 304-306; Janin, 1966, p. 80; Baldovin, 1987, p. 295).
This can refer to either to Hagia Sophia or the Church of Saint Metrophanes. Another
possibility is that the procession had two terminal points, although the word synaxis is used in

the singular and not in plural. It is possible that the celebration started at Hagia Sophia and
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continued there whilst the /ite with the patriarch moved to the Church of Saint Metrophanes.
Another possibility is that originally there was only one synaxis, and later instructions were
added for a lite. At the orthros, a troparion was said which refers to the saint’s hagiography.
This belongs to the category of troparia that asked the saint to become an intermediary for

God’s mercy (Appendix, VI, Troparion 37).

4.41.1 4 June overlapping with All Saints’ day on AD 915, 920, and 999, All Saints’
Wednesday on AD 923, 934, 945 and 956, Pentecost Monday on AD 955 and 966,
and Pentecost Wednesday on AD 906, 917 and 928 (Appendix V, 40, 42).
As the celebration of All Saints’ Day started at the espera, it is possible that both celebrations

might have taken place. The same applies to the celebration of All Saints’ Wednesday which
started at night. As noted earlier neither Pentecost Monday nor Pentecost Wednesday had any
specific instructions on how the day should be celebrated in the case of an overlap with the

fixed cycle.

4.42 Commemoration of the Avar attack (AD 617), 5 June.
On this day was the litanic commemoration of the Avar Siege on Sunday 5 June AD 617. The

celebration started in the evening, at the paramone with the participation of the patriarch. At
the orthros, a troparion was sung at the ambo (Appendix, VI, Troparion 38). The troparion
addressed God in a celebratory tone, as a thanksgiving to Him for listening to the prayers of
the Virgin and saving the city that sought refuge from Her. After this, the /ite exited and
moved to the Forum where the same troparion was said. After the great ektene recited by the
deacon, the psalmists were instructed to start the same froparion, whilst the /ite moved to the
Golden Gate where there was a station. The deacon again said the great ektene and afterwards
the psalmists started the same troparion. This was followed by a station at the Tribunal.
There, the patriarch ordered the people to move towards the Church of Saint John the Baptist
at Hebdomon, where the liturgy was instructed to take place (Typicon, 1962, pp. 304-310;
Janin, 1966, p.80; Baldovin, 1987, p. 295).

As Mateos also notes, there are special instructions in the Typicon that connect the day
with 25 September.”* Specifically, the route that the litai followed on both days was the
same. The instructions that connect the day with the commemoration of the earthquake on the
25™ September, refer to the station at the Tribunal. The order of the practice is the same at the

station. Again the patriarch announces where the /ite would move for the celebration of the

3% He also sees similarities between the celebration and the procession of 1 and 25 September and 11 May. He
notes, however, that the morning office is omitted on this occasion, replaced by the procession to the Hebdomon,
and he compares it with the procession on 8 May. On the latter date the Typicon includes special instructions for
the celebration in order to allow enough time for the procession to reach the Hebdomon in time for the orthros
but on 5 June the orthros took place at the Great Church
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liturgy, with the only difference that now the church is Saint John the Baptist and not the
Apostle.

4.42.1 Feasts of 5 June overlapping with Pentecost Monday in AD 909, 971, 982, and
993, All Saints’ Day in AD 931 and 942 and All Saints’ Wednesday in AD 951,
961 and 972 (Appendix V, 34).
There are no specific instructions on how the day should be celebrated when it coincided with
a feast day of the moveable cycle. As it was concluded from Chapter 3 there are instances in
the 10™ century when feast of the moveable cycle occurred on 5™ June. As in the case of
Pentecost Monday when a synaxis of the Holy Apostles took place and an earthquake was
commemorated.**
There is no indication of how the ordo changed when the dates coincided with the
celebration of All Saints’. On All Saints” Wednesday, however, the celebration was to start on
the ninth hour of the night.**!

(Typicon, 1963; Janin, 1966; Baldovin, 1987).

This means that it is possible that both processions took place

4.43 Memory of Saint Methodius, 14 June
On this day there was a litany in the memory of the Archbishop of Constantinople Methodius

who was called ‘our father amongst the saints and confessor’. The synaxis was celebrated at
his chapel inside the Church of the Holy Apostles. Early in the morning the /ite exited the
Great Church and after a station at the Forum where the usual prayers were said, then moved

to the Church of the Holy Apostles.

4.43.1 Feast of 14 June overlapping with Pentecost Monday in AD 919 and Pentecost
Wednesday in AD 976 and 984, All Saints’ day in AD 957, 963 and 968, and All
Saint’s Wednesday in AD 909, 971, 982 and 993, (Appendix V, Table 34).
This feast day coincided with feasts in the moveable cycle, specifically Pentecost Monday,

Pentecost Wednesday, All Saints’ Day and All Saints’ Wednesday. The processional route for
the feasts of the fixed cycle was exactly the same as for Pentecost Monday, with no specific
instructions for two overlapping celebrations. The same applied to Pentecost Wednesday and
All Saints’ Day, with the celebration of the archangels. If the procession of 14 June took place
during the day, then both processions would have taken place, as the procession of All Saints’

Wednesday was during the night (Typicon, 1963; Janin, 1966; Baldovin, 1987).>*

" During this commemoration there is a troparion that is also sung also on 26™ October, another earthquake
commemoration.

1 On 5 June 2014 the sunrise was at 5:33 and the sunset was at 20:33. Therefore the daylight was 15 hours and
thus the liturgical day had to be longer by 15 minutes, whilst the liturgical night had to be shorter by 15 minutes.
Hence we can estimate that the ninth hour of the night was between 2:33-3:18 am.

2 On 14 June 2014 the sunrise was at 5:31 and the sunset at 20:37
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4.44 The Nativity of St John the Baptist, 24 June
The birth of Saint John the Baptist was a very important in the Christian faith because,

apart from his miraculous conception, he was also considered to be the most important
prophet of all. A troparion was said at the time of the orthros celebrating the event
(Appendix, VI, Troparion 39). The synaxis took place at his church in the Sphorakiou quarter
(Janin. 1969, pp. 455-456), and the /ite moved there from the Great Church.

4.45 Commemoration of the Saracens attack (AD 677), 25 June
The litanic activity of this day celebrated the delivery from an attack by the Saracens.

Specifically people were celebrating in thanksgiving for their salvation from the danger. The

Typicon notes:

‘the anamnesis that is practised for the help that was given due to reason and all hope by our
great God and Saviour Jesus Christ, by the embassy of his unseeded bearer most holy our
lady Theotokos and always virgin Mary, against the ungodly Saracens that surrounded from

earth and sea our imperial/queen city™* (Typicon, 1962, p. 320).

There was reason and hope for the salvation given by God, guaranteed of course by the
Theotokos, during the Avar attack on 25 June AD 677. The reason and hope, possibly relates
to the fact that the Saracens are characterised as ungodly.

The Typicon instructs that the celebrations started very early in the morning in the
Great Church. After the end of the orthros, the patriarch entered the sanctuary, and the
Trisagion blessing took place using the same troparion as on 5 June and 7 August, starting at
the ambo (Appendix, VI, Troparion 38). After this, a station was held at the Forum where the
psalmists started the same froparion,”** and finally the Jite would terminate at the Blachernae
(Typicon, 1962; Janin, 1966; Baldovin, 1987).

The troparion, as noted in the section discussing the celebration of 5 June, was not a
prayer for salvation but a thanksgiving. The role of the Theotokos was again highlighted. It
was She, His mother, who intervened to Him and thus His mercy was secured. The use of
these three sites, the Great Church, the Forum and the Blachernae were justified by their use

during the processions in the time of the siege.

% The Mateos translation is more than poor: le meme jour, on commemore le secours que notre grand Dieu et
Saveur Jesus-Christ, par les prieres de sa Mere, nous octroya contre les Sarrasins qui assiegeaient notre ville
imperiale par terre et par mer.

2% 1t seems that the troparion was said at the road to the church.
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4.46 Feast of the Martyrdom of saints Peter and Paul, 29 June
Peter and Paul were two of the most important saints of Christendom. The synaxis took place

at the Church of the Holy Apostles, at the Orphanage,** and at the Chapel of Saint Peter in
the Great Church. In the evening, at the paramone, the cross that was at the Orphanage was
brought to the Great Church, presumably to the chapel of Saint Peter. The /ite would exit the
church with the patriarch whilst two troparia were sung (Appendix VI, Troparion 40&41).

The patriarch accompanied the /ite to the fountain of the Great Church and returned
straight away to the Chapel of Saint Peter where the celebration continued. At the same time
the /ite, accompanied by the Consul and the Orphanotrophos and all the political and civic
authorities,”*® moved with the cross to the Orphanage. At the Chapel of Saint Peter one of the
two troparia sung at Hagia Sophia was repeated (Appendix VI, Troparion 40). After this
there were other readings and the pannychis would take place in the usual way. The same
troparion was sung again at the orthros at the time for Psalm 50. At the second hour, the lite
exited the church®*’ chanting again the same troparion. Then the procession moved at the
Chapel of Saint Peter where the other troparion of the day was sung (Appendix VI, Troparion
41), and where the liturgy was completed (Typicon, 1962, pp. 324-327; Janin, 1966, p. 81;
Baldovin, 1987, p. 295).

The first troparion was addressed to the Apostles, Peter and Paul. The use of past
tense indicates that the tone of the troparion was in thanksgiving for the peace already given,
and mercy for the salvation of the soul. The second froparion addressed firstly to Saint Paul,
referring to his hagiography and to his relics. Then it addressed to Peter with a nice play on
words Petre- petra (petra means stone), characterising him as a solid rock of the faith and ask

for his support.

4.47 Feast of the Twelve Apostles, 30 June
The synaxis took place at the Orphanage where the patriarch would move accompanying the

lite. There is no specific indication from where the litany would have started (7Typicon, 1962;
Janin, 1966; Baldovin, 1987). Baldovin (1987, p. 296) gives the Great Church as a starting
point for the procession. Given that the previous litanic day celebrated the two main Apostles,
this seems likely. It has to be noted that the terminal point of the previous litanic day was at a

church dedicated to Saint Paul, and the following day the procession for the feast of the

5 For the location of the Orphanage see Janin, 1969, pp. 574-575.

246 But no mention of the emperor.

7 Here the Typicon does not specify which church is this. It is definitely not the Chapel of Saint Peter as the lite
moved towards that church. It is not the Great Church as then the /ite would not need to exit the church to move
to the Chapel of Saint Peter. Thus, the church must be the church at the Orphanage to where the /ite had moved
for the paramone at the espera.
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twelve Apostles terminated at a church dedicated to Saint Peter. It would have been expected
that a church like the Holy Apostles, which housed the relics of most of the Apostles, would
have been chosen. Thus, the selection of these two churches highlights the importance of
these two Apostles, as they were the founders of the church. This was also highlighted by the
troparion that was first said on 29 June and again on this day after the third antiphon

(Appendix VI, Troparion 40), which addressed both Peter and Paul.

4.48 Commemoration of the Martyrdom of Saints Cosmas and Damian, 1 July
The synaxis was practised at their church in the Paulinus quarter,”** where the lite would

move after starting early in the morning at the Great Church and a station at the Forum with
the usual prayers. The ordo of the liturgy was prescribed on 1 November, when their memory
was also celebrated with a litany that terminated at their church in the quarter of Dareius

(Typicon, 1962; Janin, 1966; Baldovin, 1987).>*

4.49 Commemoration of the Deposition of the Robe of the Theotokos, 2 July
The day was a very important moment in the religious life of Constantinople as it was

dedicated to one of the most important relics of the Theotokos. The Robe originally came to
Constantinople from Palestine during the 5™ century.”*® In Byzantine mind this relic played a
huge role in saving the city during enemy attacks as in both AD 626 (Howard-Johnston, 1995)
and in AD 860 (Majeska, 1984, pp. 333-337). The synaxis took place at Blachernae. The
patriarch moved to the Church of Saint Laurence where the Trisagion took place. Whilst the
lite exited the church, the psalmists started a troparion dedicated to the Theotokos (Appendix,
VI, Troparion 42). Then the lite arrived at the Blachernae and entered the Holy Soros, where
the psalmists were glorifying the Lord and the liturgy took place (Synaxarium Ecclesiae
Constantinopolitanae, 1902; Typicon, 1962, pp. 328-331; Janin, 1966; Baldovin, 1987, p.
296).

The troparion is addressed directly to the Theotokos and referred to her major relics:
the Robe and the girdle. The same troparion was also sung on 31 August, commemorating the
deposition of the girdle at the Chalkoprateia church. Although these relics were not body parts
of the Theotokos, they were materials which had been in close contact with her body. They
had been left intact by the passage of time, even though by nature they should have decayed.

The holiness of the Theotokos was underlined by the miraculous and divine conception of

*8This quarter has been identified as being where the modern Eyup suburb is today approximately one kilometre
away from the Blachernae area (Janin, 1975, pp. 286-289; Baldovin, 1987, p. 296; Csepregi, 2007, pp. 59-61).
% Thus the troparion that has been analysed on the 1 November is also sung at the church of Cosmas and
Damnian at the quarter of Paulinus.

3% More on the Theotokos and the importance of the relic see Cameron, 1978.
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Jesus, and this is why neither time nor nature were able to destroy the two relics. Furthermore
the Theotokos was characterised as skepi, which translates into roof.>! This was a known
epithet of the Theotokos (Hagia Skepi) that reflects the emotion of the protection and safety

that a house, a roof offers to people.”*>

The litanic troparia therefore contribute to the
recognition of the Theotokos, as a refuge for people.

This sense of protection is taken further with a nice play on words by the troparion. It
uses the word perivolin, which has multiple meanings, including garment or covering,
enclosed space and circuit. All these meanings incorporate the sense of protection. Clothes
protect you from the elements (sun, cold etc.) and enclosed space, a circuit, protects a city
from attack by external enemies. The perivolin is characterised as powerful, offering a sense
of reassurance to the people. Even though the feast commemorated the deposition of just one
of the relics of the Theotokos, both the Girdle and the Robe are mentioned, emphasising their
role as protecting the whole city.*®> The meaning communicated here is that their physical
location in the city was not important in the case of these two Marian relics, as they had the
property to protect the whole city,”* something that can be visualised through the Theotokos
covering the city with her veil.*® These relics were taken out in processions in times of
danger, and the deposition of these two major relics of the Theotokos, at the Chalkoprateia
church and at the Blachernae church, was not accidental. Other sources in the 10" century
record how the emperor would take the veil of the Theotokos from the Blachernae, and would
cover himself in order to add an extra defence in times of need (Pentcheva, 2010, pp. 54, 211;

Banev, 2014, p. 77).

4.50 Feast of the Great Martyr Procopius 8 July
The synaxis was practised at his church at the Cheloni**® and at the Condylion.”’ The lite

moved from the Great Church to the Forum and then ended at the afore mentioned synaxis

(Typicon, 1962; Janin, 1966; Baldovin, 1987).>

! Mateos translates this as protection. Even if the sense of the roof was to protect, this translation is too liberal

as the word skepi (roof) becomes one of the characteristic epithets of the Theotokos Kimpall, 2010 pp. 484-582.
32 For the iconographic fopos of the Virgin of Protection (Skepi) see Kimpall, 2010, pp. 533-534, which also
discusses the miraculous appearance of the Virgin at her church at Blachernae, covering the people with her
Veil, during the 10™ century. For the the Virgin as Skepi and protection in relationship with the deposition of the
relic at the church at Blachernae see also Cameron, 1978, p. 98 and 2000, pp. 13-15.

233 For the role of the Theotokos in participating in human salvation see Kimpall, 2010, pp. 575-577.

2% For liturgical themes on protection and the Theotokos see Kimpall, 2010, pp. 424- 426, 522.

3 1t is worth noting that this vision of the Theotokos covering the faithful with her veil can be found in the Life
of Saint Andrew (Rydén, 1995). Such references possible reflect the impact that religious practices had in literary
production.

3 For the location of this church see Janin, 1969, 459-60; Majeska, 1988, pp.296. The church has been
identified with the Atik Mustafa Pasa Camii. See Marinis 2014 for relevant bibliography on the discussion and
Muller-Wiener for Petrion (D3/6) 21, 25, 27, 32, 138, 198, 308ff.

37 See Janin, 1969, pp. 458-59.
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4.51 Commemoration of the Dedication of the Church of the Theotokos at Pege, 9 July
This was a litanic day that celebrated a civic event. The patriarch would move early in the

morning from the Church of Saint Mokios, where the Trisagion was sung followed by a
troparion at the ambo (Appendix VI, Troparion 43). Whilst the /ite came closer to the wall,
another troparion was said (Appendix VI, Troparion 45) (Janin, 1966, p. 82).>

The use of the world ‘wall’, which signifies the protection of a city, to characterise the
Theotokos along with the spatial setting where the troparion was designed to be sung,
indicates that text in practise and landscape were in a dialectic relationship. The spatial

position of the Theotokos Pege helped to increase the effectiveness of the walls of the city.**

4.52 Feast of Saint Stephen, Archbishop of Constantinople, 18 July

The feast commemorated the memory of Saint Stephen Archbishop of Constantinople,*®’
whose relic came from Amasea. His synaxis was practised at the Church of the Holy Apostles
where his relic was placed. The lite moved there starting from the Great Church.”®* The
logical terminal point for the procession would be the Church of the Holy Apostles, as the
relic of Saint Stephen was deposited there. (Typicon, 1962, pp. 344-347; Janin, 1966, p. 82;

Baldovin, 1987, p. 296)

4.53 Feast of the Prophet Elijah, 20 July
The day is dedicated to the memory of Prophet Elijah and his ascension to the sky by a chariot

of fire. The synaxis took place at his church at the Petrion. The lite exited the Great Church
early in the morning, moved to the Forum and after the usual prayers there, went to the
Church of Saint Elijah. A more splendid celebration took place at the Nea Church where the
Emperor with the Council and the patriarch gathered (7Typicon, 1962, pp. 350-353; Janin,
1966, p. 82; Baldovin, 1987, p. 296).

4.54 Feast of the Martyrdom of Saint Panteleimon, 27 July
This was the last litanic day of July. The synaxis took place at his church at the Narsou

quarter. The /ite moved from the Great Church to the Forum where there was a station before

ending up at the Church of Saint Panteleimon. In order to reach the church, the procession

% Again the Typicon does not specify which of the two churches was used as a terminal point for the
procession.

%9 Janin refers to the procession moving to the Gate of the Kalagros, and not the Pege Gate.

280 This was a concept introduced by the homiletic tradition of the 4™ century.

%Stephen I of Amasea was Patriarch between AD 925-928 (Hussey and Louth, 2010, p. 112).

282 There is no special reference to a troparion on the day. Also it is worth noting that there is no indication of a
station at the Forum as Janin also correctly notes (1966, p. 82).
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moved through the Makros Embolos (Typicon, 1962, pp. 351-353; Janin, 1966, pp. 82-83;
Baldovin, 1987, p. 296). The troparion said at the entrance had a supplicatory character,
asking the saint to intercede to God, who is characterised as merciful. The same troparion was
also sung on 11 November celebrating Saint Menas. The Church of Saint Panteleimon was
the terminal point of the emperor’s procession for the celebration of the feast that reached the
church by boat or by horseback (Typicon, 1962; Janin, 1966; Baldovin, 1987; Berger, 2001, p.
82). In the De Cerimoniis there is a detailed account of the order the emperor was venerating

the saint and a reference to the saint’s head (De Cerimoniis, 11, 13).2%

4.55 Feast of the Revelation of the Relic of Saint Stephen, 2 August
The day was the second litanic commemoration of the saint as the first was related to his

martyrdom (27 December). On this day the translation of his relic to the city, was celebrated
with a synaxis at his church in the Constantinianae (Magdalino, 2001, p. 61). The procession
moved there early in the morning, starting from the Church of Saint Stephen in the Zeugma
quarter (Typicon, 1962, pp. 356-359; Janin, 1966, p. 83; Baldovin, 1987, p. 296). The relic of
the saint was translated possibly after the 5™ century and the church was built to host it.*** As
Magdalino (2001, p. 62) convincingly notes, the processional route was based on the
archetypal procession, the one that was performed in order to accompany and welcome the
relic coming to the city from Jerusalem. The relic must have arrived through the gates at the

sea walls on the Golden Horn and then moved inland (Magdalino, 2001, pp. 61-66).

4.56 Commemoration of the Avar and Persian Siege, 7 August
For this commemoration, the Typicon notes that on that day was ‘the memory of the ultimate

help due to reason and all hope, that was given to us by Christ our true God against the
atheist enemies that surrounded us from every side of land and sea’*®> This synaxis was
practiced at the Church of the Theotokos at Blachernae. Early in the morning, the patriarch
went to the Great Church and entered the sanctuary and after the Trisagion blessing the
psalmists started a troparion (Appendix VI, Troparion 38). Then the lite exited and by the
time it reached the Pteron Gate, a different troparion was sung (Appendix VI, Troparion 44).
The lite entered the Blachernae where the liturgy took place (Typicon, 1962, pp. 362-365;
Janin, 1966, p. 83; Baldovin, 1987, p. 297). Both troparia sung on the day were very popular

283 The saint’s relics were transferred from Nikomedia to Constantinople. For more on the relics of Saint
Panteleimon see Majeska, 1986, pp. 383-384.

241t is worth noting that the next liturgical day (3™ of August) was dedicated to the empress Pulcheria, a figure
that was associated with the importation of Saint Stephen’s relics in the City.

283 Mateos gives a very poor translation (1962, p. 363)
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as they were used on other occasions as well. *® As discussed above (see for example section
on 9" July), one troparion addressed to the Theotokos and the other to God, in thanksgiving

for the protection of the city from great dangers.

4.57 Feast of the Koimesis of the Theotokos, 15 August
The feast was promoted by the Emperor Maurice in the early 7" century (Brubaker and

Cunningham, 2011, pp. 2-3).%%” The synaxis took place not only at the Blachernae but also at
all the churches dedicated to her. The lite exited the Church of Saint Euphemia at Petrion
early in the morning **® and moved to the Theotokos at Blachernae. At the paramone, the
patriarch went to the Chalkoprateia. There a troparion was sung at the ambo (Appendix VI,
Troparion 45). The troparion highlights the commemoration of the day that relates to the
ascension of the Thetokos. Christ is characterized as ‘Life’ that was born by the Theotokos.
She gave ‘Life’ to the people by giving birth to Christ, whose is the conqueror of death. Her
role in the incarnation therefore is also celebrated once more at the church of the Theotokos at
Chalkoprateia. The following morning, at the orthros, the same troparion was sung again.
After the end of the orthros, the patriarch moved to Saint Euphemia at the Petrion.”® There at
the ambo the psalmists started another troparion (Appendix VI, Troparion 46). The troparion
refers to the veneration of the Theotokos by all generations as She was the one that gave birth
to Christ. The troparion also highlights the divine nature of Christ propaganding this way the
orthodox position regarding His nature. The troparion also refers to people being happy to
have Her as a protection, as She is intercedes to God day and night. Through her supplications
the power of the empire is getting stronger. Hence the Theotokos becomes the patron saint of
the empire, not just of the City’s. With this troparion therefore the Theotokos is celebrated
both as an intercessor and as a Mother of God. After the station at the church of Saint
Euphemia the /ite then entered the Blachernae where the liturgy took place (7ypicon, 1962,
pp. 368-373; Janin, 1966, p. 83; Baldovin, 1987, p. 297).

2% Troparion 38 was also sung on 9" July and 7™ and 16™ August. Troparion 44 was also sung on 5 and 25 June.
267 For more information about the feast see Shoemaker, 2002; Semoglou, 2003.
%8The church has been proposed to be the modern Gul Camii, something that has not been widely accepted
(Marinis, 2014, pp. 154-158). As it will be discussed in Chapter 7, the position of the Gul Camii is within the
route of the least cost path between the areas of the Chalkoprateia and the Blachernae that possibly followed the
route of the parathalassia odos. This position contributes to the proposition that the monument was indeed the
Church of Saint Euphemia that was used as an interim station on the procession of 15 August.
?%9 Saint Euphemia at the Petrion was a monastic foundation, where the family of Emperor Basil I was buried
(Magdalino, 2007, p. 73).
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4.58 Commemoration of the Philanthropia of God, 16 August
On this day the Typicon states that is the commemoration of the great and unsurpassed

philanthropia for us from our God, that he destroyed and dispersed through the embassies of
his most sacred Mother, the coming masses of the Agarenes during the time of Leo the
Isaurean and Cononos, that encircled/surrounded this great city from land and sea. The same
day the Typicon also commemorated the great menace of the earthquake during the old years,
that was brought upon us with tears, from which with every hope our philanthropos God,
saved us. For the celebration of the day a pannychis took place in which the patriarch did not
participate. In the morning at the orthros, the patriarch moved to the sanctuary, whilst the
psalmists moved to the ambo where they started a troparion addressed to God, again in
thanksgiving for the deliverance from all dangers (Appendix VI, Troparion 47). This was
followed by a station at the Forum. After the great ektene, the psalmists started the same
troparion again. The troparion is addressing to God in thanksgiving for hearing the prayers of
his Mother and giving people His great mercy, contrary to the expectations of enemies.
Furthermore the same troparion also is highlighting the fact that is God that empowers the
emperor.

Then the /ite moved towards the walls of Constantine where there was a station at the
Attalus Gate.””® There a different troparion was said this time addressing to the Theotokos

(Appendix VI, Troparion 20).>"!

The character of the troparion is similar to the one that was
sung at the Forum; it is a thanksgiving for the deliverance from all dangers.

After the station there, whilst the Jite approached”’ the Golden Gate another troparion
was said celebrating the Theotokos as a protector of the city (Appendix VI, Troparion 44).
The same troparion was also said again when the /ite had arrived at the Golden Gate. Then
the Jite, turned back to the city and moved towards the Church of Theotokos Jerusalem®”
where the same froparion was sung once more and the liturgy took place.*’*
There is a question regarding the date of the commemoration of the earthquake. According to
Grumel the earthquake commemorated on the Typicon on 16 August happened at the year AD
542 (Grumel, 1958, p. 478). Theophanes has two references to earthquakes that have taken

place on a 16 August. The first is AD 554 and the other AD 542. The earthquake of AD 554

27 Mango, 2000, pp. 175-176.

" For further discussion on the troparion see section on 22™ of December.

721t is worth noting that the use of the verb &yyé¢erv is another indication that the troparia where not designed to
be sung only within the walls of the church, but instead within the landscape.

*PThis church is dedicated to the Theotokos with the epithet Jerusalem. The church has not been identified in the
modern landscape, but according to primary sources it is places in the eastern side of the Golden Gate, close to
the walls (see Mango, 2000). The church is also associated with the monastery of Saint Diomedes, whose chapel
was within the church of Theotokos Jerusalem (Janin, 1969, pp. 95-97, 185-186).

2 Troparion 44 was one of the most popular litanic froparia as it was sung on 9 July, 7 July and 16 August. The
importance of this troparion is further discussed in Chapter 7.
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happened on 15" of August, whilst Sunday the 16" of August was dawning although it is
believed that the earthquake described on AD 554 is actually the one that took place on AD
542 (Chronographia, 6034, 6046).

The fact that Theophanes refers to an annual commemoration at the Hebdomon, led
Croke to believe that Theophanes was wrong (Croke, 1981, p. 126). This was because the
terminal point of the annual commemoration in the 7Typicon is the Church of the Theotokos
and not the Hebdomon. This difference between the Typicon and Theophanes’s account can
possibly be indicative of a change to the processional route. Maybe originally the lite was
destined to reach the Campus because of the earthquake of AD 542, as it is attested by
Theophanes, but after the second Arab Siege (AD 717-718) the route was altered in order to
include this commemoration. Hence this way the choice of the two Gates and the Church of

the Theotokos Jerusalem at the southwest corner of the city can be explained.

4.59 Commemoration of the Beheading of John the Baptist, 29 August
On this day was the synaxis of John the Baptist in memory of his Beheading.*”* It took place

at his church in the Sphorakiou quarter. Early in the morning the /ife moved there from the
Great Church. At the time of the orthros a troparion that addressed to the Baptist was said
(Appendix VI, Troparion 48) (Typicon, 1962, pp. 386-387; Janin, 1966, p. 83; Baldovin,
1987, p. 297). As already discussed earlier on the sections on 24 February and 24 June, The
Baptist is one of the most important figures in Christian worship. The Baptist’s Head was one
of the major relics in Constantinople. The froparion communicates what is to be celebrated on

the day.

4.60 Feast of the Deposition of the Holy Belt of the Theotokos, 31 August
The feast, according to the Typicon, was held at a chapel called Holy Soros at the church of

the Theotokos Chalkoprateia. The ordo was the same as for 2 July when the deposition of the
Girdle, the other major relic of the Theotokos, was celebrated (Typicon, 1962, pp. 386-387;
Janin, 1966, p. 83; Baldovin, 1987, p. 297).

4.61 Conclusion
The lite transformed a procession, from a bodily movement within a confined space into an

emotional movement of the earthly towards the heavenly. The role of text is essential to

understanding this process. In particular, understanding comes through an analysis of the

273 The third litanic celebration venerating the saint. See also the section on 24 February and 24 June.
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Typicon of the Great Church, a unique source of information about the litanic activity of the
city. The value of the Typicon is that it was a text in practice. It was used every day in the
cathedral liturgy to describe what should be celebrated and how. This chapter has examined
the days with litanic activity in the order in which they appear in the Typicon and therefore in
the liturgical year. The two cycles have been discussed together in the way they merged. This
presentation of the data facilitates a representation of their chronical distribution across the
year, and allows a better understanding of the way litai were experienced that will be
discussed in the following chapters. Litanic days were examined in order to understand what
the processions were commemorating, where they were meant to go, when and in which way
the day should be celebrated. In some cases these processions have been discussed in detail in
order to trace their archetype and understand why the specific sites were selected. This reveals
what the city’s population chose to remember and how this remembrance was embedded in
practice.

The city’s population remembered events related to key moments in its history.
Salvation from threats such as enemy attacks, earthquakes, eruptions and fire passed into the
civic memory. In terms of emotion, these dangers were perceived to be justified divine wrath.
At one level, the commemorations can be seen to be a reminder of the consequences of the
sinful way people lived and which led to the justified retribution of God, and that salvation
was guaranteed through the prayers of the Theotokos. What it is interesting, though, is that
there were specific events commemorated that related to specific key historical moments with
an important political character; For example, the city might commemorate and celebrate the
salvation from an earthquake but this also acted as a reminder and warning of what led to the
menace in the first place. Thus the fact that these events passed into civic memory was a way
to promote a specific political agenda and legitimise the existence of specific laws.
Processions therefore are not just a way prayer or propaganda of religious superiority of the
Christianity but also a way for promoting a way of life, ensuring that the earthly taxis will
also be preserved.

Other key events, such as the translation of relics and the dedication of churches were
also commemorated. These commemorations were important as they propagandized the
character of the city as a sacred space, where God dwelt amongst men. These relics and the
protection of the Theotokos were perceived to be the most important weapon of the city.
Furthermore the importation of relics was a way to celebrate the imperial penitence. Each
pious emperor built or renovated churches and equipped the city with sacred relics. These
relics became the medium through which people sought a link to the saint. The whole body of

the church, including the saints and the faithful, co-worshipped God, culminating in the
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moment of the Eucharist, when the wine and the bread transform into His Body. This moment
is the hope and promise for salvation, the resurrection of the dead and eternal life. Thus time
transcends all; past, present and future merge into one. People are processing in their present,
remembering their past for their future; for future protection and salvation from upcoming
dangers. By taking the relics outside the church walls and including them as active
participants in the litai, the atmosphere of the church building was transferred to the streets of
the city.

In many cases, the city produced its own patron saints. Apart from the few early
Christian martyrs of Byzantium, the city and therefore the whole empire commemorated
people who walked and dwelt amongst the streets of the capital. Bishops, archbishops and
even emperors as in the case of Constantine and his mother, Helena, entered the heavenly
kingdom and reached the sphere of sainthood. They were thus honoured annually, not only in
churches but also in the streets of the city where they lived. Ideas of visiting historical
moments through the commemorations saints are also highlighted in many cases by the
troparia, as for example in the case of Gregory Nazianzus.

Imperial piety was also promoted during commemorative litai. Pious emperors of the
past were remembered showing repentance and pleading for salvation. Emperors of the
historical moment of the commemorative litany are linked with their predecessors the
protagonists of the historical litany that is commemorated. The litany becomes a procession in
time when people in the 10" century processed the streets united with their ancestors, the
whole body of the ecclesia in unity. From the troparia we see that ideas about imperial power
being legitimised by God was communicated also during these processions. The spatial

element of this is going to be examined in Chapter 7.

Sites from inside and outside the city walls were chosen as starting points, interim
stations and terminal points for the processions. In some cases there was more than one
procession instructed for the day. In other cases there was more than one church with a
synaxis for the same celebration with no indication of whether the /ite terminated at all of
them or just one. Sometimes the service continued at the starting point even if the /ite moved
on towards another site. In Chapter 7 these data are discussed further in order to understand
why specific sites in the city remained active during litai, and whether this reflected specific
perceptions about these sites.

The Typicon also provides information on the readings of the day including various
troparia. These were texts that were actually heard and sung by the participants in various

places in the city, inside and outside churches and during the processions. Some troparia were
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sung more than once during litanic activity. The importance of this repetition will be further
discussed in conjunction with their spatial reference in the following chapter, in order to
reveal their affective relationship with specific places in the city, and explore their role in
creating a sacred landscape. The wording of the troparia is deeply emotional, using words
with great affective power, such as harbour and protection, or invincible wall, fearful
menace, refuge etc. In fact though, as people actually heard these texts in the 10th- century
Constantinopolitan churches and streets, troparia were something more than hymns; they
become a vehicle to communicate ideas. The relationship of threats and Divine wrath, the role
of the relics in worship and the protection of the city, the role of the Theotokos and the Saints
in assuring God’s mercy, but also the relationship of the Theotokos and the city, the power of
the emperor getting strengthened by God, were all ideas that were communicated through the
litanic activity. The analysis of the troparia reveals that as part of liturgical practice they also
contributed to communicating doctrinal truths. This way particular meanings and
understandings about the city passed into social memory and were preserved through time.

In this chapter the two liturgical cycles, the mobile and the fixed, have been discussed,
not as two independent phenomena, but as part of an integrated liturgical calendar,
influencing one another. By examining this closely, it has emerged that this phenomenon was
not rare. In some cases there were instructions, altering the way the day was celebrated, but on
other occasions there were no specific instructions. The latter situation raises the question of
whether this absence was intentional. In other cases instructions were unnecessary when the
celebration of the two different feasts could take place on the same day at different times. The
lack of instructions may also have meant that the procedure was improvised on the day. The
latter argument seems less likely, as the fact that specific times were given for some
celebrations indicates the need for preparation when two celebrations occurred on the same
date. It is possible that the need for instructions depended on the popularity or importance of a
particular feast. It is also possible that where multiple celebrations for feasts that occurred on
the same day, it became necessary to include specific instructions in order to preserve the
taxis, or liturgical arrangements. There is no way to know whether there was an archetype for

these instructions, how they were formed or why some are included and others not.
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Chapter 5 Experiencing the litany

let my prayer rise like incense before you; the lifting up of my hands as an evening

sacrifice, hear me Lord (Psalm 141:2)*"°

We offer You incense, Christ our God, for an odour of spiritual fragrance: receive it
on your altar in heaven, and send down on us in return the grace of your all-Holy Spirit.

(John Chrysostom, Divine Liturgy, p. 49).%”’

Figure 19: Incense is burned at a small altar inside the ossuary at Xenofontos (photo), NGE1417569. / Travis
Dove/National Geographic Creative / Bridgeman Images

John Chrysostom uses Psalm 141: 2 as a stimulus to start one of his homilies (Taft, 2006: 96).
Burning incense produces a fragrant smoke that rises slowly above the faithful and creates an
atmosphere sacred space. Psalm 141:2 provides a vivid image; the prayers of the faithful, like

incense, rise to the sky in order to reach the Lord and evoke His mercy. The singing of hymns,
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the use of censers and the lighting of candles are some of the practices that defined byzantine
Christian worship as a multi-sensory affective experience. The relationship between
experience and the senses, material culture and practice, has a significant effect on the way
the Byzantine rite was understood, and had its meaning disseminated.

In this chapter religious experience is approached by exploring the relationship
between material culture, practice and its underlying theology. To do so requires a discussion
of the notions of emotion using terminology presented in theoretical archaeological dialogues.
This facilitates discussions of engagement and experience which is a multifaceted and
complex task. Understanding emotion is central to the aims of the thesis because, as it will be
shown, it stimulates arguments about the way the litany as practice had an effect on the
participant.

Ideas about the body and collective processing bodies are discussed, in order to better
access to what extent we can speak about the past, to understand en masse experiences of the
lite. The role of the senses and the personhood of the material culture involved are also
approached in order to illustrate their role in the litany. This discussion includes notions of
memory and commemoration in relation to the construction and preservation of social
memory and identity.

Approaching practice and the role of material culture will lead to a better
understanding of the ways in which people engaged with religious practices and the effect that
this had on their perception of the landscape as a sacred space. It will assist understanding of
the role of the people in the way the litany was experienced and how they were affected

emotionally by their comprehension of the sacred in the landscape.

5.1 Emotion
Can emotion really be approached if it is something immaterial, individual, subjective and

internal (Harris and Serensen, 2010, p. 149)? As Harris has discussed, a view of emotions
perceives them as internal and biological states of the body not affected by any experiential,
social or cultural factors. On the other hand, the cognitive school of thought accepts the idea
that emotion is natural and embodied, but recognises that cognition is crucial. These two
schools of thought, which are the most dominant, have been subject to interdisciplinary
approaches to emotions that see them as socially constructed (Harris, 2006, pp. 76-77). These
social constructivist approaches recognise no dichotomy between mind and body as a locus of
emotion and moreover, ‘how emotions are expressed, felt, valued and understood varies both

within and between groups’ (Harris and Serensen, 2010, p. 147).
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One could think that the study of emotion would be chaotic, as emotions are
individual and differ between time and place. For this reason, the study of the emotions of the
lite could be seen as an endless or pointless procedure, as emotion would differ from person to
person according to social rank, age or gender. These factors are formative of self and thus
they have an effect on the emotional responses of the individual. The experience of litai
would be different in the 10" century than in the 6™ because multiple ‘layers of social
memory’ would have been piled up (Brubaker, 2001, p. 39). Moreover, to return to an
individual level, commemorations were part of the civic calendar, and litai were annual acts.
The emotion of a person would differ each year because, from a Turnerist point of view; the
participant would be a different self (Turner, 1997, p. 20).

To overcome this problem it must first be recognized that emotions are embodied and
socially constructed,”’® and secondly that the /ite is an emotional prayer’”® that involves
bodily movement within a landscape. It is thus essential to reach an understanding about the
body, and more specifically about the body in Christian belief, in addition to an understanding

of the motion of the litany, the procession.

5.2 The body and the ‘Body’
In recent years, the body has been a focal subject of scholarly activity (Prokes, 1996; Asad,

1997; Turner, 1997; Casey, 2001; Fowler, 2004; Tsironis, 2008; Fowler, 2011; Robb and
Harris, 2013). The body is axiomatically under biological laws and it is the way humans
experience and engage fundamentally with the world (Pearson, 2003, p. 45). Turner sees
multiple bodies that belong to the same individual, descending through the passage of time
and its accompanying experiences. He sees the body as a vessel of emotions (Turner, 1997, p.
20).

In Christianity, the flesh is linked to ancestral sin. However, as Taft notes, basing his
comments on the Sth-century Ecclesiastical Hierarchy of Pseudo Dionysius, ‘the liturgy is an
allegory of the soul’s progress from the divisiveness of sin to the divine communion, through
a process of purification, illumination perfection imaged forth in the rites’ (Taft, 1980/81, p.
61). Liturgy is an effective and affective prayer for salvation.

The symbolism of Christian worship occupied much Byzantine thought (Schmemann,
1966, p. 171). Private and collective prayer was believed to have great efficacy. In Symeon
Logothetes writing of the description of the miracles at the Church of Saint Anastasia in

Constantinople, he mentions that the prayers of the faithful brought back to life a dead woman

278 A discussion on constructed byzantine emotions will follow.
7 See Chapter 1.
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(Grammaticus and Bekker, 1842, p. 102).%*° During litai the faithful actively participates in a
common prayer for forgiveness.”®’

The body is a vehicle for sins but becomes through prayer a vehicle that leads to
salvation as it provides a link with God. It is through the body that people can express their
repentance and pray for salvation (Tsironis, 2008, p. 143), ‘Lord we sinned and we acted
lawlessly, we prostrate ourselves, have mercy on us’ (Appendix, VI, 14). The repentance is
not only expressed through the singing of hymns and participation in the rites, but by their
correct performance. Praying in the proper fashion was associated with evoking the right
emotions. From the 6™ century, Justinian’s law ordered silent parts of the liturgy to be heard
by the lite, in order to achieve greater compunction (katanyxis) (Krueger, p. 106). These
‘appropriate’ emotions were also evoked by experiencing the liturgy in context, as for
example by the artistic representations of the holy figures in the church. This evocation was
very important as it could have an affect on the emotional state of the participants. The bodily
expression of this emotional state was often associated with crying. Tears are acceptable in
supplicatory prayers. Kassia’s troparion sung during Holy Wednesday is very characteristic;
‘Accept the source of my tears, the one that disperse the sea’s water with the clouds, bend by
the sighing of my heart, the one that bends the heavens, by your ineffable self- emptying’.”*
Litai were performed in tears during times of great danger. Therefore tears are not only
acceptable but preferable, even if not necessary. Not all kind of tears were acceptable, only
tears produced by the right emotions and not by passions (John Chrysavgis, 2009, p. 153).

The same body is considered to be the ‘temple of the Holy Spirit’ as St Paul writes in
the Bible.”™ It is considered a sacred place, ‘a mobile location of prayer’ (Prokes, 1996, p.
135). This body is also a vital part of another ‘body’; that of the ecclesia. Ecclesia in the
Christian world refers to the church, but it has a notional, not architectural meaning. Ecclesia
as a notion is singular. As one body, it is characterised by unity. It is the flock of God, the
‘body” of Christ.”® An ecclesiastical procession is the procession of the ecclesia. It refers to
the faithful, as one whole, as one notion (Sartorius, 1968, pp. 237-244; Baldovin, 1987).
Krueger notes, ‘In collective performance, the first- person singular prayer becomes plural.
Response to the biblical text requires reflection on the assembly of several similar selves’

(Krueger, 2014, p. 196). The text from the 14" century Ekphrasis is characteristic:
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For more on how prayer was practised in Byzantium see Taft, 2006: 100-103.
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1 Corinthians, 3:16-17.

**1 Corinthians 12: 12-27.
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‘Gathered together in front of tenor houses- men, women, children, and those of advanced age- we
proceed toward the sacred sanctuaries of the city. And leaving the dwellings empty we have no fear at all that
anyone may carry away what is in them, for in truth not even the thieves have time to do so, for the celebration

draws all to itself... And everyone acts in the same way, not one city or two or ten or a hundred, but every city in

the whole world.” (In Taft, 2006:42).

So, ecclesiastical processions could be seen as the ‘body’ of the populace that
processes during the liturgical processions which have a supplicatory character and are part of
the stational liturgy of the city. As a ‘body’ the ecclesia prays in the city. Thus, the body of
the individual is part of a bigger body, the ‘Body’ of the city, by means of being part of both

the populace and the ecclesia.

5.3 The ‘Body’ of the city and emotion
Harris and Serensen convincingly define emotion as the ‘act of being moved to move’ and

they therefore recognise bodily movement as a form of reaction. Furthermore there is no
separation recognised between mental and bodily movement; there is only one emotional
reaction (Sheets-Johnstone, 1999, pp. 259-77; Harris and Serensen, 2010, p. 149). Thus, if
people are attuned to the notion of the city as one ‘body’ by participating in the lite, one could
say that the movement by means of motion through the landscape is an active demonstration
of the emotions that moved the /ite to move. This movement can be seen as a demonstration
and creation of emotion. Through that, people ‘become attuned to the emotional worlds
around them’ (Harris and Serensen, 2010, p. 151).Emotional worlds, such as the litanic

landscape, can therefore be experienced en masse by the large crowds of the /ite.

5.4 Emotion and the symbolic and representational paradigm
In the litanic landscape, the sacred has anagogical links to the mundane, through simple,

understandable and tangible means that are easily perceived by the senses. These links, for
example, can be created by the experience of material culture embedded with sacred meaning,
such as the iconographic programme in a church and sacred symbols such as the cross. Thus
the heavenly milieu in a Christian environment is often linked with the earthly through a
representational paradigm. Materiality and practice can be fields of ‘transformation and
desire’ (Barber, 1993). Representation of the sacred are in fact present in many cases. The
presence of the divine in the profane world can be perceived through the experience of the
Eucharist, when the materiality of the bread and wine was transformed for the Byzantine into
the body and blood of Christ. According to Christian doctrine, and as seen through texts of the
Divine Liturgy, the divine is present during the liturgy (Barber, 1993, p. 14). Materiality and
practice become the meeting point of the mundane and the sacred (Taft, 1992, pp. 67-77).
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The historical reality of the iconoclast period of the 8" to 9™ centuries can help us
approach an understanding of the affective field between people and material culture linked
with the divine, because it stimulated debate about the expectation of divine presence and
absence in materiality. The presence of the divine was confused with the representation of the
archetype as an image and this was considered perilously close to idolatry. The 9" century
saw the end of this religious and political dispute, with the official position of the church
accepting that worship is addressed to the essence of the divine represented in the materiality
of the icon, and not to the material itself (Pentcheva, 2006, pp. 632-633; Brubaker and
Haldon, 2011).

Whether materiality was perceived as a site of divine presence, expectation, or in
Barber’s words, ‘as a site of desire’ (Barber, 1993), emotion emerged through the intertwined
affective fields between people and the divine, and people and material culture. The analysis
of these affective fields can reveal the ways meanings and understandings about how the
archaeological record are created and perceived.

Following Harris and Serensen’s model (Harris and Serensen, 2010), however, one
could argue that emotions emerge through the affective field between people and the divine.
In that case, what is the meaning of the presence of the symbolic and the representational, and
what is its relation to emotions and the affective fields? It is accepted that the symbolic and
the representational can be materialised and can have an affective power (Barber, 1993, p. 7).
This affective power though, mirrors the affective field between people and objects. The
affective power, however, does not mean that it emerges through material culture. On the
contrary, it emerges from the people’s experience of material culture. The experience of
material culture during religious practice depends on the way people engage with both.
Religious memory is activated by the senses, not just the five bodily senses, but also a sixth
sense described in homilies of the Fathers of the Church as another ‘vision’ (James, 2004, pp.
528-529), which can be interpreted as faith. This activation by the senses allows the
perception of the ‘encoded meaning’, the symbol, or else the link with the divine. This link
reflects the affective field between people and the divine, through which emotion emerges.
Through this link people can attune to the sacred reality of the mundane world. Attunement to
this reality permits the completion of the religious experience and the perception of the

sacred.

5.5 Litanic materiality and affective symbolism
In order to understand the affective litanic fields between material culture people and the

divine it is essential to understand the role of material culture involved in the rite.
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Processional crosses, Gospels, torches, and thuribles are objects used during litai. As Taft
notes, at the beginning of processions a deacon bears a thurible and leads the way (Taft, 2006,
p. 45). Thuribles and incense boats were used to burn incense (Evans et al., 2001, p. 38), and
by the 6™ century in the Christian world, it seems that it was a means of a petition and a
symbol of prayer (Taft and Kazhdan, 1991, p. 991; Caseau, 2006, pp. 215-216). Incense also
became a sensual symbol of the Holy Spirit (Taft, 1980/81, p. 54) that intertwines the earthly
with the heavenly milieu (Hamilakis, 2011, p. 213). The Byzantine Eucharist was never
celebrated without incense (Grisbrooke, 1972, p. 130; Taft and Kazhdan, 1991, p. 991).

After incensing, a cross bearer followed (Taft, 2006, p. 45). Middle Byzantine crosses
are decorated or jewelled (crux gemmata) and often have inscriptions. After the period of
Iconoclasm, the cross became a relic not just a symbol (Tsironis, 2008, p.148). In his study on
the use and function of processional crosses, Cotsonis notes that the crosses used in the /ite
‘became the sign most closely identified with the supplicatory aspect of the /ite and served as
the focal point of the liturgical movement and its participants’ (Cotsonis, 1994, p. 19). The
cross, therefore, sanctifies the landscape not only because it is a relic but also because, with its
participation in the litany becomes a banner of faith and hope, through its soteriological
meaning (Taft, 2006, p. 53). It is these emotions that are evoked by participation in the lite; it
is a literal practice of the words of Christ — I am the way, and the truth and the life; nobody
comes towards the father except through me (John, 14: 6)*%
the one that follows me will not walk in darkness but will have the light of life (John, 8:12)**°.

, or [ am the light of the world,

By people following Christ, in the form of the cross, people demonstrated that they were part
of his flock; it is an action of faith and hope.

The cross was followed by an Archdeacon carrying a Gospel, the Patriarch and then
the populace carrying torches. The Gospel entails the soteriological meaning of the New
Testament and is a symbol of Christ (Taft, 2006, pp. 45, 53, 144). The cover of the Gospel
book was decorated with precious materials as it covered the priceless meaning of the Word.
Its perception through the senses of vision and touch, as people wanted to touch the Gospel
with their lips and hands (Taft, 2006, p. 79), or hearing, activated religious memory and
enabled the affective field between people and the Gospel and hence, between people and the
divine. From these affective fields emotions emerged. The account of the 4th-century pilgrim,
Egeria, describing the emotional reactions of hearing the Gospel is characteristic, ‘it is
impressive to see the way all the people are moved by these readings, and how they mourn.

You could hardly believe how every single one of them weeps...” (Taft, 2006, p. 76).
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Another aspect of the litany that enforced the affective aspects of hearing, is the
antiphonal psalmody. The use of Psalms and the hymns in /ite has a symbolic meaning. The
Book of Psalms is a book in the Bible, is considered to be divinely revealed and was used by
Christ and the Apostles (Taft, 2006, p. 59). People participated by repeating small, easily
remembered refrains.”®” “The sound of this performance, its music, is then linked to the script.
The letters on the page then become transformed from a silent string of characters to a record
of a corporeal experience of sound and sight that can be activated the moment the lips begin
to pronounce the poem’ (Pentcheva, 2006, p. 648). The role of music in ritual is also very
important as it has been shown that music is very affective and is also associated with
memory. It is central in the formation of identity and sense of place (Mills, 2014).
Furthermore, it has to be noted that these hymns include homophone words that, when
performed, could create a powerful imagery. Specifically words like eleos (mercy) evoked the
mercy of God, and elaio (oil) the oil that burns in the candles and lamps used in prayer
(Krueger, 2010, p. 135).

The carrying of candles and torches during /itai had sacred meaning. Originally, the
use of candles served liturgical purposes but through the centuries it became a tradition, a
devotional action; a declaration of faith. The light of the candles reflects the idea of Christ
being the very true light that disperses the spiritual darkness and lights up the way towards
salvation (John 8:12). The burning of candles made by wax and olive oil (ODB, pp. 371-372)
emits a very sweet and pleasant odour, of soteriological significance as it symbolically
references paradise (Caseau, 2006, p. 215). Crosses and the Gospel were symbols of Christ,
and icons and crosses used in processions became ‘active participants’ of the /ite (Taft, 2006,
p. 37). Either as a site of expectance or desire, icons and crosses gained a personhood. Fowler
notes that ‘non—human things can be persons: because they have effects, and because they can
be seen as active in social relationships’ (Fowler, 2004, pp. 59-60). This symbolic
transformation of objects explains the hierarchy of the ritual of litai; the objects, obtaining a
personhood through the sacred symbolic reference, lead the way of the procession and the

populace follows.

5.6 Divine emotions
Calamities led people to perform /itai to pray for the life of their city and thus for their own

lives (Figs 9.1 and 9.2). After the salvation of the city, the day was commemorated and

celebrated annually by the performance of a litany. Physical phenomena were perceived to be

2For a discussion on the literacy level of the people hearing these hymns and their understanding see Taft,
2006: 129-131.
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linked to the divine. A passage from the Chronicon Paschale is characteristic, °...God
showered hail like stones in Constantinople.” (Chronicon Paschale, p. 367). Theophanes
wrote about the earthquake of AD 553/4, which struck during the night of 15™ August and
caused much damage and death. He states that the, ‘earth tremors lasted forty days’, he
continues, ‘for a while men were overcome by contrition, went on litai and frequented
churches, but after God’s mercy had returned they lapsed again to worse habits. The
commemoration of this earthquake takes place each year in the Campus, with the people
performing a litany’ (Theophanes, Chronographia, 6046).

The city suffered more than 70 earthquakes from its foundation until its capture in
1453 by the Ottomans (Downey, 1955, pp. 596-600). Constantinople was not always the
epicenter of these earthquakes but they were perceptible in the capital, causing considerable
damage and human casualties. From the beginning of the 5™ until the 10™ century, the city
suffered 18 earthquakes (Croke, 1981; Taft, 2006, p. 31).

People interpreted earthquakes as a result of divine wrath and as punishment for
human sins (Meier, 2001, pp. 179-201). From an analysis of primary sources related to these
calamities (Manolopoulou, 2011), the following points can be illustrated. First, earthquakes
were understood to be an expression of a just divine wrath (e.g. tijc dixaiac sov Spyiic).”
This emotion was justified as people were thought to be sinners. God is everywhere and
aware of people’s sins. People are also aware of their sins, they are repentant and thus they
pray for forgiveness (e.g Kopie, judptoucv, vounoousy, Tpocmintousy, EAENGOVILUGS)
(Typicon, 1962, pp. 130-132). Salvation is perceived to come through the prayers (e.g zaic yop
avtic ixeoiaig) of the Theotokos, the one who bore God who is personificated as the ultimate
shield, the unbreachable Wall (e.g Teiyog dxaraudyntov nudv) of the city where she reigned
(e.g n év ool Paailevovoa). Also, God saves the people as he is philanthropos (piiavBpwmog),
he loves mankind. People performed /itai annually to commemorate salvation from the
calamities imposed by the philanthropia of God and which was assured through the prayers of
the Theotokos. Thus, there is a perception of an affective field between the heavenly and the
earthly millieu. According to Gregory of Nyssa’s writings, the divine is apathes (e.g Enei otv
drabdéc o Oeiov),”™ passionless,””® but clearly not emotionless.

The liturgical processions linked to civic events can be divided into two categories for

analytical purposes. The first consisted of the historic litai performed at the time of the event,

88 Vatican Library, Vaticanus graecus 1613, fol. 340. See also 1l menologio di Basilio Il (Cod. Vat. greco 1613),
1907.

% Gregory of Nyssa, p. 222.

2% For a discussion on pathos see Hinterberger, 2010, pp. 127-9.
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the second were the commemorative litai performed annually and which commemorate the

historic litany and the philanthropia of God.

5.7 The affect of lite as a practice
The emotional worlds in Byzantine Constantinople were experienced through the historic

litany and then annually through its commemoration. Commemorative litai had an emotional
impact, albeit one different to that experienced during the event commemorated, because of

the difference in time. For those who had experienced the actual or a similar event, however,
emotions were evoked because personal memory was activated. Nevertheless, the emotional
impact which the practice has per se was affected by social and religious memory. This is

because litai referenced emotions that were woven into civic memory.

5.8 Mnemi, anamnesis, emotion and catharsis
Emotions were woven into social memory through texts, buildings, artefacts and practices

(Connerton, 1989). In texts that refer to litai both mnemi (uviun) and anamnesis (avauvnoig)
are used (Manolopoulou, 2011). Mnemi is the regular Greek word for memory, whilst
anamnesis is ‘a calling to mind’ (Liddell and Scott, 1940, p. 113= TLG). Aristotle’s ideas
defined the basic scientific thought about memory and anamnesis: Memory is the person’s
ability to hold records of things and anamnesis is the ability to recall those records (Aristotle,
Parva Naturalia, 449b4- 453b11). The word ‘commemoration’ as the ‘act of honouring the
memory of’, has been used by scholars to characterise the annual repetitive /itai. Paul
Connerton, in his work, How Societies Remember (1989), argues that ‘commemorative
ceremonies and bodily practices ...lead us to see that images of the past and recollected
knowledge of the past are conveyed and sustained by (more or less ritual) performances’
(Connerton, 1989, p. 40). Thus, the city’s memory and anamnesis of the events was actually
activated through the practice of the commemoration of the event.

In Byzantium though, mneme and anamnesis were associated with special meanings.
Mneme and the commemorations of events was able to transpose time, ‘By virtue of the
resurrection, Christ is now transhistorical and is available to every moment. We may never
speak of the Risen Christ in the historical past. The event of his passion is historical, but the
Christ who is risen does not exist back there, but here, and as we live on this moving division
line between memory and hope, between the memory of his passion and the hope of his
coming again, we stand always in the presence of Christ, who is always present to everyone.

This is where the real substance of our anamnesis lies.... But in the Byzantine Orthodox
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tradition, the basis for liturgical anamnesis is not the psychological recall but theofany, an
active, faith encounter now with the present saving activity of Christ’ (Taft, 2006, p. 139).

Therefore the underlying meaning of the lite, as part of the celebration on the day it
took place, is that it became part of the way people were caught up in a conjunction of
experiencing their past and their future in the present. By performing the commemorative
litany, they were aware that this was an act that was going to take place in the future, but also
they were aware that this was an act that was possibly performed in the past, even though they
had not experienced it. Moreover, it has been noted that /itai were performed annually.
‘Repetition implies continuity with the past’ (Connerton, 1989, p. 45), a continuity which
transfers the emotion that is commemorated (e.g. the memory of the fears of the great
earthquake) by ‘re-enacting a narrative of events’ (Connerton, 1989, p. 45). By the litanic ‘re-
enaction’, the sensory stimulus, that is also affective, was activated, and through memory,
people were linked with temporal and spatial localities in the past (Papalexandrou, 2010, p.
108).

The recall and commemoration of an emotion, was affective and generated new
emotions. It has also been illustrated that /itai were an active demonstration of emotion. This
demonstration, one could argue, was a catharsis. For Scetf, catharsis is defined as ‘the
discharge of one or more of four distressful emotions: grief, fear, embarrassment, or anger’
(Scheft, 1977, p. 485). So processing in the city, to commemorate heavily emotionally
charged events such as the perils of physical phenomena or enemy attacks, served cathartic
purposes. In theatre, people who watch dramas empathise with the actors and experience
emotions. By remaining aware of the fact that they are observers, they are distancing
themselves. Thus, by the end of the play the emotion is not unpleasant (Scheft, 1977, pp. 485-
486). Hence, the repeated experience, of the historic litai of the day which recalled calamity
served a dramatic interactional affective purpose that helped Constantinopolitan society to

discharge their fears of the constant threat of earthquakes.

5.9 Conclusion
People feared physical phenomena that were perceived to be expressions of divine emotions

as a consequence of human sin. Litai took a form of a mobile prayer for the city in the City.
They also had emotional values as they were an expression of repentance. The demonstration
of this repentance reflected another emotion, the hope for forgiveness. The latter would be
assured as the Mother of God provided her mediation through her prayers for Her City.
Forgiveness would come, so the distressful emotions of fear would be dissipated. This

emotional reassurance stemmed from a different feeling, safety. The City by means of
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landscape and populace, felt safe because the Mother of God was perceived to be the beholder
of the City, the true ruler of the byzantine capital. God was perceived to have emotions (e.g
love, wrath) and these emotional expressions affected the earthly. This perception of divine
emotions charged the affective field between people, landscape and material culture and in
people’s minds created a new one; an affective field between people, God, landscape and
material culture. It can be argued, therefore that the /ite was perceived as a medium for
expressing human emotions and evoking divine emotions. Hence this religious practice
provided an emotional link between the divine and the human.

Commemorative litai were not only prayers as a gesture of gratitude for being safe, but
were also a public and civic demonstration of piety. Experiencing this atmosphere formed
social identities, as people became attuned to the notions of the City and the ecclesia. The
sacred and profane shared the same milieu. The spatial distribution of the churches dedicated
to the Virgin Mary was a tangible form of the belief in her presence in the profane world.
Christian architecture was imbued with symbolism that was enforced by the presence of relics
and their sacred properties. Their presence within the landscape created an atmosphere that
was proclaiming a continuous sacred presence or expectance of presence, in the City.

The use of sacred objects in litai was also evocative. The emotion that was aroused by
their presence can be traced in the affective fields between people and these objects. These
networks can be explored by analysing their symbolic meaning. They were aspects of
theophaneia, a symbolic presence of the divine in the material world. Their use engendered a
multisensory experience: vision, smell, hearing and touch were all activated, in their turn
initiating memory and which alongside faith completed the religious experience, permitting
understandings about the sacred. Thus, the affective field between people and sacred objects
was charged during litai. This charged affective field consequently charged another
relationship between people and the landscape, as sacred materiality was an active participant
in the movement and transferred its capacities to the landscape, sanctifying it.

The celebration of /itai has been shown to be an affective practice in a dialectic
position between the spatial and chronic locality. When people in Byzantine Constantinople
performed litai throughout the landscape they were entering specific emotional worlds
directly related to ideas about the landscape and the sacred. The atmosphere of the litany in
the City became the junction point where the invisible became tangible and sensed. These
emotional loci were the key to unlock meanings and understandings about their city.

The discussion of /itai through a study of emotions goes further than their treatment as
processions in the city. It adds to the knowledge of their nature as prayer and approaches an
understanding of their social and religious value. Furthermore, it opens new ways of thinking
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about the relationship between religious practices, material culture and topography within the
historic landscape.
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Chapter 6 Remarks on the study of the topography of Constantinople

The Yeni Kapi excavations in Istanbul have brought to light archaeological material that
suggests prehistoric occupation. Therefore the landscape where the city called Byzantion,
Constantinople and Istanbul has been a place continuously inhabited for thousands of years.
Understanding the urban transformation of such a landscape that has been in continuous use is
a complex task. It is important therefore to start by understanding that landscapes should not
be seen as static amalgams but rather as living organisms, as they evolve, transformed by the
passage of time and practice. Understanding the cultural landscape and the historical realities
it emerged from, can help us comprehend how the image of the city was shaped throughout
the centuries. Approaching the physical urban manifestation of each civilization that passed,
can help us identify the factors of change or preservation of the landscape’s elements.

Constantinople, the world-renowned Byzantine capital, was just a ghost of its former
self at the time of the Ottoman conquest. Most of the buildings were in decay and the majority
of the citizens had fled the city, seeking refuge in more secure areas (such as the island of
Chios). When it passed into the hands of a different empire, the cityscape became the object
of much transformation. Following the tradition of the conquerors, when a city was not
conquered by force, its people should be allowed to continue living in their houses and to
keep their possessions. Constantinople was not a city that surrendered, although there is
evidence that it was not treated as a city that had resisted. This different treatment of the city
was due to the plans of its conqueror Mehmed 11, to make Constantinople the capital of his
empire. This was a decision that contained the pillage and the destruction, and had an effect
on the formation of the Ottoman phase in the topography of the city, given that it influenced
the laws on property ownership (Shaw, 1976, pp. 59-60).

The repopulation of the city and building activity were amongst the main concerns of
Mehmed. Minarets appeared on the city’s skyline, as 190 mosques were built. Byzantine
churches (17) were transformed into mosques or were given as houses (Celik, 1986, p. 23;
Inalcik, 2010).%°' The city was divided into thirteen nahiyes (quarters), each of which had its
own mahalle (new neighbourhoods that were formed), with the mosques, churches and
synagogues as nuclei (Celik, 1986). The city walls were also repaired, and the citadel was
built as well as a new palace at the location where the Forum Tauri had previously stood

(Inalcik, 1969, p. 236). As part of the Islamisation of the city, more, new type of buildings

2! For the churches converted into mosques see (Kirimtayif, 2001).
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appeared in the landscape: dervish tombs, tekkes, mekteps, medreses, hamams, hans and
bedestens.

The urban image of the city continued to be affected by historical events which
included calamities such as earthquakes and fires. The city suffered from these natural
disasters throughout the ages, resulting in destruction and therefore construction and
reconstruction, completely and continuously shaping the city.

Hence the image of the landscape has undergone many transformations. The question
is, has Byzantine Constantinople been lost under all these layers of change and to what extent
and how can we reconstruct its former phases? Only years and years of systematic
excavations could and would advance our understanding of an earlier image, with many
features having been completely lost or altered. It may seem a lost cause for the archaeologist,
as Istanbul nowadays is a city that is changing fast (Dark and Ozgiimiisun, 2013). Heritage
management and urban planning can lead to a lacuna between the often accidental
archaeological discoveries and the published archaeological data.

Even though we lack a clear image of many aspects of the city’s topography the dearth
of known archaeological evidence can be supplemented by other sources as the lack of
archaeological evidence is not evidence of absence. Ousterhout notes: “the city today is more
a realm of the philologist rather than that of the archaeologist...their important studies
construct Constantinople as a city of words” (Ousterhout, 2010, p. 34). Primary sources
therefore, in many forms such as texts, artistic representations and early maps illuminate
aspects of the city’s image through the ages.

“Topography is a scholarly discipline given over to the description of the discovery of
a particular locality and the location within it of specific sites. Topography combines
knowledge of the terrain, its monuments and archaeological evidence, with that of the
historical written sources’ (Krautheimer, 1983, p. 1). The archaeological record includes
everything from artefacts, to complex features, structures and landscapes that have been
humanly modified (Renfrew and Bahn, 2008, pp. 16, 51-52). Archaeology ‘may be defined as
the study of the human past through an understanding of material remains’ (Crow, 2010, p.
291). The latter can be challenging as it opens a Pandora ’s Box of interdisciplinary
theoretical discussion regarding the definition and approach of material culture and how
archaeologists ought to rethink materiality embracing understandings of its immaterial
aspects.””? Thus any discussion on the topography of Constantinople relies upon data derived
both from historical sources and the archaeological record. Archaeology and topography can

support information sourced by texts, but primary sources can also be used to aid

2 For further discussion and references see Ingold, 2007.

134



archaeological interpretations. The relationship between material culture and primary sources
is dialectic. The danger lies where archaeological evidence is used as the ‘image’ that the
written sources describe. Taft argues, ‘History, however, is not yesterday but today, not the
past but today’s interpretation of the past, our present vision of whatever in the past seems
important enough to remember and interpret’ (Taft, 2006, p. 18). Primary sources can be
divided into written sources, such as texts that have references to the Byzantine topography of
the city, and pictures or illuminations of Constantinopolitan buildings and sites as well as
early representations of the city by travellers.

As there are multiple ways that one perceives the world, there are different avenues of
approaching it. A map does not simply represent a geographic space onto a static medium
such as paper; it is a tool to visualise and understand the spatial relationships of even non-real,
imagined, alternative geographies (Kriz et al., 2010). In the case of 10™ century
Constantinople, these spatial relationships existed, in real space and real time, therefore the
lack of archaeological evidence leads to the examination of alternative methodologies that
aspire to reconstruct past images of the city.

In addition contemporary archaeological approaches and methodologies, using
advanced technological software, enrich interpretations and open fresh avenues in framing
new research questions, in this way advancing our understanding of past landscapes.*”?
Within particular, the development of Geographical Information Sciences (GIS) include
processes of storing, processing and visualising information with spatial references.

The aim of this chapter is not to provide an exhaustive historiography of the
topography of Constantinople, as this has been done elsewhere,*”* but to explore the available
sources that we have for understanding the different ways that the city has been approached
up until now. It consist therefore a history not only of the sources but also of their nature and
the benefits of them being approached. It focuses on the presentation of examples of primary
and secondary literature in order to understand how topography, history, archaeology and
cartography can contribute to our knowledge of the image and perception of Byzantine
Constantinople as a cultural landscape, not only during the Middle Ages but also its reception

during its most recent history.

23 For example Jim Crow’s work on the water supply of Constantinople pioneered the use of GIS in the city
(Crow et al., 2008).
24 For example Hennessy; Dark and Ozgiimiis; Janin, 1950; Janin, 1969; Rice and Swaan, 1965; Mathews,
1971; Dagron, 1974; Van Millingen, 1974; Miiller-Wiener, 1977; Cameron et al., 1984; Dagron, 1984; Mango,
1985; Mango et al., 1995; Berger, 2000; Mango, 1985; Mango, 2000b; Mango, 2000c; Brubaker, 2001;
Necipoglu, 2001; Bardill, 2004; Bassett, 2004; Dark, 2004; Marinis, 2008; Kafescioglu, 2009; Necipoglu, 2010;
Drakoulis, 2012; Berger, 2013b; Dark and Ozgﬁmﬁsun, 2013; Magdalino, 2013; Marinis, 2014.
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In order to understand the topography of Byzantine Constantinople, it is important to
understand the city’s urban history, the changes it underwent through the centuries up until
today. This approach is based on the understanding that past landscapes should be examined
retrogressively (from the most recent towards the oldest) and holistically (without excluding
any period), as landscapes are cultural heritage. The way they changed, were understood,
perceived and studied is all part of the way they were received throughout the centuries, as
inheritance.

Thus it is important that not only we are aware of the available primary sources but
also of the ways that the scholarly interest was shaped throughout the centuries. The first
sections of this chapter are dedicated to a very short introduction to the history of
Constantinople from the archaic city until the 21* century. Then then the discussion shifts to
the presentation of the available sources. Digital sources that contain primary and secondary
literary sources relating to the urban image of the City are being introduced. This section
highlights the fact that it is not only important to be aware of the existing primary sources but
also of the benefits that the digital humanities can offer to the field. The following section
briefly presents the available primary sources up until the 15" century, to be followed by the

next one that is dedicated to the Fall of Constantinople in 1453. Within this section the works

Image removed from electronic copy due to copyright issues

Figure 20: Istanbul by night, photograph by NASA in 2012.
http://eoimages.gsfc.nasa.gov/images/imagerecords/79000/79116/ISS032-E-017547 Irg.jpg,2012
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of the early antiquarians and travellers are presented, including early bird’s eye views. The
latter representations of the city, are cultural products that reflect not only the image of the
city at the time of their production but also receptions of the byzantine past into the following
centuries. Then the 19th-and 20th- century scholarly activity and travel accounts are discussed
arguing that these can be very useful material for understanding the Byzantine landscape as a
subject of imagination and nostalgia that contributes to our understanding of the landscape as

a world of experiences.

6.1 The site
The site of Constantinople, modern Istanbul, is located on a peninsula situated at the south

east corner of Europe. It is connected through the Sea of Marmara with the Mediterranean, to
the south, and through the Bosporus, with the Black Sea at the north. Today is the city of
approximately 13.5 million inhabitants (figure 20).

6.2 Byzantion: a Greek colony
In the 7" century BCE, the Greek city states aimed to expand their networks of influence by

creating new colonies. The legend holds that the Megarean king Nissos asked the Oracle of
Delphi where his son should found his colony. ‘Opposite of the city of the blinds’. And
indeed, Chalcedon, an earlier Megarean colony, must have been blind for settling opposite,
not understanding the advantageous position of the peninsula. The centralised position was
ideal for commerce and trading, controlling trade routes between the Mediterranean and the
Black Sea. In the west there was access to the Thracian fertile plains. It was surrounded by
water; accessible by land only from the west, making it of great strategic importance. This
legend was adopted and Byzas was considered to be the founder of Byzantion in 667 BC. The
importance of this figure is preserved in social memory, not only by the name of the city but
also with statues and coins of him in roman times (Koudpa, 2008).The legend of the
foundation of the city can be found in Strabo and in the 9th century Parastaseis syntomoi

chronikai (Kazdan, 1991, p. 1586; Cameron et al., 1984).

6.3 Byzantion: a Roman City
In Roman times Byzantion at first enjoyed the benefits of a free, independent city up until the

reign of Vespasian, when the city became a province of Bithynia. By the end of the 2™

century, during the civil wars, Byzantion supported Peskinnius Niger. Septimus Severus
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besieged the city for three years, capturing it in AD 196. What followed was strict punishment
of the people, and a diminishment of the city’s administrative status. Conversely, the strategic
importance of the city led to urban development, including new walls, forum, temples,
hippodrome, theatre and other public buildings, such as the baths close to the temple of Zeus
named Zeuxippon. In the same period, under Caracalla, the city took the name Augusta
Antonina, honouring Antoninus, son of Septimus. In 312 the city was taken by Maximian and
in AD 323 it was besieged by Constantine. Some years later, in AD 330 Constantine founded
his city and the story of Byzantium as an empire begins (Rice and Swaan, 1965, pp. 11-15).

6.4 Summary of urban history from 330 to the 21* century
The year AD 313 was a point of crucial importance in Byzantine history. The Edictum

Mediolanense was signed by Constantine and Licinius in Milan providing religious tolerance.
So Christianity was recognised as an official religion among others. That year opened the way
to the new religion to be practised not secretly but freely, among the worship of old gods
(Doig, 2008, p. 23). This marked the beginning of building hundreds of churches. Another
key point in Byzantine history was the foundation of Constantinople as the capital of the
Roman Empire by Constantine in AD 330 when he established his city on the site of old
Byzantium.

Constantine left the ancient city untouched (James, 2010, p. 50) but added new elements,
such as new city walls built, and later expanded by Theodosius. Building and repairing
churches were part of the imperial agenda throughout the Byzantine history of the city. Fora,
characteristic elements of the roman urban character of a city, were also present in the
Byzantine capital. Colonnades, streets, with the main street of the city named Mese, were
arteries connecting the main parts of the body of the city. Open spaces for farming,
monasteries, villas, monuments, statues, houses, palaces, ports, aqueducts and fountains were
other pieces of this topographical puzzle. All these structures and spaces old and new were the
fabric that radically transformed the image of the landscape.

Catastrophes such as earthquakes and fires had a radical effect on the urban development
of the city. There was also political fears over radical population change because of
prosperity, war or decease. Political and religious events, imperial building programs, and
general insecurity also had an effect on the survival of many monuments (see Magdalino,
2002). Amongst the most notable events were the fires which followed the ravaging of the

Crusaders in the 13" century. The results of these were irreversible as the city never managed
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to return its former glory. The flourishing Genoese emporium that contributed to the decline

of the Byzantine wealth also influenced the urban fabric (Magdalino, 2002, pp. 534-536).

6.5 After the Ottoman conquest
In May 1453 Sultan Mehmet entered the City as a conqueror. The city was repopulated, the

walls were repaired, the citadel and a palace was built on the site of the Forum Tauri (Inalcik,
1969, p. 236). Churches were transformed into mosques, and 190 new mosques were built
during the reign of Mehmet II. New neighbourhoods were formed, having as nucleui the
mosques, churches and synagogues Population growth through the 16™ century, would have
had a considerable effect on the Byzantine arteries. The image of the city changed, with many
new buildings in the city. The following two centuries were characterised by population
growth but less so by building activity (Celik, 1986, pp. 24-28). It is in the 19" century when
the wave of modernisation in a westernised style commenced. There were efforts in urban
planning that resulted in better, larger roads that facilitated transportation and hygiene. There
is clearly though an intension to maintain specific features of the landscape: ‘however rather
than aiming to open new routes, the proposed arteries mainly followed the existing roads,
which connected the major commercial and administrative districts to each other and to the
gates of the Theodosius’s Walls. The old Byzantine Mese, the Divanyolu, was envisaged as

one of the main routes of the proposed network’ (Gtil and Lamb, 2004, pp. 426-427).

6.6 Digitised sources
The rise of digital humanities has shaped new avenues for research, as many rare historical

sources and books can be found and accessed for free in an electronic format. This has led to
the commencing of various projects that are manipulating historical maps and sourcing data
for the purpose of understanding historical landscapes. Databases such as Google books,™”
The Internet Archive®”® and Universities’ libraries such as Anemi,””’ contain digitisations of
very early studies related to the topography of the city. An interesting example of digitised
primary material is the map collection of The Ronald and Pamela Walker Collection of Maps
of Constantinople and surrounds, 1493-1734, that has been digitised by the University of

Australia.””® The collection includes early ‘bird’s-eye’ views of Constantinople. Similar

295 http://books.google.co.uk/

296 http://archive.org/

27 hitp://anemi.lib.uoc.gr/

%8 hitp://dtl.unimelb.edu.au/R/3U73QQPGE24DB2U42A9QJUEIFCKML424HJRSNK CR28QDMMSNIA--
00522?func=collections-result&collection id=2743&pds handle=GUEST.
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material is disseminated by the project Historic Cities. The project is a collaborative work
between the Department of Geography, the Hebrew University of Jerusalem and the Jewish
National and University Library.**’The project does not only provide the digitised material
but also information on the context they were created. Other projects such as for example
David Rumsey Map Collection Database, takes a step forward as it uses software in order to
georeference maps in their real coordinates.’® The latter idea of georeferencing historical
maps in order to see the differences in the urban landscape that the maps show, has been used
by a project run by the Turkish Ministry of Culture® using maps from the Turkish archives.
The user is provided with an interactive map, where digitised historical maps appear as layers
and the user can add or remove them and change their transparency, enabling them to observe

differences through time. The Harvard geospatial library**

follows the same steps and here it
is possible for the user to download for free the data and import them into their own GIS
project.

Digitised maps of the city span a period from the 15™ to the 21% century. Importing
high resolution scans in a GIS environment transforms them into raster data that can be given
attributes. They can also store metadata, information related to the way they were produced or
further processed, something that is very important for the interpretation of sourced data. It
should be remembered that early representations and maps are products of their time and they
should be treated as carefully as any other primary source. Using all these databases, lots of
data can be sourced and used in understanding the urban changes of the city, as it will be

discussed below.

6.7 Primary sources up until 15" century
The study of Byzantine Constantinople requires to be aware of the primary sources that exist

and which can help us understand the topography of the city. These accounts have been
discussed in detail by scholars, most notably by Magdalino (Magdalino, 2007, pp. I, 7-15;
Magdalino, 2010, pp. 44-52) and are briefly mentioned here.

Ekphraseis, commentaries on works of monuments or art, include descriptions of the form
and function of church buildings, are often perceived as mirroring spiritual realities rather

than realistic descriptions (Maguire, 1981, pp. 22-23; Taft, 2006, p. 16). From Ekphraseis for

299 http://historic-cities.huji.ac.il/historic_cities.html

300 http://www.davidrumsey.com/

301 http://www.istanbulkulturenvanteri.gov.tr/map/index/code/tarihi-haritalar
302 http://calvert.hul.harvard.edu:8080/opengeoportal/
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example we learn about the Hagia Sophia, the Church of the Holy Apostles and parts of the
imperial palace (Magdalino, 2010, p. 45). %

The Notitia Urbis Constantinopolitanae is a 5™ century source, describing the 14 regions
of the city and it give a summary of buildings (Drakoulis, 2012). Other information about the
topography of the city can be found in Histories and Chronicles, for example Procopius’s De
Aedificiis, a description of Justinian’s buildings (Dewing and Downey, 1914; Cameron,
1985). Another example is by Theophanes Continuatus and the Vita Basillii, an account of the
building activity of Basil I (Cameniata et al., 1838, pp. 211-353). Other accounts are the

Patria of Constantinople, a collection of texts dating from the 6™ to 11"

century containing
descriptions of the topography, monuments and sculptures of the City (Berger). Also, the
Book of the Prefect or Eparch is a 10th- century guide for the eparch containing rules and
regulations and it is informative on the locations where trade took place. Ecclesiastical texts
such as the Synaxarion of the Great Church (Synaxarium Ecclesiae Constantinopolitanae,
1902) and the Menologion of Basil Il (Menologion of Basil II, 1907),>** were types of
liturgical calendar incorporated along with other kinds of liturgical books in the Typicon of
the Great Church (Typicon, 1962; Typicon, 1963). The latter contains liturgical instructions of
what is celebrated, where the celebration should take place, when and what the specific
readings were on the day. These liturgical books provide information on the topography of the
capital. In fact the illuminations of the 10" century Menologion sometimes depict the
churches, such as the Church of the Holy Apostles and the Church of Blachernae. Nicetas
Choniates’s De statuis quas franci cpoli destruxerunt, in his History of Constantinople is
another valuable account of the archacology of the city in the 13™ century (Choniates, 1865,
pp. 1041-1058).> Also, the De Cerimoniis of Constantine Porphyrogenitos (De Cerimoniis,
2012). Magdalino also mentions texts that postdate the 12" century and contain privileges for
the Venoats, Pisans, and Genoats as well as monasteries (Magdalino, 2010, p. 45).
Furthermore, from the 14™ and 15" century the patriarchal registrers also contain useful
accounts. Other testimonies regarding the city come from visitors. For example the accounts
of a Chinese diplomat and a 12th century Spanish rabbi, the Arab Harun ibn Yahya dating to
the late 9™ and early 10™ century, as well as the Mercati Anonymous, an English pilgrim,
Antony of Novgorod before the Latin conquest and a number of Russian pilgrims who visited

the city up to the 15" century (Majeska, 1984; Magdalino, 2010, pp. 45-46). These type of

39 On Hagia Sophia see Prokopius, De Aedificiis, pp. 24-28. For the imperial palace information are given in a
homily of Photius (Homilia 10.5. See Mango, 1958). For further discussion and references see Maguire, 2001,
pp. 171-173. For references for the other areas see Magdalino, 2010, pp. 45.

9% (Menologion of Basil II; 1l menologio di Basilio I (Cod. Vat. greco 1613), 1907; Baldovin, 1993)

395 (PG 139: 854- 867)
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accounts are also very useful for understanding the reception of the landscape by these
visitors. References to the city just before the conquest can be also found in the account of
Bertrandon de la Brocqui¢re who wrote Le Voyage d' Outre-Mer. The book is an account of

his journey between the years1432-1433 in the Middle East (De La Brocquicre, 1972).

6.8 Primary sources after 1453
One of the documents that came to light in the 19" century was the History of Kritovoulos

from Imbros that describes Mehmed II coming to power and the conquest of Constantinople.
His work cover the period covers the period between the years1451 and 1467, and was written
sometime prior to 1470 (Kritovoulos, 1954).

As Constantinople became the capital of the Ottoman Empire it was more than natural
for the archival material to be preserved in the city. All the important documents were kept in
the palace of the Sultan, in Topkapi Serayi, where today there are over 150.000.000
documents relating to the Ottoman Empire. Other documents following the conquest can be
found in various monasteries that preserved them throughout the centuries in order to continue
receiving their benefits. Such monasteries are at the Holy Mountain and the Island of Patmos
(Balta, 2003, pp. 85-103). One fine example of these accounts is the freehold deeds, found in
the Topkapi Palace records providing ownership of a property. From these sources we can
find information on Byzantine houses, fewer than 987 in number that were given as freeholds
or for free rent (Inalcik, 1969, pp. 241, 243-244; Faroghi, 1999, pp. 53-54). Another example
is the survey of AD 1455, the defter, a literary ‘treasure’ that provides information about the

population and the buildings just after the conquest (Inalcik, 2010).

6.9 The early receptions of the landscape
For the following centuries the primary sources regarding the topography of the city can also

be regarded as secondary sources, as they are interested in and commenting upon the earlier
sources. Antiquarian interest for instance had started to rise, and travels in the eastern part of
the world resulted in new narratives. These were not addressed merely for academic use but
rather as a guide to the city. Often wistful, infused with a sense of romanticism, these
accounts are more like travel journals. These sources should be also taken under consideration
as they often provide unique testimonies on the way the city was perceived by western
travellers at an era when Constantinople was not yet Westernised.

As mentioned by Magdalino scholarly interest in Constantinople started very early,

before even the conquest, Chrysoloras comparing the Old and New Rome (Magdalino, 2010,
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p. 47).>°° Amongst other works Manuel composed three letters on the comparison of Old and
New Rome.*”” His account is a valuable source of the location and existence of antiquities in
his time.

Most notable is the work of Cristoforo Buondelmonti (1386-1430c.), which includes
the oldest map-representation of Constantinople, dating as early as 1420. His manuscript,

Liber insularum Archipelagi was a great success in his era, and was copied widely.’”® The
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2. Holy Apostles

3. Pantokrator

Monastery Image removed from electronic copy due to
4. Hagios Georgios copyright issues
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The church of the Forty Martyrs
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Figure 21 churches mentioned in Buondelmonti’s description of the city lllumination
(fol.134r) depicting Constantinople in 1422. Turning the pages- The Gennadius
Library=nhttp://gl.onlineculture.co.uk/ttp/

3% 1t is the work of Manuel Chrysoloras and not Demetrius as Magdalino (2010, p. 47) notes.

397 Chrysoloras's letters (Epistulae) can be found in Patrologia Graeca: 156=
https://books.google.co.uk/books?id=AXx8RAAAAYAAJ&redir esc=y

% Today there are 60 manuscripts dating between the years 1430-1642. One of the manuscripts was sold in
1880 and John Gennadios bought it for the Gennadios Library. The manuscript is now digitised and available
online http://gl.onlineculture.co.uk/ttp/ with commentary accompanying the display of the folios.
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majority of the manuscripts surviving today date from between the 1460s and 1480s,
including 64 copies of Buondelmonti’s map.’” Some of these copies have images of the
walls, columns and monuments of the city. In the text he refers to the statues and the columns,
the churches and their relics. What is interesting is that he also represents a street network.
This constitutes the earliest depiction of a road network of the city, and the only surviving
example from this period (Gerola, 1931; Manners, 1997; Tolias, 2007) (figure 21).*' Apart
from Buondelmonti, Ciriaco d’ Ancona visited Constantinople twice and he recorded and
drew the monuments and antiquities of the city. His accounts are valuable because many of
these antiquities do not survive.’"’

Another very early depiction of the city is an engraving produced in 1493 for Hartman
Schedel’s Liber Chronicarum. The representation ignores any sign of Islamic presence in the
city. No minarets are depicted, the walls appear intact and there is still a detail of the chains at
Golden Horn. The orientation is east west, with the walled part of the Blachernae area
appearing on the right side of the map (Westbrook et al., 2010, p. 67) (Figure 22). Something
that both maps have in common, however, is the effort to depict a road system. Roads appear
to lead to the gates from outside the walls as well inside the walls to the main monuments of

the city. Enclosed structures and structures that appear to have fallen into decay are also

apparent.

Image removed from electronic copy due to copyright issues

Figure22—artman-Schedel,woodcraft representing Istanbul, published in 1493

in Nuremberg in Liber Chronicarum. Source: Historic Cities = htp:/historic-
cities.huji.ac.il/turkey/istanbul/maps/schedel 1493 CXXX.html

39 1t was indeed a very popular book but there are little known about its patrons (Kafescioglu, 2009, p. 148).
31 The value of these types of the city’s representation is going to be discussed in Chapter 7.
3 For reference on the antiquities recorded by Ciriaco d° Ancona see Magdalino, 2010, p. 47.
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Image removed from electronic copy due to copyright issues

Figure 23 Sebastian Munster in 1550 Cosmographiae Universalis 940-941. This
representation copies and earlier version produced by Vavassore 1520. Source:
Historic Cities= http://historic-

cities.huji.ac.il/turkey/istanbul/maps/munster lat 1550 940.html

Image removed from electronic copy due to copyright issues

Figure 24 Braun and Hogenberg Civitates Orbis terrarium I, 51 published in 1572. Source:
Historic Cities= http.//historic-
cities.huji.ac.il/turkey/istanbul/maps/braun hogenberg I 51.html
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Apart of this representations in drawings and engravings that the city, most
noteworthy are the 16" century representations. Notably in 1550 Sebastian Munster published
the Cosmographiae Universalis which included a map of Constantinople (figure 23). Various
buildings can be identified, such as Constantine’s palace still visible next to Saint Sophia.
This depiction enables us to have a better idea of the main arteries of the city. Another
example is produced in 1572, included in the Civitates Orbis Terrarum (figure 24).>'* This
map has more detail, for example columns are depicted and named. On the northern part of
the map is Constantine’s palace and to the south west is the Church of Saint Lucas. To the

west, there is the Hippodrome with the sphendone preserved on the western part, and traces of

Image removed from electronic copy due to copyright issues

Figure 25 Nicolas de Fer, Veue de Constantinople, Paris 1696, in ‘Les Forces De L'Europe,
Ou Description Des Principales Villes’. Source Wikemedia. Also available in Historic

Cities= http://historic-cities. huji.ac.il/turkey/istanbul/maps/nicolas_de_fer _1696_istanbul.html

312 These maps are following an earlier version produced by Vavassore. See (Necipoglu, 2010)
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roads leading from the Gates to the Mese as well as the patriarchate.’"

Apart from these bird’s-eye views, different types of representations of the city can be

useful for sourcing information on its topography. For example Melchior Lorich’s panorama

Image removed from electronic copy due to copyright issues

Figure 26 Bellin, Jacques Nicolas, 1764, Plan de ville de Constantinople, David
Ramsey Historical Map Collection

produced in 1559. The panorama was ordered by the Sultan Siileyman 11 the Magnificent
(Westbrook et al., 2010). Apart from these artistic representations, during the 16" century,
Pierre Gilles was sent by the French king, Francois I, to study Constantinople. He produced
the work entitled De topographia Constantinopoleos et de illius antiquitatibus libri quatuor.
This work, organised in four books is one of the most important for understanding the
topography of Constantinople. The interest in the city’s antiquity continued in the 17" and
18" century continued to see more representations of the city, as for example the one
produced by Nicolas de Fer (figure 25, 26), or another one produced by Charles Du Cange
(1610-1688) entitled Constantinopolis Christiana (Du Cange, 1680).>'*

The paradigm shift in mapping the city happens when Artaria and Company produced
a map between 1793 and 1802. The map was the result of a survey of the City (1776-1782)
for the French ambassador De Choisseul-Gouffier. A similar map followed in 1807 by

313 For more examples of early representations see http://historic-cities.huji.ac.il/turkey/istanbul/istanbul.htm]
3% For a discussion and references on early cartographic production see (Manners et al., 2007)
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Image removed from electronic copy due to copyright issues

Figure 27: F. Kauffer and I.B. Lechevalier map, 1807, Source: Historic Cities=http://historic-
cities.huji.ac.il/turkey/istanbul/maps/kauffer lechevalier 1807 istanbul html

Kauffer and 1.B. Lechevalier. This last version is considered to be the first map that has been
produced following scientific scale and detailed survey. The map is a useful tool in
understanding the city’s topography before the major changes of the 19" century (Kubilay,
2010). These, along with several other historical maps of the 19" and early 20™ century have
been digitised and are widely available for study.’'” Such examples are thematic maps

depicting the various populations of the city, as well as the fire insurance maps.*'°

6.10 19™-20™ century scholarly activity
In order to better understand the sacred landscape of Constantinople, it is necessary to

approach the reception of the Byzantine city in the later centuries. The academic framework
in which early 19" century studies were carried out is a good example.*'” Scholarly interest of
the 19™ century was a product of a common interest in the Byzantine past and a constant
interaction that led to constructive differences and influences. Many of the scholars knew

each other or were related, and most were members of the Hellenic Philological Society.

315 A digital copy of the map in high resolution can also be found in http://digital.ub.uni-
duesseldorf.de/ihd/content/zoom/2053964. See also http://calvert.hul.harvard.edu:8080/opengeoportal/
31 See for example the map by Pervititch (Kubilay, 2010)

171t has been previously approached also by Magdalino, 2010: 48-49.
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Amongst the members of the archaeological board of the society were Papadopoulos-
Kerameus, Paspates, Mordmann, Jules Millingen, father of Van Millingen, Paul Schroeder,
Dethier and Curtis. Although the society was not permitted to carry out excavations, its
individual members were participating to the excavations taking place in the city
(Tavvaxomovrog, 1998, p. 200). The archaeological board carried out work in 1872 and 1873
cataloguing and photographing the Byzantine art works that survived in churches which had
been converted into mosques. The society started publishing a journal (1863-1914),*'® which
overall had 33 volumes and seven archaeological appendices.’'® One of the aims of the
society was to create a comparative topographical map of Constantinople with a definition of
the past names of sites. The map was ready from 1872 but was not published until 1884. The
map included drawings with details of the walls (T"avvakdémoviog, 1998, pp. 199-208). The
foundation of the Society at Constantinople (1821-1923) was a nodal point of influence in the

archaeological research of the area.
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Figure 28 Cover of the Journal of the Hellenic Phillological Society, volume 1,
Constantinople 1863.

38 This was the first scientific Greek journal. Issues can be accessed online through Open archives
(http://www.openarchives.gr/)
3% The first appendix appeared in 1875 (Favvakomovrog, 1998, p. 201).
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Plan de Constantinople de Buondelmonte, photographié sur l'original conservé au Vatican.

Figure 29 Mordtmann’s reproduction of Buondelmonti’ s map (Mordtmann, 1892,
p. 44).

Thus, the 19" century saw the beginnings of a tentative scholarly discussion, including
an early topographical study of Constantinople Constantinopolis und der Bosporos, published
in 1822 (Hammer-Purgstall, 1822). Although these works were interested in the city’s
Christian topography they did not exclude from the study the Ottoman presence. For example
the work of the later Patriarch of Constantinople, Constantios is divided into two parts. The
first is a dedication to the Byzantine city and the second to the ottoman city (Kovotdvriog,
1824). Another very well-known example of these early topographical works followed in
1851, by Skarlatos Vyzantios with a three volume book dedicated to an archaeological,
topographical and historical description of Constantinople, up until his era (Vyzantios et al.,
1851).>*° Another worth noting study of the city is Paspates’. The work is divided into three
parts. The first part includes a discussion on the land walls, their inscriptions, the gates, the
Blachernae Palace and also the excavations that were carried out when the Thracian railway
was built. The second part is a discussion of the Genoats before and after the sack of the city

by the Latins and focuses on the Galata area. The third part is dedicated to the Byzantine

320 Skarlatos’s work is an example of the work done within the umbrella of the Hellenic Philological Society as
he was an honorary member between the years 1863 and 1876. See Giannakopoulos, 1998, Appendices: letter S.
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churches, their number, and the churches that were occupied by Christians those converted
into mosques and those that were unknown, not identified. He also provides drawings
(lithographs) that are an invaluable source of information as many monuments did not survive
into the 21 century and are only known from his drawings (ITaondtng, 1877)

Some of these works were also using earlier sources for references. For example A
Mordmann’s study published in 1892, uses inscriptions and material from Buondelmonti’s
map. Also he consults early bird’s-eye views and drawings that were part of the Top Kapi

Palace archive (Mordtmann, 1892) (figure 29).
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Figure 30 Details of the walls, Appendix 1, Volume 14", plate V, 1884, Journal of the
Hellenic Philological Society in Constantinople.
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Figure 32 illustration as it appears in Antoniadis work. The original view of the church,
before the earthquake of AD 557.
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Figure 31 Map of medieval Constantinople according to Antoniades (Antoniadis and Vranousés,
1983) His map summarises the information found in Paspates and Mortmann.
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Figure 33 Burnt column of Constantine (De Amicis and Lansdale, 1896, p.
70)

This interest in the city’s past continued with the work of Alexander Van Millingen who was
the first to identify the correct position of Hebdomon. Van Millingen was born, grew up and
died in Constantinople. As notes earlier, he was in close contact with works of the
archaeological board of the Hellenic Philological Union, to which he became a member in
1882. His work is a nodal point for the study of the topography of Constantinople. He is
including secondary bibliography of his time, primary sources, plans and maps and detailed
descriptions of the surviving and lost architecture of the Byzantine city. The main focus is on
churches and the walls (Van Millingen, 1899; Van Millingen, 1899; Millingen, 1906; Van
Millingen and Goble, 1906; Van Millingen et al., 1912; George et al., 1913; Van Millingen,
1974; T'wvvaxomoviog, 1998, pp. 11, 23).

Part of the same generation of scholars is also the wok of Manouel Gedeon (I'edewv,
1900) and Antoniadis (Antoniadi and Vranouses, 1983). Gedeon in 1897 became Great
Chartophylax of the Ecumenical Patriarchate, something which gave him the opportunity to
access a huge archival resource. His work focuses on the Christian Byzantine churches that
were preserved up until his time.”*' Although Antoniades was an architect he produced in

1905 a map of medieval Constantinople included in his Archaeological tables of Saint Sophia.

32! He was also a member of the Hellenic Phillological Union from 1887-1905.
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6.11 19™ -20™ century perceptions: the city through the eyes of the travellers
As already noted, the 19th century was a period of great changes for the Ottoman

Empire. There were hundreds of western travellers visiting Constantinople,322 as an
important stop on their pilgrimage to an oriental extravagant. Theophile Gautier’s experience
of the city in the 19th century provides an example of the impression that Constantinople had
on travellers. Apart from referring to the smells and sounds of the city’s streets, the bazaars,
the dervishes and the women, his interest was also captivated by Saint Sophia and the other
mosques. He visited the mosque of Sultan Achmet (Alti Minareli Djami), Sultan Bayezid
mosque, and then he concludes; ‘I shall not carry farther this account of mosques, for, with
very slight differences, they all resemble each other. I shall merely mention that of Souleiman,
one of the most perfect from architectural point of view...not far from this mosque there is a
porphyry sarcophagus said to be that of Constantine.’ (Gautier and De Sumichrast, pp. v.5, p.
219). Clearly the Byzantine elements is what captures Gautier’s interest. He also describes the
column of Theodosius, the Hippodrome and other Byzantine remains (Gautier and De
Sumichrast, pp. v.5, p.229). Sometimes these guides, or travel books contained more detailed
accounts about the topography of the city. An example is a 1837 guide that amongst other
also had information about the population and the buildings of the city (Claridge, 1837), they
listed the churches that still belonged to the Greek Orthodox communities (Coufopoulos,
1895)

These travellers were recording their experiences with drawings and photographs. A nice
example is John L. Stoddard’s second volume of lectures published in 1897 that included
such photographs. Amongst other elements of the city’s topography, streets are also often

featured on these pictures. Stoddard notes:

‘Stamboul is one of the most difficult places in the world in which to find one’s way about. Its streets,
as a rule, possess no names; its houses have no numbers. Several important thoroughfares go reeling up and
down the-hills, as if they had been laid out by drunken men...while the caprices of the smaller streets are past all

finding out’ (Stoddard, p. 32)

As streets are not treated as sites, are often absent from discussions of landscapes. Therefore

these early pictures provide unique accounts that grasp the streets’ images as cultural sites.

322 Gautier and De Sumichrast; Walsh, 1836; Claridge, 1837; Smith, 1850; La Ciudad de Dios, 1887; De Amicis
and Lansdale, 1896; Stoddard, 1897; Baker, 1910; Abbott, 1920.
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Figure 35 street in Istanbul as it appears in Dwight’s work (Dwight, 1915, p. 5)
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Figure 36 Byzantine fountain of Kirk Cheshmeh (Dwight, 1915, p. 365)

These guides provide experience of the multi-ethnic, multi-religious, multi-cultural
occupation of the city. They also witnessed the atmosphere of a radical change; a wave of
modernization in the footsteps of a western model; architecture, central administration, and
transportation were some of the fields that were intended for change, and these are discussed

in the following section.

6.12 The late 20"™ century and modern scholarship
As it has been shown, the 19™ century drawings had slowly been replaced by photographs of

the city, in an effort to captivate its essence. It was only in the 20" century that there was a
more systematic effort to catalogue the monuments of the city through the use of
photography. As Mathews notes in the introduction of his Photographic Survey of the City,
historical photographs can be retrieved from the archives of the Society of the Preservation of
Ancient Monuments, established in 1910. During the Late 19" and 20™ centuries British
Architects trained in the Arts and Crafts tradition recorded drawings and photographs in
Istanbul under The Byzantine Research and Publication Fund of the British School at

Athens.*”® There are also archives of the German Archaeological Institute in Istanbul, the

323 http://www.bsa.ac.uk/index.php?option=com content&view=article&id=125&Itemid=185
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Dumbarton Oaks collection, the Fogg Art Museum in Harvard, and the Bildarchv foto
Marburg in Germany (Mathews, 1976, pp. 8-9). Mathews in 1976 published a monumental
work of photographs of 655 churches (Mathews, 1976) that preceded Muller-Wiener’s
topographical study of the city. The latter has been a nodal point of every topographical study
of the city and combines information on historical sources and archaeological material
(Miiller-Wiener, 1977).%**

The 20™ and the 21* century has seen the apogee of studies related to the city. Focus
now is on topography in terms of archaeological remains and their spatial reference.’*’
Studies focus not only on topography and monuments examining various aspects of everyday
life**® but also on the transformation of the landscape from a Byzantine capital to an Ottoman

and Turkish city.**’

6.13 Conclusion
This chapter provided an outline of sources on the topography of Constantinople, a

necessary background and sense of what we know and how we know it about the Byzantine
capital, a step towards understanding the nature of the Constantinopolitan landscape and the
aspects of its multiple characters.

Until recently, the value of early representations of Constantinople was doubted,
because they were considered not to follow any laws of cartography. Although, only recently
has been shown that these maps intended to be faithful representations of the city and that
they do have some degree of accuracy (Manners, 1997, pp. 81-88). It has been shown that the
creator of the ‘perspective plan’ or else early- bird’s eye view, had first-hand knowledge of
the topography of the city, and was aiming for a truthful representation (Nuti, 1994). It has to
be noted here that these early representations and their copies are cultural constructions,
products of their time, and as such often comment on the historical reality they are
contemporary to. Choosing to omit (or ‘silence’) the architectural manifestation of the Islamic
conquest of the city shows the map’s creator’s refusal to acknowledge the change, and a
mourning of the Christian character of the city. This ‘silence’ suggested by Manners doesn’t
indicate an inability to produce a truthful representation (Manners, 1997, pp. 94-96). There is
consequently a need to stimulate ideas about the ways they can be used in order to incorporate

information that they contain into our interpretations. The existence of early depictions of

324 Although inaccessible to non-German speaking audiences.

323 The most recent work with extensive bibliography is Dark and Ozgiimiis.

326 Key works where extensive bibliography can be found are Necipoglu, 2001; Magdalino, 2007; Marinis, 2008;
Magdalino, 2010; Berger, 2013.

327 Excellent study with relevant bibliography and sources is Kafescioglu, 2009.
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roads is often acknowledged by scholars (Kafescioglu, 2009, pp. 147, 153, 156-157, 160) but
has not yet been approached. In the absence of much published archaeological data on streets
(Dark, 2004), the representations of a street network in historical maps should not be ignored
as it can shed light and possibly significantly contribute to our understanding of its historical
evolution. To this approach of streets as cultural sites, the narratives and accounts of the
travellers across the centuries should not be ignored. It is often within these wistful accounts
that natural of the landscape as a world of meanings and understandings, that is captured.
Understanding all genres of available sources on the topography of Constantinople is
vital not only for solving methodological problems in terms of representing data in this study
using GIS, but also in approaching an understanding of any aspect of the landscape. It is not
only important to know what we know and how, but also to comprehend the ways research of
the landscape of Constantinople was shaped throughout the centuries. This understanding
leads on to the following chapter, where the focus is on the perception of Constantinople as a

sacred landscape.
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Chapter 7 Where the memory takes you: experiencing text in the landscape

Following the introduction to the landscape of Constantinople (Chapter 6), this chapter
focuses on the 10™ century litanic sacred landscape. It builds upon the understanding of the
nature of litai (Chapter 2) and the affect of their experience (Chapter 5). It also revisits the
data of the annual, commemorative litai of 10th- century Constantinople, presented in Chapter
4. Specifically in this chapter space, time, practice, material culture and people are all brought
together in order to understand the affective fields between them and the way people engaged
with their landscape during processions.

In order to understand the role of space in experiencing the litany but also the
attributes that the landscape gains through litanic activity, it is essential to focus on three
elements of litai; space, time and practice. Thus the spatiotemporal character of sites that are
used in litai is examined in order to better understand this dialectic affective relationship
between practice and landscape.

First, in our approach of understanding the sacred landscape from space to place, the
first section ‘Space’ establishes an understanding of the spatial reference of litanic sites,
which reveals whether location, as fixed space, affects practice. The section first introduces
the city’s spaces used in litai. Then the following section entitled Time is a spatiotemporal
examination of litai. Litanic use of sites is examined cumulatively, using various
methodological tools in GIS, in order to understand the density of the sites both in space and
time, and explore this way the affective fields between landscape, practice and time.

Once the spatial and temporal elements of litanic practice are understood, the focus
turns to the extent to which litai attributed meaning to specific locations. The third section
entitled Practice, focuses on the fact that as not all sites were used in litai means that those
that did, gained de facto a different character from those sites that were not; in other words,
the character of litanic activity. This character was associated with the very notion of litai as
supplications.’*® The supplicatory character also related to the commemoration of the day on
which the litany took place®*’ and can be summarised into three main categories: Biblical
events, civic events and events that related to Saints. In the subsection ‘The Use of Sites:
Commemoration and Character,’ sites are placed in these three main categories. This way the
affective fields of which litanic sites form part, are better understood. The commemoration of

the day is highlighted by the use of specific hymns prescribed for the use on particular days.

328 A shown in Chapter 2 and 5 where litai are discussed as a prayer of the body of the City.
329 As discussed in Chapter 2.
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A separate part of this section discusses these hymns, also called litanic troparia.”*” In this
chapter, these hymns are reproached in order to understand the effect of text on space, which
can enhance our knowledge of the way litanic practice can affect the perception of sacred
space.

The final section entitled Sacred Networks builds upon the previous sections of Space,
Time and Practice. It is a discussion on the ways litanic sites should not be viewed as fixed
points in the landscape but as part of affective relationship networks with the sacred. This
relationship is reflected in the processional routes the litany followed. To better understand
these affective fields it is important to examine the streets that were used during litai as litanic
sites and see whether these streets were perceived to be sacred spaces during these
processions. The section commences with a focus on streets, starting with an introduction to
the streets of the City and a discussion on methodologies for understanding the street system.
The discussion will then move to the examination of processional routes. The connectivity of
sites forming litanic networks will identify whether specific networks were used more than
others during the liturgical year. Furthermore apart from the way the sites connect, the
importance of their use as starting points, interim stations and terminal points will also be

discussed.

7.1 From Space to Place: the use of sites and their character

7.1.1 The ground’s surface
As it has been noted in Chapter 6, the elevation of the city has been a subject to alteration

since its foundation. This aspect of the landscape is something that merits further
archaeological work with the use of various digital media,”' using data drawn not only from
the modern landscape but also from historical sources on the urban transformation of the city.
In this thesis World Shaded Relief layer, available through Esri (2014), *** has been used as an

elevation map™>>.

Z 30 Tclllc;jse were first introduced in Chapter 2. The litanic troparia of the Typicon where then discussed in Chapter
and 5.

31 Quch as CAD and GIS

32 For more on the basemap regarding resolution (cell size) and how it was develo%_)ed, but also coordinate
systems and extent, visit http://Www.arcgis.com/home/item.html?id=9¢c5370d0b5414de1b48a3792d7377112

'Maps throughout this book were created using ArcGIS® software by Esri. ArcGIS® and ArcMap™ are the
intellectual property of Esri and are used herein under license. Copyright © Esri. All rights reserved. For more

information about Esri® software, please visit www.esri.com.'

333 Understanding the elevation of the byzantine landscape is potentially of great benefit to this ttslrlpe ofhsttudy.
erig

For example liturgical time could be evdluated as a ‘cost’ in a procession’s route and along with
elevation data could provide an image of the amount of time needed for moving from one litanic site to another.
Furthermore the elevation can be also examined as a parameter in terms of experience of the sacred topography,
as the physical effort required to move from one place to another had significant implications on the ways sacred
landscapes and religious practices were formed, especially in association with pilgrimage. As some routes would
be harder to process than others, this could affect the exp¥ience and therefore the character of the sites involved
in the litanic networks. Constructing an elevation model would be useful, therefore, for advancing this type of
study. In this thesis, elevation data have not been taken under consideration as it lies outside the scope of the



7.1.2  The sites
As noted by Magdalino, there were 248 shrines used for liturgical purposes according to the

Typicon (Magdalino, 2007, pp. 1, 27). The churches used for litanic purposes therefore
consisted of approximately one fifth of the Constantinopolitan churches of the 10" century as
reflected by this particular source.*** In terms of spatial distribution the sites are intra and
extra mural, when taking the Theodosian wall as the city’s boundary.

The spatial reference of these sites is known from textual and archaeological material.**

Specifically:

* Some sites do survive in the modern landscape and are still visible, such as the church
of Saints Sergius and Bacchus. As it has been discussed in Chapter 6, after the
conquest of the city some churches were converted to mosques or used for other
purposes and they are standing up until today.>*® These surviving monuments have
undergone considerable change since the 10™ century, and should be considered the
products of various layers of alteration through the centuries.

* Other sites can be identified securely even if the original church is not standing today.
A good example is the church of the Holy Apostles, which in 1461 was replaced by
the Fatih Camii (The Conquer’s Mosque) on exactly the same site (Miiller-Wiener,
1977, p. 406; Kafescioglu, 2009, p. 240). The locations of other litanic sites survive
through archaeological traces that are still visible but in ruins, as for example the
Tribunal.**’

* On some cases locations of sites have been identified but there are no visible traces
such as the church of Saint John at Hebdomon, that has been excavated but covered
and it is not visible any more.

* On other cases the location of sites is drawn only from textual sources, such as in the

case of Saint John at Dihippion (Grélois, 2006).>*®

In the previous chapter historiographical aspects of the topography of the city were

examined in order to explain the problems that relate to our knowledge of the topography of

research aims and objectives. Using eucleidian distance can still be useful to illustrate the ways we can think
about the byzantine landscape and the religious practices that shape its identity.

33 The number is not absolute and does not necessarily reflect a true image of the 10th- century landscape. It is
based on the data as drawn from the Typicon. For a discussion regarding the topographical information we get
from the Typicon and the Patria Constantinopoleos see Magdalino 2007, 1 27.

335 18 out of 50 litanic sites survive archaeologically.

3¢ See also Chapter 6. For a list of the structures that have been converted into mosques and which structures
survive or not, see Appendix I'V.

337 Traces of the Tribunal were still visible in November 2013.

3% In Map 1 (Appendix X), sites that survive or for which there is archaeological evidence for their spatial
location are represented in red. Those shown in black are placed on this map at locations given in textual sources
and by critically examining the existing secondary bibliography of the topography of Constantinople.
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the byzantine city. In relation to the study of processions in Constantinople the main
challenge is to create a map that combines both sites that survive and don’t survive
archaeologically. In this chapter these studies are used to create a visual image of the 10th-
century litanic landscape of the city as indicated by data from the Typicon of the Great
Church. Table 2 (Appendix I) summarises the sites that were involved in litanic activity. The
list includes ecclesiastical and non-ecclesiastical sites and it is visually represented in Map A.
The order that the sites appear in the table follows the order that the sites were used in litai
during the liturgical year (as shown in Chapter 4). Non ecclesiastical sites include the Forum
of Constantine, the Tribunal and also gates at the walls of the city.

Other important civic sites, such as the Forum Tauris or the Forum Bovis, were not used
as stations. Even so, as these sites were in the main arteries of the city, they were part of the
visual experience during processions. It is important therefore to keep in mind, that the sites
used in litai were not the only sites experienced. What is significant with regard to litai is that
sites with a civic character, like the Forum of Constantine or the Tribunal and gates of the two
walls, were incorporated in to the litanic activity, reflecting that the perception of any
divisions between the civic, religious, sacred or mundane are all constructive labels of one’s
own preconceptions.” By the end of this thesis it will be clear that these identities did not
exclude one another but rather they were activated through practice. For example a mother
does not stop being a mother when she is an employee during her hour works, neither does
she stop being an employee after hours of work. But rather the experience of the working
environment or motherhood is what gives her this identity. In the same way, the landscape is
not sacred or mundane, but both. The sacred does not stop being present in the landscape after
the end of religious practice and in the same way the mundane does not disappear during
sacred rites. What happens is that these identities were attributed and understood during
specific practices. In other words, people could access specific atmospheres®*® and attune to

the worlds around them.

7.1.3  The spatial distribution of churches (Appendix X, Map 1-4)
The spatial distribution of litanic sites reveals that most of them were concentrated in close

proximity to Hagia Sophia and the Forum of Constantine. Other hubs formed inside the
Constantinian wall close to the Church of the Holy Apostles and the Church of the Theotokos
at Blachernae, at the North West corner of the city. Other nuclei lay close to the old Golden

339 The Forum of Constantine was in the area where the column of Constantine stands today. The forum of
Theodosius was where the remains of the arch of Theodosius now stand, close to Bayezit square. The forum of
Marcian was where the column of Marcian stands and the Forum of Arcadius where his column can be found at
Haseki Sultan Street and on Cerrahpasha Avenue. Finally, the Forum of Leo was where the column of the Goths
(Gotlar Sutunu) stands at Sarayburnu (Mango, 2001, pp. 31-34; Dark and Harris, 2008).

% For an explanation of the term see Chapter 1.
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Gate and the Helenianae, at the southern side of the Mese, moving from the east towards the
west side of the city, where the Church of the Theotokos Jerusalem and the Golden Gate
formed another nucleus. The Tribunal and the churches at Hebdomon marked the south west
space outside the Theodosian wall, whilst the Church of the Theotokos and the Gate of Pege,
as well as the Cosmidion and the Pteron Gate marked the middle and northern parts of the
city. It seems that sites were used inside and outside both walls, covering the whole
landscape, from east to west and north to south. The sites which lay outside the walls were in
proximity to gates often used as stations during litai, specifically the Pteron Gate and the
Cosmidion, the Pege Gate and the Church of the Theotokos Pege, the Golden Gate, and
Tribunal with the Church of Saint John at Hebdomon. Although these gates should be
considered litanic sites, on some occasions they would almost certainly have just provided
access to the terminal points. For example in order to get at the Hebdomon one has to pass the
Golden Gate, but on 8" of May the procession terminated at Saint John without a station
there, in contrast with 25" September and 5™ June when the Golden Gate and the Tribunal
were used as interim stations before the procession reached the Church of Saint John. **!

The litanic sites were in close proximity to each other, in a radius between c. 250m to less
than 500m,’** and were sited on the main arteries of the city. These routes were the Mese, the
north-west and south-west branches, and the two coastal roads to the north and south of the
city As Berger (2001, p. 73) proposes, these arteries date back to the 4 century.”® In an
effort to understand what this proximity indicates, it has to be taken under consideration that
interim stations imply the route taken by a /ite. For example it would not be surprising if the
Golden Gate was used instead of the Pteron as an interim station to reach Blachernae, as a
procession could have walked along the walls. The proximity of sites cannot be explained by
their use as either starting points, interim stations or terminal points, as they could also be
used in processions with more than 500m distance between key points. In addition it has to be
noted that the density patterns of the litanic sites are not necessarily reflecting more densely
built areas. For example the area between the two Golden Gates does not have as many litanic
site as the area around Hagia Sophia, and yet it was densely built, with buildings and public
spaces roughly spaced an estimated c. 18m apart (Dark and Ozgiimiisun, 2013, p. 38).

There is no immediate explanation for this proximity of sites. Even if tested using taking
elevation into account, the length of the radius might vary, but the overall density pattern will

not. There are more sites used in the area around Hagia Sophia.

341
342

For details on these processions see Chapter 4.

This is problematic as it has not been tested against elevation data, but the 500m radius of major sites in the
city was also observed by Dark and Ozgiimiisun, 2013, p. 103.

33 The streets are discussed later on.
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The proximity of sites used for the same commemoration seems to be coincidental, for
example the Hagia Sophia was very close to the Forum, but the latter was some distance from
the Old Golden Gate, all nodes in the same processional route to the Hebdomon. On the other
hand the Hebdomon was close to the Tribunal, the Tribunal with the Golden Gate, the Golden
Gate with Theotokos Jerusalem, and the latter with the churches at Helenianae.

When we are thinking about density of sites, it is possible to add in the analysis a weight
as a factor. For example it is possible to not only examine the density of sites but also their
use in litanic activity. The Kernel Density tool in GIS not only calculates the density of sites,
but it can also graphically represent the number of times that every site is used.*** Using the
frequency of litanic use as a weight to the analysis reveals the spaces within the city where
litanic activity was concentrated.

In order to be able to fully understand how the hotspots and cold spots emerged it is
possible to use gradual symbols. Gradual symbols can be used to show the litanic use of sites
quantitatively. In Constantinople, however, the use of proportional symbols is not practical as
the frequency of litanic use at the Hagia Sophia and the Forum lies outside the normal range.
Thus the symbols for these two key sites would dominate the map area and obscure the
results. For this reason the symbols are not proportional and have to be used with caution in
order to clearly explain the role of each site where there are hot-spots of litanic use.

Taking the above under consideration it can be observed that the image of the litanic
landscape varies slightly; the area around Hagia Sophia, Chalkoprateia and the Forum was
forming a hotspot, as well as the area around the Holy Apostles, and the Blachernae. From
this, it seems that the main litanic activity took place inside the Wall of Constantine, whilst
the Hebdomon, does not seem to have been used any more than other litanic sites. Overall
though, the weighted density analysis reveals that the hotspots were very similar to the
unweighted density distribution of litanic sites. This similarity between the spatial
relationships of sites and their litanic use may indicate a pattern that suggests that the
density/spatial relationships of sites played a role in where the litanic activity was taking
place. Hence it can be said that the landscape had an affective role in way litanic practice was
performed. Of course, the sites which lay further away from these hotspots were not in
isolation, but rather in contact with these centres as they participated in networks connecting

them with the core of the city as it will be shown in a following section.

% Kernel density is a tool of the Spatial Analyst in GIS that ‘calculates a magnitude per unit area from point or

polyline features using a kernel function to fit a smoothly tapered surface to each point or polyline’
http://resources.arcgis.com/en/help/main/10.2/index.html#//009z0000000s000000
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From the discussion so far it has been argued that the whole city was treated as a church
and litai covered the main corners of the city. A closer look at the analysis of the litanic
activity showed specific places were used more than others. One could argue that the density
tools showing where litanic sites were concentrated is enough to understand where most of
this activity was taking place. Standard Distance analysis, another tool in ArcMap (GIS) can
also be used to find the physical centre of the city. The spatial relationship can then be
examined between the physical centre of the 10™ century litanic landscape with the religious
centre formed during litai. ArcMap describes Standard Distance as ‘measuring the
compactness of a distribution provides a single value representing the dispersion of features
around the centre. The value is a distance, so the compactness can be represented on a map by
drawing a circle with the radius equal to the value.”** The result of a simple Standard
Distance analysis is represented in Map 5 (Appendix X) with the pink circle. Within this
circle it is possible to identify the most centrally located feature. The Central Feature tool>*
identifies the most centrally located feature by identifying the site with the smallest
accumulated distance.”®” From the analysis it emerged that the most centrally placed litanic
site was the Church of Saint Stephen at Constantinianae.*** By performing the same analysis
and adding litanic use to weight the data, a different result emerges. The second circle (yellow
in Map 5, Appendix X) covers the area inside the Constantinian Wall. This represents the area
where most of the litai took place.

Even without the use of the tool it is obvious that the physical centre of litanic activity
was not at the area where Hagia Sophia was. What makes Hagia Sophia a litanic centre was
not its physical location within the city, but the fact that it was used more than any other
church. The plethora of churches which developed across the city could have easily made any
other area the main religious centre, in the same way as the Church of the Holy Apostles
became a centre for commemorating deceased emperors. Therefore it is not the landscape that
played a role of where the litanic activity was concentrated. Even the weighted distribution
does not provide an explanation of why Hagia Sophia was used more than any other church,
which is obvious when examining all sources relevant to the religious life of Byzantium. God
was the one who was worshipped, all other figures were meant to be venerated in
thanksgiving or supplication for their intersessions with God. It is almost self-explanatory that

the church dedicated to God’s Wisdom, was the one that continued through the centuries to be

345 http://resources.arcgis.com/en/help/main/10.2/index.html#//005p0000001m000000

3% This remains a hypothesis as the analysis was performed without taking under consideration elevation data
(Euclidean distance instead of Manhattan).

347 For more on the tool see http://resources.arcgis.com/en/help/main/10.1/index.html#//005p00000015000000
% Again this is just a hypothesis as the input of Saint Stephen at Constantinianae is based on textual sources and
the site does not survive nowadays.
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the most important place in the city for the spiritual life of the faithful. The church was not
just a monument, a building, but the omphalus of the city, which all other churches orbit. This
applied not only to those on the periphery of the city, even the ones as far as Hebdomon, but
even those across the empire. It is the Typicon of the Great Church that influenced the
cathedral rite of the churches within the empire (see Chapter 1). Hagia Sophia had a
philosophical significance. In an imaginary planetary system, Hagia Sophia would be the sun
and all other churches planets orbiting this church during the liturgical year, with some close
to the centre such as Chalkoprateia, and others far away, such as the church of Saint John at

Hebdomon.

7.1.4  Density of sites, Mapping Clusters and Measuring Geographic Distributions

Using tools in GIS enables us to identify features with similar characteristics, identify which
sites form hotspots, cold spots or are outliers,**’ according to either their spatial location or
their values. In order to present the data relating to litai visually and perform spatial and
temporal analysis, the data of the Typicon were entered into GIS environment. The result was
a table of 189 entries representing every site visited in a specific moment during the liturgical

year. The following fields were used to record attribute data:

e  ‘Name’ for the name of the site,

*  “‘When’ for the date that the site was used for a litany,

*  ‘Character’ for the character that the site gained according to what the litany was
commemorating,

e  ‘Participant’ to show to which processions the emperor and the patriarch were
participating,

e ‘Troparion’ refers to whom the Troparionn of the lite is addressed to.

Last but not least, the ICOUNT records how many times the same site was visited
during the same day (Appendix II).

As discussed in Chapters 3 and 4, the two litanic cycles should not be examined
separately as this will not provide a comprehensive image of the litanic activity within the
city. Given that the date of the commemorations of the moveable cycle varied from year to
year, it was decided to select one year from the 10" century in order for the data to be entered

in the GIS. The year chosen as discussed in Chapter 3 is AD950.

3% Identifying spatial outliers means to find those features that their non-spatial attributes show an anomaly
compared to their neighbours (see Encyclopedia of GIS, p.834).
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7.2 Time: the temporal distribution of litanic sites- time as a third dimension

Litanies per month
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Figure 38 number of litai per month according to the Typicon of the Great Church
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Figure 37 Number of litanic sites used per month during the liturgical year,
according to the Typicon of the Great Church.
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To fully understand litanic sites, it is necessary to visualise time. Nowadays people
understand time by the perpetual motion of the earth around the sun and the way it affects the
landscape (see also Chapter 3). This perpetual motion of days passing is expressed culturally
in the existence of days, months and years. One could go on Google Earth and move the time-
bar left or right and see how a landscape has changed over time. Features emerge or
disappear, altering the snapshots in time of the landscape. Therefore, this change reflects
actions (practice) that leave a material trace in the landscape. The absence or presence of this
material trace gives the impression of motion. For example, buildings appear static, but the
process of a building being built actually requires materials and action. One of the attributes
of action is time.**® It takes ‘x” amount of time for a specific practice to take place or be
completed. The amount of time required should not be translated in terms of ability, as for
example a skilled craftsman would require less time to make an artefact than someone with
less experience. This skill which relates to time (faster production) also has a deeper
connection with time and practice; the experienced craftsman had the experience to create the
artefact again and again over time. It is the relationship of time and practice that have a result
on the time efficiency of the craftsman. Time is thus a cultural product as it also depends on
the skills of the person who taught the craftsman, whose skills are a result of his own
experiences. Hence the emergence or disappearance of features in the landscape does not only
have a spatial reference but also a temporal one. This temporal reference, can be viewed as a
fixed point in time translated in a day, month and year, and it can be measured in the number
of days, months or years that it required for the action (e.g. the building of a church) to be

completed.

Time is best represented as a flow, which in its own turn is not best represented in a
linear way, but rather cyclically. The year of 365 days is better understood as a cycle
organised into the cycle of 12 months, the months into cycles of days and days into cycles of
hours etc. The flow of time is what transforms the cycle of a minute into a cycle of an hour, to
a cycle of a day, etc. As it has been discussed in Chapter 3, the liturgical year is defined by the
perpetual flow of the passing of time measured in days and months, with some of them
including litai. Within this flow sites were visited in a specific order, year after year. So the
above mentioned ‘planetary’ system, where litanic churches are visualised orbiting the Hagia
Sophia, the starting point in almost every procession, is not static either. The sites of the city
exist within the perpetual flows of time that are defined by cyclicality, which is perceived

through liturgical movement. This is the case not only because specific sites are used at

330 For a theoretical discussion on time see Ingold, 1993
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specific moments, appearing or disappearing from the litanic landscape (their presence in the
litanic landscape is defined by their use in litai), but it also changes through time. The Typicon
for example is a product of layers of practice, and some processions described in the 10th-
century Typicon reflect the practice of an earlier phase of the litanic landscape (as discussed in
Chapter 1 and shown in Chapter 4). This phase evolved as newly built churches emerged and
were included in the litanic activity, altering the picture of the litanic landscape. The Typicon

provides only a snapshot in time of the practice of the 10™ century.

Therefore the temporal facet of the litanic landscape is far more complex than it
appears when examining the liturgical year day by day. For example the Kernel Density map
shows that the two hotspots of litanic activity, Hagia Sophia and the Forum are located
closely to each other. The 2D map visualisation, however, limits our understanding of
whether these hotspots had both proximity in space and time. The same applies to the
Blachernae area and the Church of the Holy Apostles, where it is not instantly obvious
whether these hotspots were close in time or whether they represent a seasonal phenomenon.
One could argue that the above is easily answered by the graphs based on the statistical
analysis of the data as sourced by the Typicon (Figure 37, 38). It is necessary though to
explore ways of representation and analysis that combine the above. Whilst historians
understand these flows of time in a horizontal way, archaeologists do so vertically by
examining stratigraphic levels. Material culture is the result of action (human or not) and in an
archaeological context it has a specific relationship in space horizontally and vertically. The
vertical spatial reference of the excavated features reflects a temporal reference that is
explained through the relationship of layers. The same principle could be applied to the

byzantine litany in order to better understand practice.

The evolution of GIS science has led to the exploration of ways of analysing activity
patterns and their spatiotemporal relationships in order to understand human spatial behaviour
(Mei-Po and Jiyeong, 2003). Therefore images like figure 37and figure 38, where data from
both liturgical cycles are represented in a linear way, are also able to be re-examined by using
innovative visualisations that can lead to a more comprehensive understanding of the
spatiotemporal relationships of the data. For instance in order to understand how the hotspots
of litanic use were created, it is necessary to also take under consideration time. Approaching
litanic time in a spatial way means that rather than only thinking of how many times a site
was used during the liturgical year, we can pinpoint the specific litany in space and time
giving it a unique reference. This will enable an understanding of the relationship of one

litanic practice and commemoration with the other.
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To analyse the data using the variable of time, the Conceptualisation of Spatial
Relationships toolbox was used. A spatial matrix file was created, using the Generate Spatial
Weights Matrix tool found under the Modelling Spatial Relationships toolbox, to weight the
data using time. The file contained the data for the temporal relationships of the litanic events
that is the difference in days between all litanic events. In other words using this data it is
possible to visualise the distance in time between every litanic site. Using this information in
combination with the spatial reference of sites, it was possible to visualise the relationship of
space and time in the litanic landscape.

The results can be displayed by using snapshots representing the use of sites during
the liturgical year, by week, or any interval the user wants (see Appendix XI). There is the
option to create an animation which enables the user to see how these changes of land use
occurred through time, the data can be displayed cumulatively if desired. The benefit of the
animation is that the data can be displayed with user-defined time intervals. Using 365
seconds for example and ‘days’ as an interval the data are represented in a way that imitates
the liturgical year, giving a sense of how the sites were used during the year. Another
representation of the spatiotemporal relationships of litai can be done within a 3D
environment. Time can be used as a third dimension in either ArcScene or ArcGlobe, to
enable a comprehensive visualisation of the use of sites during the liturgical year. The use of
litanic sites can be visualised statigraphically, with the oldest event below the most recent by
extruding point features to reflect temporal progression (Esri). The height difference of each
feature is defined by the number of days passed since the previous litany took place, using the
Special Weights Matrix file that was genrated based on the data of litanic events.

The spatiotemporal patterns of litanic activity enable the examination of the
relationship between litai (every litanic day with another), not just the examination of the litai
themselves (which sites were used during the day). In terms of landscape this means that
specific sites within the city that were connected through litai were examined as clusters, and
in relationship with other ‘litanic-clusters’. The results of this analysis are presented using
maps as a comprehensive way to visualise of the results.

The 3D representations of the way litai connect to each other, not only to enables an
understanding of the spatial relationships between features, but also provide a better way to
explore the importance of their temporal connections. For example by examining the ways
the density of the use of each site was formed enables us to understand how these hotspots
emerged. Specifically, the area where the Forum and Hagia Sophia are was more densely used

during the length of the liturgical year, whilst sites such as the Holy Apostles were used less.
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Furthermore sites at some distance from Hagia Sophia, like the sites at the Hebdomon, have
longer gaps between the times when they were used.

From the collective use of the tools and methods discussed above for the analysis of
litai in space and time, it emerges that there was a significant rise in the use of sites during the
summer months in comparison with the colder months, such as February (see figures 37, 38
and Appendix XI). Places outside the Wall of Constantine were used at least once during the
period from September to April, but from May to August there was a rise in their use,
especially in relation to the commemoration of civic events. This is surprising considering
that commemorations were not freely distributed across the year. It was the historical and
temporal context of the event that determined when it should be celebrated during the year, as

351 Whilst there was no choice on the

for example the anniversary of the martyrdom of a saint.
day on which something should be commemorated, it seems there was a choice on whether or
not a litany should take place. Therefore the question emerges is whether this rise in the
number of sites used during the warmer months is indicative of a conscious consideration.

The latter is not entirely impossible considering the fact that weather could affect the selection
of the route for visiting the indicated sites. In the Typicon of the Studios Monastery for
instance there are specific instructions for where the /ite of the monks should go when there
was bad weather (Studios, Typicon, p. 228). There was no such clear indication in the Typicon
of the Great Church but from the De Cerimoniis we learn that the porticoed streets of the

Forum were used in case of windy weather (Berger, 2001, p. 80). It does seem, therefore, that

the compilation of the order of the Typicon was the result of careful planning and thought.

7.3 The use of sites: Commemoration and character

Table 8 Categories of Characters of Commemorations and number of litanic days

Biblical 8
Civic event 16
Martyrdom/Relic 36
Martyrdom/Relic, Civic event 3
Synaxis 5

3! There were exceptions as for ecample in the case of the commemoration of Saint John the Chrysostom (see

Chapter 4).
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As it was noted earlier, the sites used in litai gained a supplicatory character just through their

participation in the litanic affective relationship networks between the earthly and the

heavenly. This section examines this character more closely in order to enhance our

understanding of the affect that these litai had to people’s experience of the sacred landscape.

For analytical reasons events or figures commemorated on a day that the Typicon ordered a

litany, have been placed in thematic categories (Appendix V).

In the first category that is entitled ‘Biblical’ and refers to feasts relating to the
New or Old Testament, there are eight litanic days. Biblical figures such as the
Apostles, the Theotokos and the Baptist are not included in this category,
however, but are included in another category entitled ‘Saints’. This allows us
to differentiate between the veneration of figures and the commemoration of
events.

In the category ‘Saints’ there are 36 days that related to the martyrdom of a
saint and his relic. Three days were also dedicated to the commemoration of a
saint and a civic event on the same day.

16 days have been placed in the category ‘Civic’ events. These litanic days
commemorated times that the city was in danger due to enemy attacks or
physical phenomena.

Two days celebrating a Synaxis that include litanic activity. Synaxis and the

translation of relics are classed separately to facilitate the discussion.

It has to be noted here that the boundaries of these categories are very thin as the

presence of a relic for example was considered a major civic event, as relics were considered

to have sacred properties that the city could use for its protection. Saints’ days too could have

a civic element, as in many cases they were people who once dwelt in the city and who passed

into the sphere of sainthood, such as emperors and patriarchs. Or for example when the city

commemorated a civic event in reality, as it will be discussed later on, the commemoration

was to worship God for the salvation and in thanksgiving to the Theotokos or the saints for

their intercession. This categorisation is artificial and does not imply that these boundaries

were consciously understood during Christian veneration and worship. Civic and religious

identities were blend to each other. Therefore these categories are used for hermeneutic

purposes and mainly to examine the spatial element of specific commemorations and

venerated figures. The sites used during these commemorations acted not only as spaces for

the rite but were actually participating in the affective relationship networks through which
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people engaged with the landscape. They become the places where the processes of accessing
and creating social memory took place.

In order to visualise how this practice gave specific character to specific sites, the data
was processed in GIS to examine the spatial element of this character (Appendix X, Map 2-4)
From the analysis it emerges that most sites were used for various commemorations. It is
noticeable though that the area closer to the walls was mainly characterised by sites that were
used purely for the commemoration of civic events such as enemy attacks and the dedication
of churches.

As litai moved from inside to the outside of the church the character attributed by the
litanic use was given not just to the site but the whole landscape as experienced during these
litai. In an effort to deconstruct this character, the landscape can be divided in zones, using
Thiessen Polygons. Thiessen Polygons are generated from a set of sample points. Each one
defines an area of influence around its sample point, so that any location inside the polygon is

closer to that point than any of the other sample points.”*>

From the use of Thiessen polygons
it is obvious that the southwest part of the city was mainly characterised by sites that used for
the commemoration of purely civic events such as enemy attacks and dedication of churches.
Conversely, the ‘Civic’ and ‘Saints’ categories were very thinly spread (Map 6). Taking the
latter under consideration and by examining the spatial reference of these two categories, it
seems that the litanic character of the whole landscape was dedicated to the commemoration
of events or figures which were very important for the life of the city.

After having approached the spatial thematic character of the litanic commemorations,
it is time to examine this character a bit more closely. As it has also been discussed in Chapter
4 during litai short hymns were sung. These hymns the froparia, were reflecting the theme of
the commemoration of the day and they addressed to God, the Theotokos and the Saints.
Examining the litanic troparia as part of the litanic commemorations, can enhance our
understanding of the affective fields between the practice, people, the sacred and the

landscape. To do so, the litanic troparia which were textually examined in Chapter 4 are now

re-examined spatially.

7.4 Troparia and the litanic landscape
As it has been mentioned in Chapter 2, litai were participatory in nature, as people

actively participated in the lite, responding to the petitions of the deacon,” by singing the

troparia. These are a genre of ecclesiastical poetry with a musical tone, and are mainly a

392 http://support.esri.com/en/knowledgebase/GISDictionary/term/Thiessen%20polygons
333 This is part of the antiphonal psalmody that has the notion of repetition of psalmic hymns or troparia (Foley
and Bangert, 2000, p. 17; Attridge and Fassler, 2004, pp. 19-23).
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characteristic of the cathedral rite rather than the monastic.>>* This type of hymn was ideal for
the liturgical activity in Constantinople, as it consisted of small verses, easy to remember and
to repeat (Baldovin, 1987, pp. 214-218).

Singing was rejected in the early years of the church, as music was considered
inappropriate for promoting the correct emotions of prayer, ‘what kind of tears could result
from the troparia...when a monk stands in his church or his cell and raises his voice like the
oxen?”’ (Wellesz, 1961, p. 172). By the 6" century, troparia had become part of liturgical
practice and later on they formed groups, multiple compositions with verses that are called
kontakia and canons (Wellesz, 1961, p. 174; Schmemann, 1966, p. 169; Baldovin, 1987,
Lingas, 1995; Lingas, 2007, p. 219).>>> By the middle Byzantine period, ‘these texts were
truncated to their preludes and first stanzas’ (Krueger, 2004, p. 167). Before the 10® century
troparia were being included in the Octoechos, a liturgical book that contained the hymns of
the weekly cycle and was later incorporated into the Sticherarium. The troparia discussed
here belong to the monthly cycle as every feast in the liturgical calendar had a Troparion
which reflected the theme of the commemoration of the day (2001-2008).>>® These troparia
are found in the Menaion, a liturgical book that contains hymns to celebrate feasts and saints
(Spanos, 2010, p. 452).%"

Although froparia provide a suitable case study to approach the role of text in
practice, and its effect on the way the city was perceived and experienced, it should not be
forgotten that they can only provide partial observations regarding the affective fields
between landscape, people and the sacred. As there are other texts that are experienced during
the litany, such as passages from the Psalms that were also meant to be sung by the lite, or
readings from the Gospels, troparia can only provide an image. In terms of emotion, singing
the troparia as part of the litany was an integral part of the prayer of the ecclesia, therefore
their inclusion could provide not only a unique insight into the ritual and its perception, but
also a platform for understanding the ways and the mechanisms in which the sacred character
of the city was gained and perceived during litanic activity.*>®
Even if they have a religious content and they were used in liturgy, as it has been

shown in Chapter 4, they also reflect the social realities of the time of their composition

3% The history of the cathedral rite has been very briefly discussed in the previous chapter. For a detailed

analysis and extensive bibliography on the history of the Byzantine Rite see Taft, 1977; Taft, 1992; Taft, 1995.
333 1 ingas notes that Wellesz is wrong — and thus wrongly repeated by other scholars — regarding the replacement
of the kontakion by the canon and he notes that there is a coexistence of the two liturgical traditions.

3% For more on the difference between troparia, kontakia, canons and their role in byzantine ecclesiastical music
see Wellesz, 1961; Conomos, 1984.

37 For hymnography as a genre that highlights the intercessory role of the Theotokos see Cunningham, 2014,
pp-144-147.

%8 See also for Textuality and Redemption Krueger, 2004, pp. 158-188.
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(Krueger, 2004). Often they refer to civic aspects, such as enemy attacks or religious
controversies. In many cases they are of known providence, something that facilitates an
understanding of their qualitative nature by placing them in temporal context. > The latter
does not ignore the continuity of the use of these hymns, but rather recognises the importance
of the time of the first composition of the hymns in order to understand their use in the
liturgical practice.

Their value as auditory stimuli in experiencing the sacred in the landscape has been
explored in Chapter 5, where litai were approached as practice, exploring the ways perception
of the sacred was enabled through the participation in the /ite. In Chapter 2, troparia were
approached literally and in their chronical context during the liturgical year in order to see
how they were practised and received in relation with time. Troparia were examined in terms
of reflecting the entwined affective fields between people and specific divine figures during
specific feasts. Specifically, the analysis focused on the textual dimension of emotion,*®
examining the froparia as a ‘text in practice’ in order to reveal the qualities of the affective
fields that they created during specific times within the liturgical year and their role in
creating specific /oci that attribute a sacred character to the city. This section therefore
explores how the study of ritual can shape new research questions regarding sacred
landscapes, opening avenues for exploring alternative geographies, such as the litanic
landscape.

An examination of these hymns as practice can enhance our understanding of the
perception of the sacred landscape. To do so, drawing the data from the textual analysis in
Chapter 4, troparia are here discussed in relationship with the specific sites where they were
instructed to be sung. Some troparia were sung inside churches but others, were sung on
route during the processions. The location of froparia is examined in order to reveal places
within the city which gained a similar character through this specific practice. This similarity
in character is gained through auralization which is ‘to synthesize sounds so that, upon
listening to them, you are virtually transported to a different place’.>®' Therefore the litanic

sites do not connect only through the procession of the /ite, but also by the experience of

byzantine chant.
The analysis focuses on three qualities of the troparia:

a. their textual content, which total 52 different troparia (see Appendix VI),

3% Such as hymnographer Kassia, Emperor Justinian, Romanos the Melodist and others.
3% 1n terms of the way text becomes a medium for communicating and expressing ideas and emotions
361 http://iconsofsound.stanford.edu/auralization.html
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b. their temporal context, based on the liturgical days on which they are instructed to

be sung and
c. their spatial context, as instructed by the Typicon.

This analysis is based on the understanding that these three attributes give to each
Troparion a unique identity. For example a Troparion sung at the Forum of Constantine but
also at Hagia Sophia, on two different liturgical days, was perceived differently, as the place
and commemoration of the day were different. Therefore it creates different affective fields
between people, landscape and practice. As some of the troparia appear more than once in the
liturgical year, and in some cases the same Troparion was sung on the same day but in a
different place, the 52 different troparia, become a total of 104 entries (Appendix VI, 2). It is
this latter number that is used for the analysis. The discussion of every site is accompanied by
two graphs (see Appendix VI, 3). The horizontal axis of the chart represents the code of the
troparia (see Appendix, VI, 1), and the vertical axis the number of times each Troparion was
sung in the liturgical year. In addition, building upon the understanding of Chapter 4, a pie
chart represents the extent to which troparia were sung on each site discussed, and whether it
relating to God, the Theotokos or Saints. This way it is possible to have an images of the way
the worship of God, the Theotokos and the saints was disseminated in the city, through the

medium of litanic troparia.

7.4.1 Spatial analysis of litanic Troparia

* Hagia Sophia
There were 20 different troparia sung in Hagia Sophia. Three were sung more than once
during the liturgical year giving a total of 24 troparia (Appendix VI, 3:1, and Appendix VI,
2). The majority of the troparia were addressed to God and the Theotokos (Appendix X, Map
8; Figure 3). The reason why these troparia address to these specific figures have been

discussed in the previous chapter.
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Hagia Sophia

B God
B Theotokos

Saint Constantine
B Saint Gregory

Nazianzenus
¥ Saint Metrophanes

Figure 39 Troparia at Hagia Sophia

These troparia were also sung on other occasions during the liturgical year (Appendix VI, 1).
It is interesting to note that troparia 1, 2, 35 and 50 were only sung at the Great Church.
Troparion 1 addressed Saint Symeon and God. Troparion 2 addressed God and the Theotokos
as the intercessor and is related to the New Year, through its reference to God as the creator of
time and seasons. Troparion 35 was sung on the celebration of the dedication of the city. It
addressed the Theotokos and highlighted the idea that the city was dedicated to Her. The latter
was illustrated as the reason the city had been preserved through time. Troparion 50, sung on
Easter Monday, was inspired by the Bible and refers to the Resurrection of Christ. Overall, 23
troparia associate the site with God, 12 with the Theotokos and eight with Saints.

* Theotokos Chalkoprateia

At the Church of the Theotokos in the Chalkoprateia quarter there were six different
troparia, each of which was sung only once. Some of the troparia were sung only at this
church others, were also sung at the Church of the Theotokos at Blachernae, as well as at the
Great Church, the Forum and the route from Forum to Blachernae (Appendix VI, Figure 52,
53). From the context of the troparia, if compared with the ones sung at the Blachernae it
seems that those sung in the church of the Chalkoprateia were inspired by Biblical references
to the Theotokos. Specifically, they related to the fact that she gave birth to Christ (1
September), her birthday (8 September), her Presentation to the temple (8 November), the
Hypapante (2 February), the Annunciation (25 March), once again the nativity of Christ and
Her Ascension to Heaven (15 August). Therefore the troparia that were sung in the
Chalkoprateia do refer to the Theotokos but mainly to highlight her role in the divine
economy for human salvation. They highlighted the most important moments of the Life of

Mary during the liturgical year, something that was not the case with the troparia sung at the
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major shrine of the Theotokos, her Church at Blachernae (Appendix VI, 2; Appendix X, Map
8).3¢2

* Theotokos Blachernae

At the Church of the Theotokos at Blachernae there were only two different troparia sung.
Troparion 22 was sung during two different liturgical days and referred only to the
Theotokos, whilst Troparion 3 also referred to God. As noted earlier, Troparion 3 was also
sung at the Chalkoprateia and the Great Church (Appendix VI, Figures 54, 55). (Appendix VI,
2; Appendix X, Map 8).

* Forum towards Blachernae
Three different troparia were sung during this procession and all refer to God and the
Theotokos. Troparion 12 relates to an earthquake and was also sung at the Great Church and
the Forum. Troparion 30 was also sung at the Chalkoprateia, the Great Church and the Forum
and it celebrated the Virgin as the intercessor with God and the way to salvation. Troparion
38 was sung at the Great Church, the Forum and the Golden Gate and it celebrated God
hearing the intercession of his Mother and saving the city that sought refuge in Him
(Appendix VI, 1, 2; Appendix X, Map 8)..

*  Forum
The Forum was the most popular interim station for litai, and here twelve different troparia
were sung. These refer to God and the Theotokos, but also to martyrs and to the Archangel
Gabriel. Some of these troparia were also sung at Blachernae and the Great Church, the
Church of Saint Thyrsus at Helenianae and at the Golden Gate. In addition, 7roparion 11 was
sung at the Church of Saints Sergius and Bacchus, the only Troparion sung there, and refers
to God and the saints. It has to be noted here that Troparion 4, which refers to the Theotokos,
was only sung at the Forum (Appendix VI, 1, 2,3; Appendix X, Map 8; Figures 56, 57).

¢ Saints Constantine and Helen at the Bonus Cistern
There was only one Troparion sung at this church (Appendix VI, 1, Troparion 36, figures
58), on the feast of Constantine and his mother celebrated on 21 May. This Troparion was
also sung at the Church of the Holy Apostles where the tomb of Constantine was and at the
Great Church. As discussed in Chapter 4, the Troparion related to the dedication of the city
by Constantine, who is named an Apostle. As it has been discussed in Chapter 4, this is an
example of a Troparion with a civic character preserved from generation to generation in

social memory through practice. This Troparion is characteristic of how the idea of the divine

382 For analytical purposes Saints, apostles, archangels and other figures are examined together.
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origin of the city was communicated through time, transforming the churches of Saint
Constantine and Helen, the Holy Apostles and the Great Church into places where the idea of
the City being a sacred landscape was transmitted. (Appendix X, Map 8).

* Saint Lawrence to Blachernae and Great Church to Chalkoprateia
Troparion 42 was sung during the procession on the litanic routes leading from the Saint
Lawrence to the Church of Blachernae on 2 July and from the Great Church to the
Chalkoprateia on 31% August. As shown in the previous chapter (Chapter 4, see also
Appendix VI, 1) this Troparion addressed the relics of the Theotokos held in both these
churches. The Troparion exalted the Virgin as the ultimate protector of the city and asked for
peace and mercy. The role of the Virgin as the intercessor was not highlighted during these
processions, but as the analysis of the troparia sung at these two churches has shown, this

happened during different liturgical instances (Appendix X, Map 8).
* Church of the Holy Apostles

Holy Apostles
Theotokos Apostle Luc
8% 9%
Saint

Constantine Saint John the
8% Chrysostom
17%

God Saint Nikephorus
25% 9%
Saint .
Gr:ér(l)ry Saint éA(yndrew
. . (1]
Nazianzinus Saint Timothy

8% 8%

Figure 40 Troparia at the Holy Apostles

At the Church of the Holy Apostles six different troparia were sung, one of them on three
different occasions, referring to John the Chrysostom and Saint Nikephorus. The rest referred
to Saint Andrew, Saint Timothy, Saint Gregory Nazianzinus, the Apostle Luke, Saint
Constantine, the Theotokos and God. Troparion 28, as previously noted, was also sung at
Hagia Sophia and the Anastasis church. Troparion 36 was also sung at the Great Church and
at the Cistern of Bonus. Troparion 9 was sung at Saint Thomas at Amantiou (Appendix VI,
1,2,3; Appendix X, Map 8; figures 59, 60).
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* Golden Gate
The Golden Gate, as an interim station, had two different troparia sung there. They addressed
God and the Theotokos. Troparion 38 was also sung at the Great Church, the Forum and
during the procession from the Forum to Blachernae. Troparion 44, which was addressed
only to the Theotokos, was also sung at the Pege Gate, at the Pteron, at the Church of
Theotokos Jerusalem and during the procession from the Attalus Gate towards the Golden

Gate (Appendix VI, 1, 2,3; Appendix X, Map 8; figure 61).

* Saint John the Baptist at Sphorakiou
The Church of the Baptist, at the Sphorakiou had three troparia that referred to God and the
Baptist. Whilst Troparion 31 was also sung at the Church of the Baptist at Hebdomon,
Troparia 39 and 48 were sung only at the Church of the Baptist at Sphorakiou (Appendix VI,
1, 2, 3; Appendix X, Map 8, figure 62, 63).

¢ Saint Peter at Great Church
The chapel of Saint Peter at the Great Church was the place of three different troparia. These
troparia were being sung also at the Church of Saint Paul at the Orphanage and at the Great
Church (Appendix VI, 1, 2, 3; Appendix X, Map 8, figure 64, 65).

* Saint John the Apostle and Baptist at Hebdomon

The Church of the Apostle John at Hebdomon is where Troparion 8 was sung on two different
occasions, on 8 May and 26 September. The Troparion addressed Saint John the Apostle and
referred also to God. The same Troparion was sung at the Church of Saint John at Dihippion.
The Church of Saint John the Baptist was where Troparion 31 was sung. This also refers to
God and was also sung at the Church of the Baptist at Sphorakiou (Appendix VI, 1, 2, 3;
Appendix X, Map 8; figure 66).

e Anastasis Church

The situation at the Anastasia Church, dedicated to the Resurrection of Orthodoxy but also to
saint Anastasia whose relics were later transferred to the church, had two troparia, 10 and 28.
Neither referred to the Resurrection or to Saint Anastasia, but instead they were addressed to
God and to Saint Gregory the Nazianzinos. Troparion 28 was also sung at the Great Church

and at the Holy Apostles (Appendix VI, 1, 2, 3; Appendix X, Map 7; figure 67).

e Saint James at the Chalkoprateia
There were two troparia, 23 and 24, sung at this church, addressed to God, Saint James and
Saint Joseph (Appendix VI, 1, 2, 3; Appendix X, Map 7; figure 68).
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* Saint Stephen Constantinianae
Troparia 7 and 25 were sung at the Church of Saint Stephen at Constantinianae on 27
December. The troparia were addressed to the saint and to God. Troparion 7 was also sung at
the Church of Saint Thekla at Kritharopoleia (Appendix VI, 1, 2, 3; Appendix X, Map 7;
figure 69).

e Saint Thekla at Kritharopoleia
At the Church of Saint Thekla at Kritharopoleia, near the Sophien port, there were two
troparia, 6 and 7, sung on 24 September, addressed to the saint and to God. Troparion 6 was
only sung at this church, but Troparion 7 was also sung at the Church of Saint Stephen at

Constantinianae (Appendix VI, 1, 2, 3; Appendix X, Map 7; figure 70).

* Saint Cosmas and Damian at Paulinus and Dareiou
Troparion 13 was sung at these two church. The Troparion was addressed to the Saints, the

Theotokos and to God (Appendix VI, 1, 2, 3; Appendix X, Map 7, e.g figure 71).

e Saint Michael at Addas
Only one troparion, Troparion 15 was sung at this church, on 8 November and it referred

equally to God and the Archangel (Appendix VI, 1, 2, 3; Appendix X, Map 7).

* Saint Menas at Acropolis and Saint Panteleimon ta Narsou
Troparion 16 was sung at these churches and it referred to the saint to which the church was

dedicated and to God (Appendix VI, 1, 2, 3; Appendix X, Map 7).

* Saint George at Deuteron
Troparion 34 was sung just to Saint George and referred to the Saint and to God (Appendix
VI, 1, 2, 3; Appendix X, Map 7).

* Saint Mokios
Troparion 43 was sung only at the Church of Saint Mokios on 9 July and it referred only to
the Theotokos (Appendix VI, 1, 2, 3; Appendix X, Map 7).

¢ Saint Euphemia
Troparion 46 was sung at the church of the saint on 15 August and was addressed to God and

the Theotokos (Appendix VI, 1, 2, 3; Appendix X, Map 7).

e Attalus Gate
Troparion 21 was sung at the Old Golden Gate and also the Forum, addressed to the
Theotokos and God (Appendix VI, 1, 2, 3; Appendix X, Map 7).
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e All Saints (Saint Theophano)
Troparion 52 was sung on Pentecost Sunday only, and on no other date, at the Church of All
Saints and it addressed God, the Martyrs and the Theotokos (Appendix VI, 1, 2, 3; Appendix
X, Map 7, figure 71)*%.

e Great Church to the New Palace

Troparion 51 addressed only God and was sung at the Church of the Archangels at the New
Palace on Pentecost Wednesday to celebrate the Synaxis of the Archangels Appendix VI, 1, 2,
3; Appendix X, Map 7).

7.4.2 Troparia worshipping God and venerating the Theotokos and the Saints
Overall 75.9% of the troparia relate to God, 49% relate to the Theotokos and a 46.1% to the
saints.’®* The analysis of troparia and their spatial distribution has shown that the centre of
the city was the place where troparia were addressed to God and the saints, in contrast with
the western parts of the city, especially outside the Constantinian walls, which are

characterised by troparia addressed to the Theotokos (Appendix X, Map 7).°%

7.4.3 Processing from sin to salvation: troparia sung on route from the
Forum to Blachernae
As shown in Chapter 4, Troparion 12 was sung on the route from the Forum to Blachernae on

26 October, then Troparion 30 on 2 February and 38 on 25 June (Appendix VI, 1). The first
Troparion was a prayer for salvation, because the city was in need. The second recognised the
role of the Theotokos as the intercessor to God’s mercy and the third thanked God for hearing
the prayers of the Theotokos. The Theotokos and the saints in Byzantine Orthodox thought
were considered to be intercessors to God’s mercy (Kiilzer et al., 2015). Chapter 4 explored
this idea through the examination of the litanic troparia. It is interesting to note that the
processional route from the Forum to the Blachernae was characterised by troparia that
appeared in the liturgical year highlighting the progression from metanoia or penitence, and

prayer (Troparion 12) towards the pleading for the intercession of the Theotokos (Troparion

363 A5 the troparia in the church of All Saints, See for example figure 71

3%% These percentages do not add up to 100% as the majority of the troparia refer to both God and the Theotokos
or God and the Saints.

3% Map 8 (Appendix X) is a thematic map where the size of the pie varies according to the percentage of the
troparia sung at the site. The pie chart represents in different colour to whom the troparia address to at each site.
Therefore the different colours represent the worship of God, the Theotokos and the saints.
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30) and God’s mercy (Troparion 38).366 Salvation was therefore drawn throughout the
different instances of the liturgical year, on the processional route that united the two centres
of the city, the Forum with the Blachernae suburb. Hence, it is plausible to argue that the
processional route from the Forum to Blachernae symbolically represented the relationship
between people, the Theotokos and God and the journey from sin to salvation. This
progression from sin to salvation brings to mind the passage from Pseudo-Dionysios,
discussed in Chapter 2, ‘the liturgy is an allegory of the soul’s progress from the divisiveness
of sin to the divine communion, through a process of purification, illumination perfection
imaged forth in the rites’. Therefore it is possible that the troparia chosen to be sung in these

processional routes actually highlighted the progression.

7.4.4 Troparia and the God protected City
The spatial distribution of the troparia (Appendix X, Map 7) indicates that the vast majority

of the sites inside the city walls addressed or referred to God and the saints. These asked for

Image removed from electronic copy due to copyright issues

Figure 41 The Theotokos represented at the apse of the church of Hagia Sophia in
Constantinople, Hagia Sophia, Istanbul.

God’s blessing on the year (Troparion 2, Hagia Sophia), protection from earthquakes

(Troparion 12, Forum, Hagia Sophia and the route from the Forum to Blachernae),

3% 1t is impossible to know if this order of the troparia instructed to be sung in specific places was coincidental
or it was the result of careful planning. It would not be surprising though if the latter is the case, as the ‘order’ of
things on earth mirrored the order of things in heaven, according to byzantine theological thought. Therefore a
careful planning of worship should be expected.
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continuous difficulties (Troparion 13, Saint Cosmas and Damian at Dareiou and Paulinus),
generally every threat and enemy attack (7roparion 21, Forum), salvation from ruin and
maintenance of peace (Troparion 36 and 52, Great Church, Holy Apostles and Constantine
and Helen, All Saints). The troparia also had a thanksgiving character for hearing the prayers
of the people and the Theotokos for preserving the city from enemies (7roparion 38, Great
Church, Forum, Golden Gate and Troparion 47, Great Church and Forum). All these troparia
referred to the Theotokos as the intercessor to grant God’s mercy.

Other troparia addressed only God. Some of these also had a civic character, such as
Troparion 29 (Great Church and Forum) which recognised that the misfortunes of the city
were the result of a just divine wrath, and asked for mercy (also Troparion 10, Saint
Anastasia) or they express their metanoia (Troparion 14, Forum, Great Church, Saint
Thyrsus). Others are worshipped God, inspired by the New Testament (7roparion 33, Great
Church and Forum) and they expressed faith (7roparion 49, Great Church and Forty
Martyrs).

Other troparia stated that celebrating the saints was a way to entreat and worship God
(Troparion 39, Saint John the Baptist Sphorakiou and Troparion 7, Saint Thekla and Saint
Stephen at Constantinianae). People celebrated the role of the saints who performed miracles,
as an invincible wall given to the people by God. It is through the saints’ supplication that
God’s protection of the state was guaranteed (7roparion 11, Forum, Saints Sergius and
Bacchus.). The above troparia addressing God represent the 75.9% of all litanic troparia

(Appendix VI, 1,2,3).

7.4.5 Troparia and Saints

Table 9 Places and Dates that Saints®®" are addressed in the litanic troparia.

Saints Places and Dates
Saint Timothy Holy Apostles, 22 January

Saint Gregory Nazianzenos Hagia Sophia, Anastasia, Holy Apostles, 25

January

Saint John Chrysostom Holy Apostles, 13 November and 27 January

37 With saints, for analytical purposes Archangels have also been included.

184



Saint John the Baptist

Saint John the Apostle

Saint George

Saint Nikephoros

Saint Metrophanes

Saint Peter

Saints Peter and Paul

Saints Cosmas and Damian

Saint Panteleimon

Saint Symeon

Saint Thecla

Apostle Thomas

Apostle Luke

Archangel Michael

Saint Menas

Saint Andrew

Baptist at Sphorakiou 24 February and 29
August and

Baptist at Hebdomon 5 June

Saint John at Hebdomon 25 September and 8
May,

Saint John at Dihippion 26 September

Saint George at Deuteron, 23 April

Holy Apostles, 2 June

Hagia Sophia, Saint Metrophanes, 4 June

Hagia Sophia and Saint Peter and Hagia
Sophia, 16 January

Hagia Sophia, Saint Peter at Hagia Sophia and
Saint Paul at the Orphanage 29 and 30 June

Saint Cosmas and Damian at Paulinus 1 July,

Saint Cosmas and Damian at Dareiou

1November

Saint Panteleimon at Narsou, 27 July

Hagia Sophia, 1 September

Saint Thecla at Kritharopoleia, 24 September

Saint Thomas Amantiou, 6 October

Holy Apostles, 18 October

Saint Michael at Addas, 8 November

Saint Menas at Acropolis, 11 November

Holy Apostles, 30 November

185



Saint Stephen Saint Stephen at Constantinianae, 27

December

Saint Joseph Saint James Chalkoprateia, Sunday after
Christmas

Saint James Saint James Chalkoprateia, Sunday after
Christmas

The troparia that referred to God and addressed the saints, highlight their intercessory
role to God’s mercy (Troparia 1, 26,27, 28, 34, 37, 13, 16, 19, 25, 23, 24) and they were
often inspired by the New Testament (troparia, 31, 32). It is interesting to note that Troparion
40, which addressed the Apostles Peter and Paul, also concluded in a similar way to
Troparion 42. The saints were asked to grant peace to the world (ecoumene) and great mercy
to people’s souls. The difference from Troparion 42, which addressed the Theotokos, is that
peace was asked for the city. Another Troparion, that addressed these two apostles also asked
for their support (Troparion 41), or narrated New Testament events (7roparion 48). There is a
total of 35 troparia addressed to 21 saints or pairs of saints.’®® The above troparia represent

the 46.1% of the litanic troparia.

7.4.6 Celebrating the Theotokos as a protector of the city and the soul
As it has been shown in Chapter 4, the troparia sung in the actual church of Blachernae, when

the /ite arrived, were addressed to the Theotokos as the port and protection of the people, and
intercessor for peace. The same idea of the Virgin being the ultimate wall and protection of
the city also emerges from the froparia sung at the two churches between the two city walls
(Saint Mokios, Troparion 43 and Theotokos Jerusalem, Troparion 44) but also at the Gates
(Pege Gate, Pteron Gate, Golden Gate and at the route between the Attalus Gate towards the
Golden Gate, Troparion 45).

At the church of the Chalkoprateia, the troparia were inspired by Biblical references to
the Theotokos and her relationship to Christ,*®® highlighting her role in the Divine Economy.
Specifically, the troparia related to her immaculate birth (1 September). The theological

3%% Saints Peter and Paul and Saints Cosmas and Damnian are normally worshipped together as a pair. The same
applies to Saints Sergius and Bacchus, but as the relevant Troparion referred to them without specifying their
names, they are not included to this list.

*% As mentioned in Chapter 4, information on the life of the Theotokos in the Bible is limited and it refers only
to her relationship with Christ.
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discussion on the preservation of the Virginity during conception and birth belong to the
discussion about the nature of Christ. Furthermore, another Troparion related to her birthday
(8 September). This day was also relevant to God, as her birth was the key to human salvation
because of her key role in the incarnation by giving birth to Christ. The same theme of her
being the Mother of God is seen in the rest of the troparia sung at the church of the
Chalkoprateia.*”’

The church at Chalkoprateia was thus one of the main sanctuaries of the Theotokos, which
celebrated the Virgin’s role as the Mother of God. It also celebrated indirectly Christ and the
incarnation, thus gaining an eschatological character.’’’ Therefore one could argue that the
church of the Chalkoprateia became the place where people prayed to the Theotokos for the
salvation of their soul.

Two troparia highlighted her role as both protector of the city and as Mother of God. The

first, Troparion 42 was sung on the route to the Blachernae from Saint Lawrence on 2 July

Figure 42 9th- century mosaic depicting Constantine offering the walls of Constantinople
and Justinian offering the church of Hagia Sophia to the Mother of God, Hagia Sophia,
Istanbul. Turkey / De Agostini Picture Library / C. Sappa / Bridgeman Images, DGA914121

and to the Chalkoprateia from the Great Church on 31 August. The Theotokos was

characterised as the ‘roof’ and ‘ultimate protection’ and was asked to guarantee peace to the

370 Related to the Presentation of Mary to the Temple (21 November), to the Hypapante (2 February), and her
Ascension to Heaven (15 August). See also Fassler, 2001.
371 For the role of the Virgin in the Incarnation see Louth, 2011; Banev, 2014.
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Empire. The Troparion referred to the role of the two relics of the Theotokos which were
placed in these two churches as the ultimate protection of the city. In addition, the Troparion
referred to the immaculate birth in order to highlight the fact that the Mary was the Theotokos,
which explains how the robe and the girdle were sacred relics. The same route celebrated
Mary as Mother of God by referring to the immaculate birth, and to the divine incarnation that
promised salvation of the soul. The Troparion concludes, ‘grand peace to our city and the
great mercy to our souls’ (Appendix VI, Troparion, 42). This way the Troparion brought both
notions together; people prayed for the salvation of the city, therefore their contemporary
lifetime (and body), and also for the salvation of their soul, thus the eternal and immaterial,
that became possible through the incarnation. The Theotokos was praised for guaranteeing
people’s protection through her intersession for God’s mercy.

Troparion 46 also celebrated both her identities as protector and Mother of God, and was
sung at the Church of Saint Euphemia on 15 August, the celebration of her Ascension to
Heaven. Mary was human but she became the Mother of God, belonging to a liminal place
between the earthly and the heavenly, and this is reflected by her position in the church apse.
It is interesting to note that on the same celebration, Troparion were sung at the Chalkoprateia
celebrating Mary as Mother of God and saviour of souls. The celebration of the day started at
the Chalkoprateia, then the /ife moved to the Church of Saint Euphemia at Petrion and then to
the Church of the Blachernae, thus connecting the two major shrines of the city. The
following day, 16 August, commemorated the salvation, and referred to the Theotokos as
protector of the city.

Other places where the Theotokos was celebrated both as protector and as Mother of God
was Hagia Sophia,”’? where the mosaic depicting Constantine offering the walls to her, stands
(figure 42). There was also a celebration at the Forum where it became an omphalus, where
the civic and sacred character were entwined, as well as on the route from the Forum to
Blachernae where it reflected the progression from sin to salvation with the role of the
Theotokos as an intercessor. The above represent almost half of all litanic troparia, whilst
those that are directed only to her are mainly sung close to or at the walls.

The walls did not only function as a protection mechanism against enemy attacks, but they
were also perceived to be a symbol of the city itself (Saradi, 2010, pp. 82-86).*”> The singing

of troparia, which named the Theotokos as an invincible wall, in proximity to the walls had a

32 Troparion 20 was sung on 22 December both at Hagia Sophia and the Forum, but Troparion 35 was sung

only at the Great Church on 11 May, when the dedication of the city was celebrated, highlights the fact that the
Theotokos reigned in the city (Appendix VI, 1).
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twofold meaning. Firstly, the idea of Constantinople as a Theotokoupoli was created or
transmitted through the litanic roparia. Constantinople’s symbol was her walls and by
association the symbol of the city was the Theotokos, to whom the city belonged, as testified
by the foundation legends, the spatial distribution of churches and material culture such as the
mosaic of Hagia Sophia. The litanic troparia emphasised this idea, when the city experienced
these troparia annually in proximity to the walls, and the City, symbolised by the walls, was
thus dedicated (or rededicated as the notion of liturgical time does not follow the past, present
and future linear form of secular time) to the Theotokos. Secondly, the fact that the troparia
addressed the Theotokos close to the walls highlights the idea that the city was safe, not by
earthly means but rather by the supernatural protectors.

In terms of characterising the sacred landscape through the experience of the litanic
troparia, it seems that the idea of the Theotokos as the protector of the city was either
generated by experiencing these key sites during litai, or the litanic sites reflected this idea.
Whether the ideas were reflected or created through litai, they passed into social memory and
were transmitted to other generations through practice, preserving the city’s identity as a

sacred place.

7.5 Litanic networks
Litai, as already discussed in Chapter 4, used the whole landscape as a church, by moving
from one site to another according to the commemoration of the day. In Chapter 4 it has been
shown that this movement was not just physical (in terms of motion within the landscape) but
also emotional. The singing of troparia in specific places created connections between those
or other places. The affective fields therefore between people, litanic landscape and practice
have references both in the physical world, such as the streets and sites used for processions,
but also to the liturgical networks created by the extension of the space for worship for
specific commemorations. These litanic networks may reflect the connections between
emotional state and progression, as for example in the case of the litany connecting the Hagia
Sophia with the Blachernae on three different occasions; the feeling of guilt or shame that
comes with the realisation of being a sinner and the emotion of repentance (metanoia), to be
followed by actively asking the Theotokos or the Saints for an intervention to God’s mercy, to
conclude to a thanksgiving God for listening to the Theotokos or the saints and offering his
mercy to the people. Building upon these understandings, this section contributes to the
examination of these emotional and affective relationship networks created during litai, by

focusing on the processional routes as part of the litanic networks in the city.
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First there is a focus on the litanic sites as starting points, interim stations and terminal
points and their role in enabling an understanding of the way these litai moved in the
landscape. As this motion that connected the sites took place within streets it is important to
examine them as well as spaces for the litany. To do so the discussion commences with
identifying the problems discussing streets as sites. This is because Byzantine street systems
are not securely identified and streets are considered lost features from the constant change of
the city throughout the centuries. The section briefly outlines examples of the types of digital
tools and sources that are available that can possibly shed some light on the evolution of the

street network of Istanbul.

After having introduced all aspects of the processional route (starting points, interim
stations, terminal points and streets), there would be a focus on the different processional

routes formed with litai.
These are introduced and examined based on their following qualities:

a. The orientation that the procession of the litany followed using of starting points,
interim stations and terminal points.

b. Their temporal context defined by when they were meant to take place during the
liturgical year.

c. Their character as indicated by the commemoration of the day and the litanic troparia.

The Spatial Network Analyst, a GIS tool, is used in order to enable the visualisation of the

routes that the litai followed.>”

7.5.1 Streets as litanic sites
If one sees a city from above, one of its main characteristic are streets. They form a
web that transcends the landscape creating a network of remote or well-connected areas. As
discussed in Chapter 6, the city of Istanbul has been under constant development and growth
and this has affected the street system of the city. Streets have constantly changed, being used
as urban building spaces,’”” as well as damaged by the frequent catastrophes of earthquakes
and fires, and by the subsequent legislation regarding property ownership (Baer, 2004).”’°

Urban planning from the 19" century onwards, has also altered the street plan drastically. Yet

streets are considered the most resilient feature in an urban landscape. The Ottoman conquest

37 To see how the Analyst tool works see

http://resources.arcgis.com/EN/HELP/MAIN/10.1/index.html#//004700000002000000

3> The width of the streets in early 19™ century was average 3.80 meters and approximately 2.30 meters for
smaller streets (Celik, 1986, p. 4).

376 Especially after the 17" century.
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did not only change of the image of the city, but it also helped to preserve elements. The
streets of the city survived in those places where the churches were converted into mosques,
the main arteries of the city seem to have been used up until today with the modern
Divanyolou following the course of the Mese. New buildings were fitted into the extant layout
of streets (Kafescioglu, 2009, pp. 137, 139, 157), something that was preserved to an extent
even after the 19" century urban planning (Ozus et al., 2011, p. 426). Of course the
physiognomy of streets change, although they can to an extent stay faithful to their original

orientation, they do alter course or stop being used (Dark, 2004, p. 100).

Other things to consider when thinking about streets is movement and the way this
physical movement, in terms of a bodily motion from place to place, engages with the senses
that allow the perception of the landscape. It is movement that determines what will be
perceived and in what order. Time is another element of movement. To move from place to
place takes a specific amount of time. Rituals, such as the litai, can be associated with the
amount of time needed to move from one place to the other, associated with both the physical
rhythm of walking that is relevant to the physical terrain, the infrastructure of the path used,
(steps, paved road or anomalous path, uphill downhill) but also the rhythm defined by the
ritual (slow, fast, with stations for hymns, or blessings). In Byzantium the distances between

places were measured in days, miles (semeia) and stadia (Avramea, 2002, p. 61).

7.5.2 Byzantine Streets
One of the most problematic aspects of the topography of Constantinople is considered to be
the streets. Evidence for the existence, morphology and spatial reference of the byzantine
street network is available through mainly textual sources® ' and iconography (as for example
the Trier ivory), with limited archaeological data.’’® The street system in Constantinople has
been studied in association with building activity and surviving material evidence (Dark and
Ozgiimiisun, 2013). Particularly through the evaluation of both textual and archaeological
evidence from across the empire, in order to reconstruct images of the porticoed streets,
houses, shops and public spaces of the City (Berger, 2000; Mango, 2000c; Magdalino, 2001;
Dark, 2004)

377 For example John Malalas, Chronographia, 13:8; Patria, |

378 The recent work that contributes significantly to the knowledge of the topography and archacology of
Constantinople and records the material evidence of streets, even though the study does not cover the whole
landscape, is by Dark and Ozgiimiisun, 2013 especially page 31. For excavated material see also Dark, 2004,
p-101.
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Image removed from electronic copy due to copyright issues

Figure 43 Survey of the cisterns of Istanbul. The red colour represents those that belong
in the Byzantine period (Altug, 2013).

The only complete but also controversial study on the Constantinopolitan byzantine
street system, which proposes a network, has been done by Berger (2000) (figure 44).
Berger’s study focuses on the alignment of buildings belonging to different periods,
something that is considered problematic as the alignment did not necessarily respect streets
but other structures (Dark, 2004, p. 101). On the other hand, recent studies on cisterns have
shown their alignment with modern streets, something that perhaps indicates that they reflect
the orientation of the Byzantine street system. The location of gates is another feature that
indicate the presence and orientation (at least partly) of streets that connected the walls with
the core of the city, facilitating movement in and out of the city. Dark notes that terraces are
also an aspect of the landscape that could be very useful in the discussion of streets and

should not be neglected (Dark, 2004, p.101).
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7.5.3 Streets and Houses
In the 5" century Dark estimates there were 4,388 houses within the wall of Constantine,
arranged along both main streets and secondary arteries. Small alleys were also formed,
flanked by houses with up to five storey houses, which by law had to be 2m-3m apart (Dark,
2004, p. 85). Streets could be porticoed, not only forming hubs for commercial life but also
providing shelter for the poor and the homeless (Theophanes Continuatus, Chronographia,
417). The Ottoman census of 1477 shows that there were 16,324 houses, with an estimated
population of 60,000-100,000 citizens. These figures are considered problematic as mobility
and death rates were quite high during this period, because of changes in property law and

plague (Kafescioglu, 2009, p. 178; Inalcik, 2010).

Figure 44 The street system according to Berger 2000.

7.5.4 The main streets
The main street of the city was Mese which is reflected more or less in the course of the
modern Divan Yolu. It started from the Milion on the east side of the city and, after the
Theodosian Forum, formed two branches one running towards the north west, passing the
churches of Saint Polyeuktos and Holy Apostles, and the Gate of Polyandrion, and the
other branch running south east, passing the Golden Gate and uniting with the Via Egnatia
(Avramea, 2002, pp. 68-72; Kuelzer, 2011). The width of the Mese was approximately 25m
whilst other porticoed streets were generally 10m to 14m wide (Mango, 2000c, pp. 43, 46).
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Other known streets included the North-South Street that connected the Golden Horn
with the southern harbour of Julian, passing between the Constantinian and Theodosian Fora
(Mango, 2000b, 31). There was also the Imperial road which led from the Great Palace to the
Forum and the Sigma porticoes outside Constantine’s Wall, where the old Golden Gate once
stood, which connected with another street leading to the Xylokerkos Gate. The northern
street connected the Silivri Gate with the southern street that connected the two Golden Gates
and a street connected the Gate of Charisius to the Cistern of Aetius, passing Constantine’s
Wall and running to the west of the Holy Apostles Church (Dark and Ozgiimiisun, 2013, pp.
32-33, 38, 47).

Another street that connected the Mese with the northern parts of the city was the
Makros Emvolos, also known as Ta Maurianou, or Domninus, and it can be identified today

with the modern Uzun Carsi (figure 45) (Berger, 2000, p. 166). As Berger (2001, pp. 74, 81)
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Figure 45 The Byzantine Makros Emvolos has been traced in the Uzun Carsi
Caddesi
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notes the Makros Emvolos was often used for processions connecting the city centre with the
northern side of the city, where the coastal road led to the North West flank, crossing the
Constantinian wall and connecting to the Blachernae quarter. Berger bases this hypothesis on
textual evidence that describe a procession held in AD 602 during the feast of Hypante on 2™
February, led by Emperor Maurice The Emperor was attested to have walked barefoot as a
sign of humility because of famine that had struck as a result of drought.”” In the Typicon
there is no indication of which street the processions used when moving from the east side of
the city, starting from Hagia Sophia, passing through the Forum and terminating at the

Blachernae, whilst in the De Cerimoniis the only indication is that the emperor would go to

the church by horse.

Figure 46 The route connecting Hagia Sophia with the Forum, and the Forum with the
church of Theotokos Chalkoprateia.

37 As discussed in Chapter 4.
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7.5.5 Processional Routes
Processional routes can contribute to our understanding of the street system of the city and its
cultural value as it was the streets of the city that litai used supplication spaces. Using the
Spatial Analyst tool, in ArcMap (GIS) it is possible to create routes between known nodes in

a network. The nodes used are the litanic sites, visited in the order the Typicon instructs.

Hagia Sophia- Forum- Chalkoprateia (figure 46)

Only 500 meters separate the church dedicated to God’s Wisdom from the main
sanctuaries of his mother. There were eight processions during the whole length of the
liturgical year that visited the church. The processions went either direct to the Chalkoprateia
or first held a station at the Forum. Interestingly this route was used mainly for
commemorations related to the Theotokos and biblical events, specifically the Nativity (8
September), the Presentation at the Temple (21 November) and the Annunciation (24 and 25
March). Other events related to the church itself, such as the celebration of the dedication on
18 December’™ but also the Deposition of the Cincture of the Theotokos on 31 August
(Appendix II). The next day marked the beginning of the New Year when a procession
commemorating the Great Fire followed this route. The patriarch was present in all litai. A
procession also used this route on the Sunday after Christmas, honouring Saint Joseph, James
and David whose chapel was at the church. It seems that these litanic networks are mainly
associated with biblical references relating to the life of the Theotokos, which highlighted her
role in the incarnation and birth of Christ. This is also reflected by the troparia sung on these
days, as discussed earlier which celebrated Mary as a mother of God (Troparia 32, 33, 42,
1,2,3,4,5, 18).

Hagia Sophia- Forum- Hagia Sophia (figure 46)

3% There is no station at the Forum on this day. The lite would exit after the orthos the Great Church and move to
the Chalkorpateia through the Molybdourgos at the Milion.
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This route was used for the commemoration of joyful events, with the participation of
the Patriarch, such as the dedication of the Great Church (22 December), the dedication of the
city (11 May), but also the earthquake memorial of 17 March. It was also used for the
commemoration of Constantine and Helen (21 May) and for the commemoration of Gregory
of Nazianzus (25 January), where Hagia Sophia is mentioned as one of the terminal points for
the celebration of the day. The character of these processional routes seems to be celebratory
and civic, even if the two later commemorations were dedicated to saints, as it was also
highlighted by the troparia of the day. Constantine was the founder of the city and Gregory
Nazianzenus, whose image is in the North Tympanum at Hagia Sophia, was a key figure for
Orthodoxy and an important factor for civic life (Mango and Hawkins, 1972). The litanic
network brought to life beautifully in the mosaic of the narthex; Constantine (21 May) is
offering the city (11 May) and Justinian offers the Church of Hagia Sophia (22 December).
The materiality of the mosaic reflects the entwined affective fields of practice, time and
landscape. There is no synchrony reflected in the mosaic; two different in-time moments are

portrayed, but conveying a single meaning of vital importance for the identity of the
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Figure 47 The route connecting Hagia Sophia, the Forum and the Holy Apostles.
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landscape; the city belonged to the Theotokos. The litanic commemorations of both events
makes it plausible to suggest that the mosaic had a functional importance during these

commemorations.

Hagia Sophia —Forum —Holy Apostles
This processional route was used for 12 different commemorations of holy figures, such as
Apostles, Patriarchs, and Saints Constantine and Helen. Almost all of the processions used the

Forum as an interim station, apart from 18 July, 21 May and All Saints’ Day when there was

Figure 48 Processional routes according to the 10th- century Typicon of the Great
Church

no station at all, and on 27 January, when there was a station at Saint Thomas at Amantiou.
Looking closely to the commemorations, as discussed earlier on the troparia, this route was

used mainly in association with the commemoration of Saintly figures (figure 47).
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Hagia Sophia to Hebdomon
There were three occasions in the liturgical year when processions would go to the Hebdomon

(see Chapter 4): on 25 September and 5 June, which commemorated civic events with the
participation of the Patriarch and followed the same route, and on 8 May which
commemorated Saint John the Apostle. The civic processions included stations at the Forum,
Golden Gate and Tribunal.

Information on the roads connecting the Hebdomon to Hagia Sophia can be found in a
reference to the route that the Emperor Phocas followed after his inauguration at the Church
of Saint John at Hebdomon. The entrance to the city was through the Golden Gate to the
Troadian’s streets to the Mese that lead to the Great Palace. The Troadian’s streets therefore

381 This is not

were connecting the Mese with the Golden Gate (Chronicon Pachale, p. 693).
the only reference to these streets at the Golden Gate; John Malalas at his Chronographia (14:
22) mentions the earthquake that happened on 26 January (AD 447) during the reign of
Theodosius the Young. According to Malamas, the earthquake shattered the area from the
Troadians streets on the west side of the city as far as the Bronze Tetrapylon.’® The
commemoration of this earthquake took place at the Church of Theotokos Helenianae.
Therefore the choice of the Theotokos as a terminal point for this procession is possible

because of the proximity of the church to these streets marking the western side of the area

that had been afflicted by the earthquake (figure 48).

Hagia Sophia to Blachernae
It seems that the processional route from Hagia Sophia to the Church of the Theotokos at

Blachernae was mainly used for the commemoration of civic events (Appendix III). This
processional route always had a station at the Forum, apart from on Easter Tuesday that was
the day for a memorial of the Theotokos. Also, on 7 August when there was a station at the
Pteron Gate instead. Berger’s suggestion that the route followed the Makros Emvolos to the
Blachernae is based on the account in Patria, with a reference to a route to Blachernae that
passed the Zeugma and a statue there, that was close to a brothel (2001, pp. 81-83), therefore

the proximity to the coastal road is more than possible.
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This route was also used for the celebration of the Hypapante, the only time that the
Typicon ordered that the emperor would visit the Blachernae The civic nature of most of the
processions on this route raises the question of why the celebration of the Hypapante (a
biblical event) was at the Blachernae instead of the Chalkoprateia, where as it has been shown
earlier was the place of other Biblical commemorations. As discussed in Chapter 4, the
selection of the Blachernae for the celebration of the Hypapante was associated with the
historic procession in that took place on the same day at the year AD 602, as a prayer for
salvation from a drought. If this is the case the celebration of the Hypapante at the Blachernae
and not Chalkoprateia shows that there was a cognition of the character that sites got from

litanic commemorations and they were used accordingly (figure 48).

Hagia Sophia — Forum — designated churches

The networks created during these processional routes had, as a starting point, Hagia Sophia,
moved to the Forum and then terminated at a designated church indicated by the Typicon
according to the memorial of the day. These routed commemorated mainly holy figures and a
small number of civic events and synaxis. Eleven processions did not stop at the Forum at all
but went straight to the designated church. This raises the question to why some processions
had an interim station at the Forum and others did not. It seems that both processional routes
with and without a station at the Forum would gather early in the morning in Hagia Sophia
and would be at the terminal point for the time of the orthos (1 November, 8 November, 11
November, 21 November, 30 November, 26 December, 25 January, 6 February, 24 February,
23 April, 21 May, 4 June, 24 June, 1 July, 29 August). On other dates (6 November, 14
December, 16 January), the procession exited the church after the orthos (figure 48).

Saint Lawrence to Theotokos Blachernae

The Church of Saint Lawrence as a starting point of a procession to Theotokos Blachernae has
been already discussed, as the Typicon prescribes specific troparia to be sung on this
processional route. In this thesis for analytical purposes, there is a differentiation between
memorials that refer to major relics and civic events, even if such differentiations are merely
for hermeneutic reasons. Clearly the procession from Saint Lawrence to the Theotokos
Blachernae had a civic character as the presence of the relic in the church acted as a spiritual

shield the troparia sung on this route hi8ghlighted (Appendix VI, 1).

Theotokos Chalkoprateia to Theotokos Blachernae.
As it has already been mentioned Constantinople throughout its Byzantine phase was

populated with numerous churches dedicated to the Theotokos. One of the major Marian

feasts is the Dormition of the Theotokos celebrated on 15 August. As it has been shown
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earlier these two churches are also connected with the use of similar troparia referring to the
Theotokos.

These two last processional routes terminating to the Blachernae and the
Chalkoprateia may have used the coastal road rather than the Mese and the north-west
branches, as the churches of Saint Euphemia and Saint Lawrence were in close proximity to
the coastal road. The path in the GIS actually proposes a route that followed the orientation of
the northern coastal road. Although the connection between the Forum and the Blachernae
does not trespass on the Makros Emvolos, as Berger proposes, but a parallel street to the east.
This does not mean that the Makros Emvolos was not used, but the proposition for this
alternative route would be worth testing in the future through archaeological and textual data
(including historical maps) to examine the existence or not of another street connecting the
Mese with the coastal road to the north, and to the gates of the sea walls. The Makros
Emvolos seems to lead to the Gate of Saint John, whilst two more parallel streets should
connect the Mese with the Gate of the Perama and the Gate of the Neorion (Berger, streets
reference, Berger 2001:74). The latter possibly followed the course of the Severian wall. The
processional route indicates that these streets should have connected somehow with the streets

relating to the Forum (Patria, 3:206).

Figure 49 Mosaic depicting Jesus entering Jerusalem on Palm Sunday, Church of
the Nativity Bethlehem, 11 & century (Crusader Period) Image number:
BLP398131, Bridgeman Education
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7.5.6 The importance of the use of sites as nodes during the procession
Starting points and terminal stations

It seems that the vast majority of the processions started from the church dedicated to God,
Hagia Sophia, and only five from other churches,”® hence most moved from east to west. On
22 December, 17 March, 11 May and on Palm Sunday, Hagia Sophia was used as a terminal
point, whilst the Palm Sunday procession also did not have the same church as a starting
point. Furthermore on 21 May and 25 January, Hagia Sophia was also one of the terminal
points. Therefore, sometimes the orientation of the motion was from east to west and then
back to east. Interestingly in all cases there are indications on the time when the /ife should be
performed; on 22 December as part of the vigil, on 17 December at the 7™ hour and on 11
May after the first hour. Lastly the only procession that appears to have started from another
point and move towards Hagia Sophia as a terminal point was on Palm Sunday. This possibly
imitated the movement of the entrance to the city of Jerusalem. In most depictions of Palm
Sunday (e.g Figure 49) the orientation of the movement is from left to right which in the case
of Constantinople was translated to west to east. As the celebration had started the day before
at Hagia Sophia with a pannychis at the espera,”® the motion of the celebration was actually
east to west and then back east with the /ite. In all cases, the reason why Hagia Sophia was
used as a terminal point is possibly explained by the context of the commemoration of the
day.

It is interesting to note that the east to west movement was reflected in the position of
the deposition of the dead body, with the head is placed at the west, in order to rise and face
the east at the time of the second judgement; ‘For as the lightning comes from the east and
flashes to the west, so also will the coming of the Son of Man be’ (Matthew, 24:27),
(Papadimitriou - Poulou et al., 2012; Louth, 2013, p. 85). The litai started from the east to
reach the west, in order to face the east at the time of the Eucharist. The litanic movement as a
prayer, had an eschatological character (See Chapter 2 and 5) but this is not enough to support
any connection with the direction of the litai and the deposition of dead bodies. The only link
is that both practices reflected the belief expressed in the Nicene Creed revised at the First

Council of Constantinople in AD 381;

[[Tiotedouev] Eig uiav, dyiav, kabolikny kol Grootorikny ékkinaioy ouoloyoduey Ev fortiouo.

€1G QPETLY GUOPTIDV TPOGOOKODUEY BVOOTATIY VEKPDV, Kol (WY TOD UEALOVTOS aidVvog. Auny.

3%3 54 litai start from Hagia Sophia, one from Saint Lawrence, one from Saint Mokius, one from Saint Stephen at
Zeugma, one at Saint Thekla and one from Theotokos Chalkoprateia (Appendix, I)

38 (as it has been noted earlier the start of the day is by night — so the day before the celebration would have
started)
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‘We believe in one, holy, catholic and apostolic church, we confess one baptism for the
remission of sins, and we look forward to the resurrection of the dead and the life of the age to

come. Amen’

As discussed in Chapter 4, in most cases the litany had to arrive at the terminal point
for the liturgy to be completed, whilst the procession would start early in the morning,
possibly just after sunrise (as the first hour of the day is during sunrise). Therefore the lite was
not facing east but west whilst the procession moved towards the terminal point, and upon
entering the Church the /ite was then facing east, towards the apse where the Eucharist took
place. This possibly plays a dramatic role with the readings that refer to Christ as the sun,
namely the troparion of 8 September celebrating the birthday of the Theotokos, which refers
to the Sun of Justice that rose from her (Appendix VI, 1, Troparion 5). Similarly the
Troparion on 2 February celebrating the birth of Christ, naming him again Sun of Justice that
provides light to those that are in the dark (Appendix, VI, 1, Troparion 30). After the mystery
of the Eucharist had been completed, in the morning; ‘we saw the true light’.*®> This moment
is also highlighted by later representations of Christ in the apse of churches in the form of
Pantokrator (Almighty), often holding an open Gospel with the passage “I am the light of the
world, who follows me will not wander in the darkness but will have the light of light” (John,
8:12). It is the moment of the Eucharist when people see the true light, and the procession is

the progression towards this witnessing;’*

¢...like real Christians, like servants of Christ, like children of light, like heirs of the kingdom
of heaven; perform litai from the house of the Lord to the house of God, rejoice whilst you are
walking and praying, loving each other reflecting the virtues like the sun’ (Pseudo-

Gregentius, Nomoi, 285).

Sites as interim stations
A close examination of the Typicon shows it was not just the Forum which was used

as an interim station (Berger, 2001, p. 75), but also other sites, such as the Tribunal, gates and
churches. The stations were important from a functional point of view as, for example in the
case of long distances from the city centre to the Hebdomon, which is almost 10 kilometres.
The De Cerimoniis provides various bits of information on the measures taken to facilitate
covering long distances by the Emperor in order to participate in these processions, such as

travelling by boat or on a horse back (Berger, 2001, pp. 79-81). For the lite, though, these

35 We have seen the true light; we have received the heavenly Spirit; we have found the true faith, worshiping
the undivided Trinity, for the Trinity has saved us (John Chrysostom, Divine Liturgy).
*%¢ See also Louth, 2008.
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distances had to be walked. In addition to the distance covered by the procession, the
participants had also to arrive at the starting point. Therefore the stations, as Berger notes,
were necessary in order to provide rest.

This is not the only reason for their existence though, as there were processions in the
Typicon with more than one stop covering long distances. For example the processions on 25
September and 5 June went from Hagia Sophia, to the Forum to the old Golden gate, the
Golden Gate, the Tribunal and Saint John at Hebdomon. The same route was used with one
station only at the Forum on 8 May in commemoration of Saint John. It seems then that in the
case of this processional route, the stations used on 25 and 5 June, both days dedicated to the

commemoration of civic events, were actually important elements of the rite.

7.5.7 Remarks
The most commonly used route was the one connecting Hagia Sophia with the Forum, as

these two sites were the main starting points and interim stations for most processions. Other
well-used routes connected Hagia Sophia to Chalkoprateia and the route from the Forum to
the Holy Apostles, Blachernae or to the southern parts of the city towards the Old Golden
Gate, the Golden Gate and outside the walls to the Hebdomon (see also Berger, 2001, pp. 75-
76.)

The route the processions followed was not always a matter of distance (the shortest
path), relating to the spatial location of the churches, but related to historicity. There were, in
fact, a dramatization which related what was commemorated on the day, as in the case of the
route connecting the two churches of Saint Stephen at Zeugma and Constantinianae and Saint
Thomas at Amantiou with the Holy Apostles (Berger, 2001, pp. 75-76). Thus the memory of
Saint John Chrysostom, but also of Saint Stephen were not just memorials of the saints.
Rather they were a re-enacting, a remembrance that these important figures who once dwelt in
the city and had been sanctified, were still dwelling there, as their relics were present in the
landscape.

The streets were not just a medium, a way of connecting two independent sites, but
they became sites in themselves where the city accessed its social memory and revisited
important past events. As in pilgrimage to the Holy Land, where people visit sites and
monuments commemorating important events, in Constantinople people walked the city’s
streets in the litai as an act of commemoration, a pilgrimage to the city’s historical moments.
Therefore the way these streets were walked during processions created affective links
between the people and the landscape. People entered the atmosphere, through actively
processing in the street, not only in the church and perceived the sacred dwelling in the city.
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7.6 Conclusion
Focusing on the spatial reference of the sites used in litai has shown that space has a

significant effect on the way the litany was practised and experienced. There were specific
spaces in the city that become centres for specific themes of commemorations, illustrating the
way the civic and the sacred are not distinctive identities but rather homogeneous. Examining
the troparia as part of the litanic practice has shown the way rite can affect ideas about the
landscape, especially with ideas about the city being under the protection of the Theotokos,
but also concerning the progression from sin to salvation.

As discussed in Chapter 5, it is commonly accepted that the Byzantine Christian was
expected to believe that the church was the place where the heavenly and the earthly met, in a
space for worshipping God, using the liturgy as a link to the sacred (Caseau, 2013). This
symbolism was materially manifested in the decoration and formation of the horizontal and
vertical axis of the church. The church decoration had more than a functional role: John of
Damascus commented on the artistic decoration of the church, the icons, mosaics and
frescoes, stating that they were there in order to enable the faithful to more easily perceive the
sacred presence of the heavenly figures in the church during the liturgy. As prayer and
psalmody are twofold, bodily and spiritual (Louth, 2003, p. 93), chanting the troparia as part
of the /ite expressed the expectation of the congregation to venerate the saints and worship
God, linking with divine figures in hope that they will address God as intercessors. The
troparia were the expression of this emotion of expectation, hope and supplication, the verbal
medium that the body of the ecclesia used to link with the sacred. Hence, the contribution of
the troparia in the sanctification of the landscape was not solely due to the sacred properties
that they may have had,*®” but to the fact that they were also a verbal expression of piety, the
way that communal prayer was communicated, using a language that recognised that the
sacred figure that they were addressing was close, if not present. Therefore apart from being
considered an expression of belief,”® they reflected the understanding that the space where
this practice took place was sanctified by the presence of the sacred figure.

The troparia, as part of the antiphonal psalmody, were used in the common prayer of
the body of the church and they reflected the affective fields not only between people and the
sacred, but also with the landscape. Examining the spatial reference of these affective fields
reveals specific hubs in the city that were associated with specific divine figures, giving to

these places an extra layer of character.

87 As in the case of the Trisagion and the hymns that were divinely revealed as shown in Chapter 2.
%8 See Chapter 5 on body and bodies where I discuss the efficacy of prayer and the affective fields between
people and the sacred.
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This sacred character was associated with God and the Theotokos.**® The development
of the cult of the Virgin after the 5™ century has been discussed widely by scholars. It is often
associated with the 5™ Ecumenical council and the proclamation of the Virgin Mary from
Christotokos to Theotokos. The material manifestation of this worship can be found in the
spatial distribution of churches dedicated to the Theotokos, both inside and outside the city
walls (Mango, 2000a), but also in art (Pentcheva, 2010).

Tsironis suggests in her insightful paper on feelings, body and senses that the heresies
which followed the 5™ ecumenical council, including Iconoclasm, and the discussions that
satellite them, were in fact Christological debates with Mary as common ground (Tsironis,
2008). Therefore the cult of Mary and the way it shaped the image of the Byzantine city up
until the 10™ century, in terms of material culture and practice, was not static. On the contrary,
events related to the Theotokos passed into social memory and were preserved as she became
a symbol of the victory of Orthodoxy over heresy. Worshipping Mary as Theotokos on an
annual basis, became an unending triumph against religious controversies. The examination of
the character that litanic sites gained in relation to the worship of Mary, through their
incorporation into liturgical activity, indicates they were a spatial manifestation of the
understanding that the landscape was dedicated to her. Something that was highlighted by the
content of the troparia sung at these sites. In return this manifestation aimed to be a constant
unending prayer, reflecting that the people, the citizens, the City, the Empire as whole, was
worshipping God in the right way, the Orthodox way, fighting heresy.**” This can have a
twofold effect in terms of emotion; first it enabled the understanding that the landscape was
protected by the Theotokos, and the emotion which emerged through this affective field
enabled the faithful to feel secure and at peace.

On another level, the manifestation of the Theotokos as protector of the city created
and promoted a sense of a shared identity amongst people that was expressed in Orthodoxy*”’
as the right way of worshipping God, as instructed by the church. The preservation of this
identity was as crucial as the protection of the city from an enemy attack, because heresy was
not only perceived (or promoted) to cause divine wrath leading to various catastrophes, it was
also an evident danger for social division, something that threatened a peaceful life. Peace
was a notion promoted as being guaranteed through the active participation in church. In both
cases, therefore, the troparia sung in those places around the city became the medium that

created affective fields, through which emotions emerged.

3% As discussed in Chapter 1.
3% For the didactic role of the hymns see (Banev, 2014, p. 91).
31 or Orthodoxies, (Cameron, 2014)
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The spatiotemporal analysis has also shown that both space and time are significant
parameters for the creation and dissemination of ideas about the sacred being present in the
landscape. Last but not least, the route the /ite followed created affective fields as it affected
perception of the sites and litanic experience. Sites were used in litai either as starting points,
interim stations or terminal points, therefore they were chosen to form part of specific routes.
Even if the Typicon does not include directions on the exact streets that the processions had to
follow in order to move from one site to another, the order that sites were visited is clear,
reflecting the direction and participation in a network. Understanding litanic networks has
shown the way affective fields between material culture, landscape and practice are created.

Ecclesiastical and non-ecclesiastical sites in the city became places for the stations of
the litany. Streets are considered to be the spaces where the community, the body of the city
would meet and share experiences and create this sense of place. Streets are actually places
within the city, not merely networks that facilitate movements from site to site. Moving
within streets though, enables them to be understood as the city’s artefacts whose
spatiotemporal attributes™~ experienced, enable the comprehension of the city’s identity

(Blizard, 2013). **

392 This spatiotemporal attributes refer to the way the spatial relationships of sites are experienced which has a

reference in time as well. For example the distance between sites as understood by the time required to travel
from place to place or the route followed or perhaps how busy is an area at specific times during the day.

3% 1n 2004 Alda Terraciano, an artist, created a video showing life in seven different cities in seven minutes. The
images shown are drawn from the street life. something that inspired the Living Archaeology of the Place project
http://streetsof.org/events/ where people would talk about what is home, ancestral memories, sounds, memories
of places and objects, people and body movements, everyday rituals, tastes, smells and senses.
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Chapter 8 Conclusion

Constantinople, the eye of all cities and wet nurse of churches, was a centre of unparalleled
importance for much of the medieval period.””* Dwelling in this landscape permitted the
perception of intertwined notions of the heavenly and the mundane, the sacred and the
profane. One way of experiencing this landscape was by participating in religious
processions, the litai. This thesis has examined the role of litai in the way people engaged
with their landscape. It explored the affective relationship networks between practice, material
culture, people and landscape, by examining both litanic experience in text but also
experienced litanic text. By doing so, it has focused on the experience of the lite, it has
explored aspects of time and practice, material culture and space in order to show the way the
city was experienced as a sacred place during litai.

It was shown that these religious processions were, in fact, not just bodily movements
through space but emotional responses. Primary sources show that a litany was effectively a
prayer of the body of the ecclesia that provided a link to the divine for the faithful. These litai
were not only a characteristic of big urban centres but also the thousands of small villages
scattered across the empire. It was the medium through which people could acquire divine
mercy, salvation, and the guarantee of protection from threats to the community, including
heretical dogmas that posed a threat to the population’s spiritual wellbeing. This protection
was not only guaranteed by the protective properties of the lite, in terms of a sacred practice
coming in contact with the landscape, but also because of its nature as a prayer. As this was
very important for the community’s life, civic laws existed in order to ensure that the
performance of the lite went uninterrupted. The litany was affective and effective, and it was
performed in a landscape that existed as a liminal place, between the mundane and the sacred.
The affective fields created during this practice entwined physical material with non-material
aspects, sanctifying or creating spiritual boundaries, or surpassing physical ones. This enabled
the people to be attuned not only into their civic identity, by making them part of their local
community, but also to an ecumenical one. This ecumenical identity was the one of the
ecclesia, the body of the faithful across the ecumene, in heaven and on earth.

This aspect of a united community was very important for the events for which these

processions took place, and which were commemorated annually during the liturgical year.

394394 3 s . , . , , , . , , N ,
Q wolig, wolig, wolewv wao@v dpblaiué, drovoua maykoouiov, éouo STEPKOTUIOV, EKKANTIAV YOLOVYE,

wloTews apynyé, dphodoliog moonyé, Loywv ueinua, kolov mavrog évoraitnua.’ (Nicetas Choniates, Historia, p.
576).Translation from Choniates by Magoulias, 1984, p. 31).
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The litai in the capital, as they appear in the 10™ century Typicon of the Great Church, show
that the emotional character of these commemorations was defined mainly by the emotions of
hope and thanksgiving. These emotions effectively emerged from the affective field between
people and the divine that was produced during litai. Their relationship with time is a point of
considerable interest since these commemorations used past events in their historic present for
future protection. Therefore when people were attuned to the identity of the polis, it did not
just refer to the citizens dwelling in the city during the historic present of the litai, but rather
to all citizens in past, present and future.

The city chose to remember key moments in its history or saintly figures that once dwelt
in it and played an important role in the city’s life. This interplay between past, present and
future lingered between human and divine emotions. These were emotions of wrath and love,
fear borne of sin, the shame of sin recognised, metanoia and repentance, katanyxis and hope,
the joy of salvation and memory. Hope for future protection and salvation would be only
guaranteed by living the orthodox way, as the church and the Emperor would indicate. In this
way civic and religious identities merged into one. The way individuals lived their lives
affected the life of the whole body of the people. Therefore individual and communal bodies
affected one another, creating identities from one body to one Body, under the name ecclesia,
or city. Emotions expressed during the religious processions is what transformed them into a
prayer, a lite (litaveia). These emotions emerged from the affective field between people and
the lite.

As not all commemorations had a lite, it is interesting to see the character of those
commemorations that did extend the place of worship from the inside of the church to the
outside. This character is reflected not only in the title of the commemoration, which was
probably communicated during the homily, but also by the troparia of the day. These short
hymns had emotional qualities as they embodied the meaning of the prayer and they
communicated beliefs regarding the role of the saints and the Theotokos in acquiring God’s
mercy. They reflect ideas about the philanthropia of God, but also the properties of the church
buildings and relics. Taking into account that these troparia were actually practiced within
space and time, they were a way of communicating the ideas they reflect.

In relation to time, the relationship of the two liturgical cycles has been approached in
order to explore the affective fields between people and the landscape during litai. Calculating
Easter for the 10™ century has shown the dates on which the two cycles merged and thus
given a clearer image of the way these processions were distributed across the year. In this
way, not only is the text of the Typicon better understood, but also the cumulative formation

of the litanic landscape during the year.
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Litai were further analysed, collectively and cumulatively, by exploring further their
character and their spatiotemporal relationships. These relationships were defined by the
experience of the litany. The role of the senses was central in perceiving and attuning to the
sacred atmosphere. The tangible and sensible was the way of understanding, through practice
and faith, the intangible and ethereal. The personhood of the material culture involved was
perceivable within this atmosphere. The atmosphere created affective fields between people,
the divine and the landscape, and people entered emotional worlds of belief, memory and
hope. These emotional worlds were very important in the way in which people engaged with
their landscape and the way people experienced it as a sacred place.

Looking a bit closer at this litanic experience, it was essential not only to understand the
litanic use of urban space, but also its relationship with time, not only during the course of
liturgical year, but also in relation to the past events being commemorated. Other aspects of
this character were examined to see how they related to other aspects of practice. For instance,
the troparia addressing the Theotokos as the ultimate protection of the city were sung at the
most liminal places in the landscape, that is, in proximity to the walls. By examining these
facets the litanic character of the landscape has been further evidenced and documented. The
landscape character is reflective of the affective fields between people and landscape. It is this
character that defines the emotions which emerged from this affective field. In this way it was
possible to explore the affective relationship between people and practice, regarding aspects
of time, practice and landscape.

These litanic affective spatiotemporal relationships revealed litanic centres within the
landscape. It has shown the way these sites connected to each other and participated in
networks, where streets were also sites entangled in the processes of preserving and accessing
social memory, but were also places for prayer. Civic and sacred spaces were not distinctive
but homogeneous, also participating in a prayer progressing from sin to salvation, in a
landscape that was dedicated to God, his Mother and his saints and martyrs.

The discussion of litai as a study of emotions goes further than their treatment as
processions in the city. It adds to the knowledge of their nature as prayer and approaches an
understanding of their social and religious value. Furthermore, it opens up new ways of
thinking about the relationship between religious practices, material culture and topography
within the historic landscape, not just in the study of Byzantium but throughout archaeology
as a whole. It illustrates a new way of approaching litanic movement in the landscape of
Constantinople and its contribution in creating a sacred landscape. This approach has been
using processions as a vehicle to illustrate ways of thinking about emotion and Byzantine

archaeology. The examination of the emotionally charged relationship networks that were
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created between people, landscape and material culture led to an understanding of the ways
people created and perceived meanings of the landscape being sacred and how they engaged
with it during the course of the liturgical year.

The study of litai in relation to the sacred landscape is important as these litai entangled
people, material culture and the divine into spatiotemporal affective networks that
transformed the space of the city into a sacred place, a place dedicated to God, his Mother and
his saints. Constantinople became a place of pilgrimage where the divine dwelt amongst the
people. This was a landscape that by the 10" century was famed as a second Jerusalem. This
study not only contributes to the literatures of processions but also to the examination of
Constantinople as a Theotokoupolis. It explains the role of the Constantinopolitan litai in
giving this epithet to the landscape. Furthermore, the digital approaches and methodologies
used in order to use textual data in spatiotemporal analyses offer an innovative way of
exploring Byzantium. They are not only useful for interpretation but also can help in
conceptualizing new research questions as has been shown in the case of using time as a third
dimension. In this way, this study introduces new ways of exploring emotional geographies in
Byzantium. It also complements studies on architecture and ritual of the city, as it illustrates
the relationship of these sites through the way they were experienced.

Overall, this thesis has significantly furthered our understanding of the ways the landscape
of Constantinople was transformed from a static space, a material world, into a sacred,
meaningful place through its experience. The study has revealed that analysing the experience
of religious practice is crutial in comprehending not only the character and identity of the
landscape and the ways its sacred identity was attributed, but also for bridging the gap
between the physical and mental qualities of space. In other words, this analysis illustrates
new ways of approaching alternative geographies in Byzantium, such as the litanic landscape,
which exist in this world but also lie beyond the material and the tangible.

This study does not claim to have given conclusive answers on how the sacred landscape
was experienced. Rather, it has been an attempt to illuminate a small aspect of that
experience, in relation to litai. There is still much more work to be done in relation to the
archaeology of ceremonial movement in the City (as was highlighted in the introduction), but
also outside the major urban centres. Have we really nothing to say about processions across
the empire, to other smaller cities and villages? We need to consider to what extent the
liturgical processions in the capital provided a model for the provinces. Furthermore, there is
much work to be done in relation to monastic processions and their meaning for everyday life
in both monastic and cathedral communities. The digital approaches of this thesis should

initiate a discussion and further experimentation in other landscapes, such as landscapes of
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piety and pilgrimage, bringing together texts and material culture in relation to space and
time. At a time when digital humanities are flourishing, the study of Byzantium can only
benefit for new techniques and approaches. Furthermore there is more work to be done in
relation to emotions and emotional communities.

The need to understand both the experience of sacred landscapes and their character is
now as pressing as it has ever been. Where landscapes of conflict and religious diversity are
concerned it is vitally important that we understand their past in the present for the future. It
follows, therefore, that the approaches outlined above might usefully be employed beyond
academia. They are not only invaluable for local communities dwelling in those landscapes
today, or those visiting them, but also beneficial in educational contexts, as well as informing

policy relating to heritage management and conservation.
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Appendices

I  Litai, Dates and Sites

Table 10 Litai, Dates and Sites

Date

lst

September

81]1

September

24"
September

25th
September

26
September

6 October

7 October

18 October

26 October

Event

New Year/
Great fire/
Theotokos
Urbikio
Nativity of
the
Theotokos
Saint

Thekla

earthquake

memorial

Death of
John the
Apostle

Saint

Thomas

Ss Sergius
and
Bacchus
and
earthquake
memorial

Saint Luke

earthquake

memorial

Starting
Point
Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Interim
Station
Theotokos
Chalkoprat

eia

Theotokos
Chalkoprat
eia

Forum

Forum

Forum

St

Anastasia

Forum

Forum

Interim
Station 2
Hagia
Sophia

Forum

Golden
Gate

Forum
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Interim
Station 3

Forum

Tribunal

Terminal

Theotokos
Chalkoprat

eia

Theotokos
Chalkoprat
eia

St Thekla

St John the
Apostle at
Hebdomon
St John the
Apostle at
Dihippion

St Thomas
in
Amantiou
Sts Sergius
and

Bacchus

Holy
Apostles

Theotokos

Blachernae

Terminal 2

Terminal 3



1

November

6

November

8

November

11

November

13

November

21

November

30

November

14

December

18

December

22

December

26

December

Sunday
after

Christmas

27

December

Saints
Cosmas
and
Damnian
Hail of
Cinders
Memorial
Archangel
Michael

Saint

Menas

Chrysosto

m's exile

Presentatio
n of
Theotokos
Saint

Andrew

Saint
Thyrsos/
Earhquake
Memorial
Dedication
of
Theotokos
Chalkoprat
eia
Dedication
of Great
Church
Synaxis
Theotokos

Blachernai

Saint
Joseph,
James,
David
Martyrdo
m of St

Stephen

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Forum

Forum

Forum

Forum

Forum

Forum

Forum

Forum
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Sts
Cosmas
and
Damnian
Sts Peter
and Paul at
Trincoch
St Michael
at Addas

St Menas

Holy
Apostles

Theotokos
Chalkoprat
eia

Holy
Apostles

St Thyrsus

Theotokos
Chalkoprat

eia

Hagia
Sophia

Theotokos

Blachernae

St James
Chalkoprat

eia

St Stephen
at
Constantin

ianae



9 January

16 January

22 January

26 January

25 January

27 January

2 February

6 February

24
February

17 March

24 March

25 March

23 April

8 May

St
Polyeuktos
and
Earthquak
¢ memorial
of AD 869
Saint Peter
and the
deposition
of the
Chains
Saint

Timothy

Earthquak
e
Memorial
Saint
Gregory
Nazianzus
Translatio
n of
Chrysosto
m relics

Hypapante

Photios

Invetion of
Head of

Prodromos

Earhquake
Memorial
Vigil of
Annunciati
on
Annunciati

on

Saint

George

Saint John

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia
Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Hagia

Forum

Forum

Forum

Forum

St Thomas
in

Amantiou

Forum

Forum

Forum

Hagia
Sophia

Forum

Forum

Exakionio

n

Forum
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St
Polyeuktos

St Peter at
Hagia
Sophia

Holy
Apostles

Theotokos

Helenianae

St

Anastasia

St John the
Baptist at
Heremias
St John the
Baptist at
Sphorakio
u

Hagia
Sophia
Theotokos
Chalkoprat
eia
Theotokos
Chalkoprat
eia

St George
in
Deuteron

St John the

Holy
Apostles

Holy

Apostles

Theotokos

Blachernae

Hagia
Sophia



11 May

21 May

27 May

2 June

4 June

5 June

14 June

24 June

25 June

29 June

30 June

1 July

2 July

the
Apostle
Dedication
of the City
Saint
Costantine

and Helen

Saint

Stephen

Saint
Nikephoru
s patriarch
Saint
Metrophan
es
patriarch
Memorial
of Avar
Siege
Saint
Methodius
patriarch
Nativity of

Prodromos

Memorial
of Saracen
Attack
Saints
Peter and
Paul
Twelve

Apostles

Saints
Cosmas
and
Damniano
]
Deposition
of Robe of
Theotokos

Sophia
Hagia Forum
Sophia

Hagia

Sophia

Hagia Forum

Sophia

Hagia Forum

Sophia
Hagia Forum
Sophia

Hagia Forum

Sophia
Hagia Forum
Sophia

Hagia
Sophia

Hagia Forum

Sophia

St Peter at St Paul
Hagia Orphanage
Sophia
Hagia
Sophia
Hagia Forum
Sophia

St

Lawrence

Golden
Gate
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Tribunal

Apostle at
Hebdomon

Hagia

Sophia

Sts Hagia
Constantin | Sophia
e and

Helen

St George
at Sykeous

Holy
Apostles

St
Metrophan

€s

St John the
Baptist at
Hebdomon
St
Methodios

St John the
Baptist at
Sphorakio
u
Theotokos

Blachernae

St Peter at
Hagia
Sophia

St Paul at
the
Orphanage
St Cosmas
and
Damian at

Paulinus

Theotokos

Blachernae

Holy
Apostles



8 July

9 July

18 July

20 July

27 July

2 August

7 August

15 August

16 August

29 August

31 August

Palm

Sunday

Saint

Procopius

Dedication
of
Theotokos
of Pege
Saint
Stephen
Bishop of
Costantino
ple
Ascension
of Elijah
Saint
Panteleimo
n
Translatio
n of Relics
of Saint
Stephen
Memorial
of Avar
and
Persian
Siege
Death of
Theotokos

Earthquak
e memorial
Agars
siege
Beheading
of

Prodromos

Deposition
of Cincture
of
Theotokos
Palm

Sunday

Hagia
Sophia

St Mokios

Hagia
Sophia

Hagia
Sophia
Hagia
Sophia

St Stephen

at Zeugma

Hagia
Sophia

Theotokos
Chalkoprat
eia

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Forty

Martyrs at
the Bronge
Tetrapylon

Forum

Pege Gate

Forum

Forum

Pteron

St

Euphemia

Forum

Forum

Attalus
Gate
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Golden
Gate

St
Prokopius
at
Chelonio
Theotokos

Pege

Holy
Apostles

St Elijah in
Petrion

St
Panteleimo
n

St Stephen
at
Constantin
ianae
Theotokos

Blachernae

Theotokos

Blachernae

Theotokos

Jerusalem

St John the
Baptist at
Sphorakio
u
Theotokos
Chalkoprat

eia

Hagia
Sophia



Easter Memory of = Hagia Forum

Monday the Holy Sophia

Apostles
Easter Memory of = Hagia
Tuesday the Sophia
Theotokos
Pentecost Synaxis of =~ Hagia Forum

Monday the Holy Sophia
Apostles
Pentecost Synaxis of = Hagia
Wednesda | Michael Sophia
y and
Gabriel

All Saints All Saints Hagia

Day Day Sophia
All Saints Synaxis of =~ Hagia Forum
Wednesda | the Sophia
y Theotokos
Pentecost Earthquak = Hagia Forum
Monday e Sophia

Memorial

Table 11 List of litanic sites

Holy
Apostles

Theotokos

Blachernae

Holy
Apostles

Ss Michael
and
Gabriel at
the New
Palace

All Saints
at Holy
Apostles
Theotokos
at Palaia
Petra
Theotokos

Blachernae

1. Great Church

2. Forum of Constantine

3. Theotokos Chalkoprateia

4. Saint Thekla near the Sophien Port / Kritharopoleia
5. Golden Gate

6. Tribunal at Hebdomon

7. Saint John the Apostle at Hebdomon

8. Saint John at Dihippion

9. Saint Thomas at Amantiou
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10.

1.

12.

13.

14.

15.

16.

17.

18.

19.

20.

21.

22.

23.

24.

25.

26.

27.

28.

29.

30.

31.

32.

Saints Sergius and Bacchus

Holy Apostles

Theotokos at Blachernae

Saints Cosmas and Damnian at Dareiou
Saints Peter and Paul at Triconch

Saint Michael at Addas

Saint Menas at Acropolis

Saint Thyrsus at Helenianae

Million

Saint James at Chalkoprateia

Saint Stephen at Constantinianae

Saint Polyeuktos near the Holy Apostles
Saint Peter at Great Church

Saint Anastasia

Theotokos Helenianae

Prodromos at Eremias

Prodromos at Sphorakiou

Forty Martyrs at Bronze Tetrapylon
Saint George in Deuteron

Saints Constantine and Helen near the cistern of Bonus
Saint George at Sykeous

Saint Metrophanes near Saint Acacius

Prodromos at Hebdomon

221




33.

34.

35.

36.

37.

38.

39.

40.

41.

42.

43.

44,

45.

46.

47.

48.

49.

50.

Saint Methodius at Holy Apostles
Saint Paul at the Orphanage
Saints Cosmas and Damnian at the quarter of Paulinus
Saint Lawrence

Saint Procopius at Chelonio

Saint Mokius

Pege Gate

Theotokos Pege

Saint Elijah at Petrion

Saint Panteleimon

Saint Stephen at Zeugma

Pteron Gate

Saint Euphemia at Petrion
Attalus Gate / Old Golden Gate
Theotokos Jerusalem

Nea Ecclesia / New Church

All saints at Holy Apostles

Theotokos at Palaia Petra
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II Litai, Visualisation data

Table 12 September

Name

Hagia Sophia

Chalkoprateia

Forum

Hagia Sophia

Chalkoprateia

St Thekla

Hagia Sophia

Forum

Hagia Sophia

Forum

Golden Gate

Tribunal

St John the Apostle,

Hebdomon

Hagia Sophia

When

01/09/
950
01/09/
950
01/09/
950
08/09/
950
08/09/
950
24/09/
950
24/09/
950
24/09/
950
25/09/
950
25/09/
950
25/09/
950
25/09/
950
25/09/
950
26/09/
950

Charact

€r

Civic

Civic

Civic

Biblical

Biblical

Saint

Saint

Saint

Civic

Civic

Civic

Civic

Civic

Saint
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Participa

nt

Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Tropario
Saints, God
Theotokos

God, Theotokos

Theotokos

Theotokos

Saints

Saints

ICOUN



St John the Apostle,
Dihippion

Table 13 October

Name

St Thomas, Amantiou

Hagia Sophia

Forum

Hagia Sophia

Anastasia

Forum

Ss Sergius & Bacchus

Hagia Sophia

Forum

Holy Apostles

Hagia Sophia

Forum

Theotokos, Blachernae

26/09/

950

When

06/10/ 950

06/10/ 950

06/10/ 950

07/10/ 950

07/10/ 950

07/10/ 950

07/10/ 950

18/10/ 950

18/10/ 950

18/10/ 950

26/10/ 950

26/10/ 950

26/10/ 950

Saint

Character

Saint

Saint

Saint

Saint Civic

Saint Civic

Saint Civic

Saint Civic

Saint

Saint

Saint

Civic

Civic

Civic
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Saints

Participant Tropario

Saints
Patriarch
Patriarch God
Patriarch God
Patriarch God
Saints
Patriarch
Patriarch
Patriarch

God, Theotokos

ICOUNT



Table 14 November

Name

Hagia Sophia

Ss Cosmas & Damian

Hagia Sophia

Forum

Ss Peter&Paul

Hagia Sophia

Forum

St Michael, Addas

Hagia Sophia

St Menas

Hagia Sophia

Forum

Holy Apostles

Hagia Sophia

When

01/11/ 950

01/11/ 950

06/11/ 950

06/11/ 950

06/11/ 950

08/11/ 950

08/11/ 950

08/11/ 950

11/11/ 950

11/11/ 950

13/11/ 950

13/11/ 950

13/11/ 950

21/11/ 950

Theotokos, Chalkoprateia 21/11/ 950

Character

Saint

Saint

Civic

Civic

Civic

Saint

Saint

Saint

Saint

Saint

Saint

Saint

Saint

Biblical

Biblical

225

Participant

Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Tropario

God Saints

God

Saints

Saints

Saints

Theotokos

ICOUNT

p—



Hagia Sophia

Forum

Holy Apostles

Table 15 December

Name

Hagia Sophia

Forum

St Thyrsos

Hagia Sophia

Theotokos, Chalkoprateia

Hagia Sophia

Forum

Hagia Sophia

Forum

Theotokos, Blachernae

Hagia Sophia

Forum

30/11/950  Saint

30/11/950  Saint

30/11/950  Saint

When

14/12/
950
14/12/
950
14/12/
950
18/12/
950
18/12/
950
22/12/
950
22/12/
950
26/12/
950
26/12/
950
26/12/
950
27/12/
950
27/12/
950

Characte

r

Civic

Civic

Civic

Civic

Civic

Civic

Civic

Synaxis

Synaxis

Synaxis

Saint

Saint
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Participan

t

Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Saints

Tropario

God

God

God

God

Theotokos

Theotokos

God
Theotokos

Theotokos

ICOUN



St Stephen,

Constantinianae

Hagia Sophia

St James

Table 16 January

Name

Hagia Sophia
Forum

St Polyeuktos
Hagia Sophia
St Peter
Hagia Sophia
Forum

Holy Apostles
Hagia Sophia
Forum
Anastasia
Holy Apostles
Hagia Sophia
Forum
Exakionion
Theotokos
Hagia Sophia
St Thomas

Holy Apostles

When

09/01/ 950

09/01/ 950

09/01/ 950

16/01/ 950

16/01/ 950

22/01/ 950

22/01/ 950

22/01/ 950

25/01/ 950

25/01/ 950

25/01/ 950

25/01/ 950

26/01/ 950

26/01/ 950

26/01/ 950

26/01/ 950

27/01/ 950

27/01/ 950

27/01/ 950

27/12/
950
29/12/
950
29/12/
950

Character

Civic Saint

Civic Saint

Civic Saint

Saint

Saint

Saint

Saint

Saint

Saint

Saint

Saint

Saint

Civic

Civic

Civic

Civic

Saint

Saint

Saint

Saint

Saint

Saint

Participant

Patriarch

Patriarch

Patriarch

Patriarch
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Saints

Saints

Tropario

Saints

Saints

Saints

Saints

Saints
Saints
God

God

Saint

ICOUNT



Table 17 February

Name

Hagia Sophia

Forum

Theotokos, Blachernae

Hagia Sophia

Forum

Baptist

Hagia Sophia

St John the Baptist,
Sphorakiou

When

02/02/
950

02/02/
950

02/02/
950

06/02/
950

06/02/
950

06/02/
950

24/02/
950

24/02/
950

Charact

€r

Biblical

Biblical

Biblical

Saint

Saint

Saint

Saint

Saint

228

Participant

Emperor,

Patriarch

Emperor,

Patriarch

Emperor,

Patriarch

Tropario

Theotoko

S

Theotoko

S

Saints

ICOUN

—_—



Table 18 March

Name

Hagia Sophia

Forum

Hagia Sophia

Theotokos, Chalkoprateia

Hagia Sophia

Forum

Theotokos, Chalkoprateia

Forty Martyrs, Bronze

Tetrapylon

Forum

Hagia Sophia

When

17/03/
950

17/03/
950

24/03/
950

24/03/
950

25/03/
950

25/03/
950

25/03/
950

31/03/
950

31/03/
950

31/03/
950

Characte  Participan = Tropario

r t

Civic

Civic

Biblical

Biblical

Biblical

Biblical

Biblical

Biblical @ Patriarch

Biblical @ Patriarch

Biblical @ Patriarch
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Theotoko

S

Theotoko

S

God

God

God

ICOUN

p—



Table 19 April

Name

Hagia Sophia

Forum

Holy Apostles

Hagia Sophia
Theotokos, Blachernae
Hagia Sophia

Forum

St George, Deuteron

Table 20 May

Name

Hagia Sophia

Forum

St John the Apostle,

Hebdomon

Hagia Sophia

Forum

Hagia Sophia

When

08/04/ 950

08/04/ 950

08/04/ 950

09/04/ 950

09/04/ 950

23/04/ 950

23/04/ 950

23/04/ 950

When

08/05/
950

08/05/
950

08/05/
950

11/05/
950

11/05/
950

21/05/
950

Character
Saint
Saint
Saint
Saint
Saint
Saint
Saint

Saint

Character

Synaxis

Synaxis

Synaxis

Civic

Civic

Civic,

Saint
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Participant

Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Participant

Patriarch

Patriarch

Emperor,

Patriarch

Tropario ICOUNT

God 1

Theotokos 1

Saints 1

Tropario

Saints

Theotokos

God

Icou

nt



Ss Constantine & Helen

Holy Apostles

Hagia Sophia

Forum

St George, Sykeous

Hagia Sophia

Forum

Holy Apostles

Hagia Sophia

Forum

Theotokos, Blachernae

Hagia Sophia

Nea

21/05/
950

21/05/
950

27/05/
950

27/05/
950

27/05/
950

27/05/
950

27/05/
950

27/05/
950

27/05/
950

27/05/
950

27/05/
950

29/05/
950

29/05/
950

Civic,

Saint

Civic

Saint

Saint

Saint

Saint

Synaxis

Synaxis

Synaxis

Civic

Civic

Civic

Synaxis

Synaxis
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Emperor,

Patriarch

Emperor,

Patriarch

Patriarch

Patriarch

Patriarch

God

God

God,
Theotokos

God,
Theotokos



Table 21 June

Name When Character Participant Tropario
Hagia Sophia 02/06/ 950 = Saint Patriarch

Forum 02/06/ 950 Saint Patriarch

Holy Apostles 02/06/ 950 Saint Patriarch  Saints
Hagia Sophia 02/06/ 950 Saint

All Saints 02/06/ 950 = Saint God
Hagia Sophia 04/06/ 950 Saint Patriarch  Saints
Forum 04/06/ 950 Saint Patriarch

St Metrophanes 04/06/ 950 = Saint Patriarch  Saints
Hagia Sophia 05/06/ 950 Civic Patriarch  God
Forum 05/06/ 950 = Civic Patriarch  God
Golden Gate 05/06/ 950 Civic Patriarch  God
Tribunal 05/06/ 950 Civic Patriarch

St John the Baptist, Hebdomon 05/06/ 950 Civic Patriarch  Saints

Hagia Sophia 05/06/ 950 Synaxis

Forum 05/06/ 950 Synaxis
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ICOUNT



Theotokos, Petra

Hagia Sophia

Forum

St Methodios

Hagia Sophia

St John the Baptist, Sphorakiou

Hagia Sophia

Forum

Theotokos, Blachernae

St Paul, Orphanage

St Peter, Hagia Sophia

Hagia Sophia

Paul Orphanage

05/06/ 950

14/06/ 950

14/06/ 950

14/06/ 950

24/06/ 950

24/06/ 950

25/06/ 950

25/06/ 950

25/06/ 950

29/06/ 950

29/06/ 950

30/06/ 950

30/06/ 950

Synaxis

Saint

Saint

Saint

Saint

Saint

Civic

Civic

Civic

Saint

Saint

Saint

Saint
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Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Saints

God

Saints

Saints



Table 22 July

Name

Hagia Sophia

Forum

Ss Cosmas & Damian, Paulinus

St Lawrence

Theotokos, Blachernae

Hagia Sophia

Forum

St Prokopios, Chelonio

St Mokios

Pege Gate

Theotokos, Pege

Hagia Sophia

Holy Apostles

Hagia Sophia

Forum

When

01/07/ 950

01/07/ 950

01/07/ 950

02/07/ 950

02/07/ 950

08/07/ 950

08/07/ 950

08/07/ 950

09/07/ 950

09/07/ 950

09/07/ 950

18/07/ 950

18/07/ 950

20/07/ 950

20/07/ 950

Character Participant Tropario

Saint

Saint

Saint

Patriarch

Saint

Patriarch

Saint

Saint

Saint

Saint

Patriarch

Civic

Patriarch

Civic

Patriarch

Civic

Saint

Saint

Biblical

Biblical
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Saints

Theotokos

Theotokos

ICOUNT



St Elijah, Petrio

Hagia Sophia

Forum

St Panteleimon

Table 23 August

Name

St Stephen Zeugma

St Stephen, Constantinianae

Hagia Sophia

Pteron Gate
Theotokos, Blachernae
Theotokos, Chalkoprateia
St Euphemia
Theotokos, Blachernae
Hagia Sophia

Forum

Attalos Gate

Golden Gate
Theotokos Jerusalem

Hagia Sophia

20/07/ 950

27/07/ 950

27/07/ 950

27/07/ 950

When

02/08/ 950

02/08/ 950

07/08/ 950

07/08/ 950

07/08/ 950

15/08/ 950

15/08/ 950

15/08/ 950

16/08/ 950

16/08/ 950

16/08/ 950

16/08/ 950

16/08/ 950

29/08/ 950

Biblical

Saint

Saint

Saint

Character Participant

Saint

Saint

Civic

Civic

Civic

Biblical

Biblical

Biblical

Civic

Civic

Civic

Civic

Civic

Saint
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Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Saints

Tropario

God

Theotokos

Theotokos

Theotokos

God
God
Theotokos
Theotokos

Theotokos

ICOUNT

—_—

—_—



St John the Baptist, Sphorakiou 29/08/ 950 Saint Saints 1
Hagia Sophia 31/08/ 950 Saint Patriarch 1

Theotokos, Chalkoprateia 31/08/ 950 Saint Patriarch 1

* According to the above there are 196 nodes (sites used on specific moment during the
litai) during the liturgical year.

* Asnoted by Magdalino there are 248 shrines that are used for liturgical purposes
according to the Typicon (Magdalino, 2007, pp. I, 27). Therefore the churches used
for litanic purposes consist approximately the 1/5 of the Constantinopolitan churches

of the 10™ century as reflected by this particular source.**> (50 churches)

3%% The number is not absolute and does not necessarily reflect a true image of the 10™ century landscape. It is
based on the data as drawn by the Typicon. For a discussion regarding of the topographical information we get
by the Typicon and the Patria Constantinopoleos see Magdalino 2007, 1 27.
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Figure 49 linear distribution of litai in time (without taking under

consideration the litai of the moveable cycle).



IITI Routes

The tables below summarise the data from the Typicon according to the different routes that

the procession followed.

Table 24 From Hagia Sophia to Chalkoprateia

Character = Partici = Date

pant
Civic Patriar 1 September
event ch 2015

Biblical Patriar 8 September
ch

Biblical Patriar = 21 November

ch
Civic Patriar 18 December
event ch
Martyrdom Sunday after
/Relic Christmas

Event

New
Year/
Great
fire/
Theotok
0s
Urbikio
Nativity
of the
Theotok
0s
Presentat
ion of
Theotok
0s
Dedicati
on of
Theotok
0s
Chalkop
rateia
Saint
Joseph,
James,

David

238

Start
ing

point

Hagi

Soph

1a

Hagi

Soph
1a

Hagi

Soph

1a

Hagi

Soph

1a

Hagi

Soph

1a

Interim

Station

Theotok
oS
Chalkop

rateia

Theotok
0s
Chalkop

rateia

Inter
im
Stati
on
Hag
1a
Sop
hia

Foru

Inter
im
Stati
on

Foru

Terminal

Point

Theotok
oS
Chalkop

rateia

Theotok
0s
Chalkop
rateia
Theotok
0s
Chalkop
rateia
Theotok
0s
Chalkop

rateia

St James
Chalkop

rateia



Biblical

Biblical

Martyrdom Patriar

/Relic

ch

25 March 2014

31 August
2014

24 March 2014 Vigil of

Annunci

ation

Annunci

ation

Depositi
on of
Cincture
of
Theotok

(O]

Table 25 Hagia Sophia, Forum, Holy Apostles

Character

Martyrdom/
Relic
Martyrdom/
Relic
Martyrdom/
Relic
Martyrdom/
Relic
Martyrdom/
Relic

Martyrdom/
Relic

Partici

pant

Patriar

ch

Patriar

ch

Date

18 October

13
November
30
November

22 January

2 June

18 July

Event

Saint
Luke
Chrysosto
m's exile
Saint
Andrew
Saint
Timothy
Saint
Nikephoru
s patriarch
Saint
Stephen
Bishop of
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Hagi Theotok
a 0s
Soph Chalkop
1a rateia
Hagi Hagia Foru Theotok
a Sophia  m 0s
Soph Chalkop
1a rateia
Hagi Theotok
a 0s
Soph Chalkop
1a rateia
Starting  Interi  Terminal Point
Point m
Station
Hagia Forum Holy Apostles
Sophia
Hagia Forum Holy Apostles
Sophia
Hagia Forum Holy Apostles
Sophia
Hagia Forum Holy Apostles
Sophia
Hagia Forum Holy Apostles
Sophia
Hagia Holy Apostles
Sophia



Martirdom
ch

synaxis

Martirdom

Martyrdom/
Relic

Martyrdom/
Relic

Martyrdom/
Relic, Civic  or,
event

ch

Patriar

Emper

Patriar

Easter

Monday

Pentecost

Monday

All Saints
Day
25 January

27 January

21 May

Constanti
nople
Memory
of the
Holy
Apostles
Synaxis of
the Holy
Apostles
All Saints
Day

Saint
Gregory
Nazianzus
Translatio
n of
Chrysosto

m relics

Saint
Costantine

and Helen

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia
Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Forum

Forum

Forum

St
Thoma
s in
Amant

ou

Holy Apostles

Holy Apostles

All Saints at Holy
Apostles

St Anastasia, Holy
Apostles, Hagia
Sophia

Holy Apostles

Sts Constantine
and Helen, Hagia
Sophia, Holy
Apostles

Table 26 Hagia Sophia — Forum — various terminal points according to the commemoration

Character

Saints

Saints

Participant

Date

24
September
26
September

Event

Saint Thekla

Death of
John the
Apostle
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Starting
point
Hagia
Sophia
Hagia
Sophia

Interim  Theminal point

Station

Forum

St Thekla

St John the
Apostle at
Dihippion



Saints

Saints

Civic

event

Saints

Saints

Civic

event

Saints

Saints,

Civic

event

Saints

Saints

Saints

Patriarch

Patriarch

Patriarch

6 October

1

November

6

November

8
November
11
November
14

December

27
December

9 January
2014

16 January
2014

25 January
2014

6 February
2014

Saint
Thomas
Saints
Cosmas and
Damnian
Hail of
Cinders
Memorial
Archangel
Michael

Saint Menas

Saint
Thyrsos/
Earhquake
Memorial
Martyrdom
of St Stephen
St
Polyeuktos
and
Earthquake
memorial of
AD 869
Saint Peter
and the
deposition of
the Chains
Saint
Gregory
Nazianzus

Photios
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Hagia
Sophia
Hagia
Sophia

Hagia
Sophia

Hagia
Sophia
Hagia
Sophia
Hagia
Sophia

Hagia
Sophia
Hagia
Sophia

Hagia
Sophia

Hagia

Sophia

Hagia
Sophia

Forum

Forum

Forum

Forum

Forum

Forum

Forum

Forum

St Thomas in
Amantiou
Sts Cosmas and

Damnian

Sts Peter and
Paul at
Trincoch

St Michael at
Addas

St Menas

St Thyrsus

St Stephen at
Constantinianae

St Polyeuktos

St Peter at

Hagia Sophia

St Anastasia,
Holy Apostles,
Hagia Sophia
St John the
Baptist at

Heremias



Saints

Saints

Saints

Saints

Saints

Saints

Saints

Saints

Saints

Saints

Saints

Biblical

Saints

Emperor,

Patriarch

Patriarch

Patriarch

Patriarch

24 February
2014

23 April
2014
21 May
2014

27 May
2014
4 June 2014

14 June
2014

24 June
2014

29 June
2014

30 June
2014

1 July 2014

8 July 2014

20 July
2014
27 July
2014

Invention of
Head of
Prodromos

Saint George

Saint
Costantine

and Helen

Saint
Stephen
Saint
Metrophanes
patriarch
Saint
Methodius
patriarch
Nativity of

Prodromos

Saints Peter
and Paul
Twelve
Apostles
Saints
Cosmas and
Damnianos
Saint
Procopius
Ascension of
Elijah

Saint

Panteleimon
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Hagia
Sophia

Hagia
Sophia
Hagia
Sophia

Hagia
Sophia
Hagia
Sophia

Hagia
Sophia

Hagia
Sophia

Hagia
Sophia
Hagia
Sophia
Hagia
Sophia

Hagia
Sophia
Hagia
Sophia
Hagia
Sophia

Forum

Forum

Forum

Forum

Forum

Forum

Forum

Forum

St John the
Baptist at
Sphorakiou

St George in
Deuteron

Sts Constantine
and Helen,
Hagia Sophia,
Holy Apostles
St George at
Sykeous

St Metrophanes

St Methodios

St John the
Baptist at
Sphorakiou

St Peter at
Hagia Sophia
St Paul at the
Orphanage

St Cosmas and
Damian at
Paulinus

St Prokopius at
Chelonio

St Elijah in
Petrion

St Panteleimon



Saints

Synaxis

Synaxis

29 August
2014

Pentecost

Wednesday

All Saints
Wednesday

Table 27 From Hagia Sophia to Theotokos Blachernae

Characte

r

Civic
event

synaxis

Civic

event

Civic

event

Saints

Civic
event
Biblical

event

Participation = Date

Patriarch

Patriarch

Patriarch

Patriarch

Patriarch

Emperor,

Patriarch

26 October

26

December

25 June

7 August

Easter
Tuesday
Pentecost
Monday

2 February

Beheading of Hagia
Prodromos Sophia
Synaxis Hagia
Michael and = Sophia
Gabriel
Synaxis of Hagia Forum
the Sophia
Theotokos
Event Starting  Inter
Point im
Stati
on
Earthquake Hagia Foru
memorial Sophia m
Synaxis Hagia Foru
Theotokos Sophia m
Blachernai
Memorial of Hagia Foru
Saracen Sophia m
Attack
Memorial of Hagia Pter
Avar and Sophia on
Persian Siege
Memory of the Hagia
Theotokos Sophia
Earthquake Hagia Foru
Memorial Sophia m
Hypapante Hagia
Sophia
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St John the
Baptist at
Sphorakiou

Ss Michael and
Gabriel at the
New Palace
Theotokos at

Palaia Petra

Terminal Point

Theotokos
Blachernae
Theotokos

Blachernae

Theotokos

Blachernae

Theotokos

Blachernae

Theotokos
Blachernae
Theotokos
Blachernae
Theotokos

Blachernae



Table 28 prcoession from different churches to Blachernae

Character Participation Date

Saints Patriarch 2 July
2014

Biblical Patriarch 15
August
2014

Event

Deposition
of Robe of
Theotokos
Death of

Theotokos
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Starting Point

St Lawrence

Theotokos
Chalkoprateia

Interim

Station

St

Euphemia

Terminal
Point
Theotokos

Blachernae

Theotokos

Blachernae



IV Character and use

Table 29 Biblical

8" September Nativity of the Theotokos

21* November Presentation of Theotokos

2" February Hypapante

24" March Vigil of Annunciation

25" March Annunciation

20" July Ascension of Elijah

15™ August Koimesis of Theotokos

Palm Sunday Palm Sunday

Table 30 Civic Events

1" September New Year/ Great fire/ Theotokos Urbikio
25™ September Earthquake memorial

26" October Earthquake memorial

6" November Hail of Cinders Memorial

14™ December Earthquake Memorial**®

18" December Dedication of Theotokos Chalkoprateia
22™ December Dedication of Great Church

26" January Earthquake Memorial

17" March Earthquake Memorial

3% The same day is the commemoration of Saint Thyrsus but the ordo in the Typicon clearly refers to the
earthquake memorial, also obvious from the litanic troparion.
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11" May Dedication of the City

5™ June Memorial of Avar Siege

25" June Memorial of Saracen Attack

9™ July Dedication of Theotokos of Pege

7™ August Memorial of Avar and Persian Siege
16"™ August Earthquake memorial Agars siege
Pentecost Monday™”” Earthquake Memorial

Table 31 Saints
24™ September

26" September
6" October
18™ October
1* November
8" November
11" November
13™ November

30™ November

Sunday after Christmas

27" December

97 This day contains to different commemorations that instruct two different litai. Therefore each litany is

Saint Thekla

Death of John the Apostle

Saint Thomas

Saint Luke

Saints Cosmas and Damnian

Archangel Michael

Saint Menas

Chrysostom's exile

Saint Andrew

Saint Joseph, James, David

Martyrdom of St Stephen

entered in its own category according to what it is commemorated.

246



16" January Saint Peter and the deposition of the Chains

22™ January Saint Timothy

25" January Saint Gregory Nazianzus

27" January Translation of Chrysostom relics

6" February Photios

24" February Invention of the Head of Prodromos
23" April Saint George

27" May Saint Stephen

2" June Saint Nikephorus patriarch

4™ June Saint Metrophanes patriarch

14" June Saint Methodius patriarch

24" June Nativity of Prodromos

29" June Saints Peter and Paul

30™ June Twelve Apostles

1* July Saints Cosmas and Damian

2" July Deposition of Robe of Theotokos
8" July Saint Procopius

18" July Saint Stephen Bishop of Constantinople
27" July Saint Panteleimon
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2" August Translation of Relics of Saint Stephen

29" August Beheading of Prodromos

31% August Deposition of Cincture of Theotokos
Easter Monday Memory of the Holy Apostles
Easter Tuesday Memory of the Theotokos

All Saints Day All Saints Day

Table 32 Civic Event/ Saints®*®

7™ October Saints Sergius and Bacchus and earthquake
Memorial

9™ January Saint Polyeuktos and Earthquake memorial of
AD 869

21% May Saints Constantine and Helen

Table 33 Synaxis

26" December Synaxis of the Theotokos Blachernae

8" May Saint John the Apostle

Pentecost Monday Synaxis of the Holy Apostles

Pentecost Wednesday Synaxis of Michael and Gabriel

All Saints Wednesday Synaxis of the Theotokos

3% This category contains the procession of the 9" of January when clearly the procession commemorates both
events. Also the litany on 21* of May is the only one that is to celebrate a sanctified emperor, therefore it
belongs to this category.
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V Triodion

Table 34 10" century litanic dates during the Triodion
Year Easter Palm Easter Easter Pentecost Pentecost All All Saints

Sunday Sunday Monday Tuesday Monday Wednesday Saints Wednesday

900  20/4 13/4 21/4 22/4 9/6 11/6 15/6  18/6
901 12/4 5/4 13/4 14/4 1/6 3/6 7/6 10/6
902  28/3 21/3 29/3 30/3 17/5 19/5 23/5  26/5
903 17/4 10/4 18/4 19/4 6/6 8/6 12/6  15/6
904  8/4 1/4 9/4 10/4 28/5 30/5 3/6 6/6

905 3173 24/3 1/4 2/4 20/5 22/5 26/5  29/5
906  13/4 6/4 14/4 15/4 2/6 4/6 8/6 11/6
907  5/4 29/3 6/4 7/4 25/5 27/5 31/5  3/6

908  27/3 20/3 28/3 29/3 16/5 18/5 22/5  25/5
909  16/4 9/4 17/4 18/4 5/6 7/6 11/6  14/6
910 1/4 26/3 2/4 3/4 21/5 23/5 27/5  30/5
911  21/4 14/4 22/4 23/4 10/6 12/6 16/6  19/6
912  12/4 5/4 13/4 14/4 1/6 3/6 7/6 10/6
913  28/3 21/3 29/3 30/3 17/5 19/5 23/5  26/5
914  17/4 10/4 18/4 19/4 6/6 8/6 12/6  15/6
915 9/4 2/4 10/4 11/4 29/5 31/5 4/6 7/6

916  24/3 17/3 25/3 26/3 13/5 15/5 19/5  22/5
917  13/4 6/4 14/4 15/4 2/6 4/6 8/6 11/6
918  5/4 29/3 6/4 7/4 25/5 27/5 31/5  3/6

919  25/4 18/4 26/4 27/4 14/6 16/6 20/6  23/6
920 9/4 2/4 10/4 11/4 29/5 31/5 4/6 7/6

921 1/4 25/3 2/4 3/4 21/5 23/5 27/5  30/5
922  21/4 14/4 22/4 23/4 10/6 12/6 16/6  19/6
923  6/4 30/3 7/4 8/4 26/5 28/5 1/6 4/6

924 28/3 21/3 29/3 30/3 17/5 19/5 23/5  26/5
925 17/4 10/4 18/4 19/4 6/6 8/6 12/6  15/6
926 2/4 26/3 3/4 4/4 22/5 24/5 28/5  31/5
927  25/3 18/3 26/3 27/3 14/5 17/5 21/5  24/5
928  13/4 6/4 14/4 15/4 2/6 4/6 8/6 11/6
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929
930
931
932
933
934
935
936
937
938
939
940
941
942
943
944
945
946
947
948
949
950
951
952
953
954
955
956
957
958
959
960
961
962

5/4
18/4
10/4
Va
14/4
6/4
29/3
17/4
2/4
22/4
14/4
29/3
18/4
10/4
26/3
14/4
6/4
22/3
11/4
2/4
22/4
7/4
30/3
18/4
34
26/3
15/4
6/4
19/4
11/4
34
22/4
7/4
30/3

29/3
11/4
3/4

25/3
7/4

31/3
22/3
10/4
26/3
15/4
7/4

22/3
11/4
3/4

19/3
7/4

30/3
15/3
7/4

26/3
15/4
31/3
23/3
11/4
28/3
19/3
8/4

30/3
12/4
7/4

28/3
15/4
31/3
23/3

6/4
18/4
11/4
2/4
15/4
7/4
30/3
18/4
3/4
23/4
15/4
30/3
19/4
11/4
27/3
15/4
7/4
23/3
12/4
3/4
23/4
8/4
31/3
19/4
4/4
27/3
16/4
7/4
20/4
12/4
4/4
23/4
8/4
31/3

7/4
20/4
12/4
3/4
16/4
8/4
31/3
19/4
4/4
24/4
16/4
31/3
20/4
12/4
28/3
16/4
8/4
24/3
13/4
4/4
24/4
9/4
1/4
20/4
5/4
28/3
17/4
8/4
21/4
13/4
5/4
24/4
8/4
1/4

25/5
7/6

30/5
21/5
3/6

26/5
18/5
6/6

22/5
11/6
3/6

18/5
7/6

30/5
15/5
3/6

26/5
11/5
31/5
22/5
11/6
27/5
19/5
7/6

23/5
15/5
4/6

26/5
8/6

31/5
23/5
11/6
27/5
19/5
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27/5
9/6
1/6
23/5
5/6
28/5
20/5
8/6
24/5
13/6
5/6
20/5
9/6
1/6
17/5
5/6
28/5
13/5
2/6
24/5
13/6
29/5
21/5
9/6
25/5
17/5
6/6
28/5
10/6
2/6
25/5
13/6
29/5
21/5

31/5
13/6
5/6
27/5
9/6
1/6
24/5
12/6
28/5
17/6
9/6
24/5
13/6
5/6
21/5
9/6
1/6
17/5
6/6
28/5
17/6
2/6
25/5
13/6
29/5
21/5
10/6
1/6
14/6
6/6
29/5
17/6
2/6
25/5

3/6
16/6
8/6
30/5
12/6
4/6
27/5
15/6
31/5
20/6
12/6
27/5
16/6
8/6
24/5
12/6
4/6
20/5
9/6
31/5
20/6
5/6
28/5
16/6
1/6
24/5
13/6
4/6
17/6
9/6
1/6
20/6
5/6
28/5



963
964
965
966
967
968
969
970
971
972
973
974
4/4
976
977
978
979
980
981
982
983
984
985
986
987
988
989
990
991
992
993
994
995
996

19/4
3/4

26/3
15/4
31/3
19/4
11/4
27/3
16/4
7/4

23/3
12/4
28/3
23/4
8/4

31/3
20/4
11/4
27/3
16/4
8/4

23/4
12/4
4/4

24/4
8/4

31/3
20/4
5/4

27/3
16/4
1/4

21/4
12/4

12/4
28/3
19/3
8/4
24/3
12/4
7/4
20/3
9/4
31/3
16/3
5/4
5/4
16/4
1/4
24/3
13/4
7/4
20/3
9/4
1/4
16/4
5/4
28/3
17/4
1/4
24/3
13/4
29/3
20/3
9/4
25/3
14/4
5/4

20/4
4/4
27/3
16/4
1/4
20/4
12/4
28/3
17/4
8/4
24/3
13/4
6/4
24/4
9/4
1/4
21/4
12/4
28/3
17/4
9/4
24/4
13/4
5/4
25/4
9/4
1/4
21/4
6/4
28/3
17/4
2/4
22/4
13/4

21/4
5/4

28/3
17/4
2/4

21/4
13/4
29/3
18/4
9/4

25/3
14/4
24/5
25/4
10/4
2/4

22/4
13/4
29/3
18/4
10/4
25/4
14/4
6/4

26/4
10/4
2/4

22/4
7/4

29/3
18/4
3/4

23/4
14/4

8/6
23/5
15/5
4/6
20/5
8/6
31/5
16/5
5/6
27/5
12/5
1/6
26/5
12/6
28/5
20/5
9/6
31/5
16/5
5/6
28/5
12/6
1/6
24/5
13/5
28/5
20/5
9/6
25/5
16/5
5/6
21/5
10/6
1/6
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10/6
25/5
17/5
6/6

22/5
10/6
2/6

18/5
7/6

29/5
14/5
3/6

30/5
14/6
30/5
22/5
11/6
2/6

18/5
7/6

30/5
14/6
3/6

26/5
15/5
30/5
22/5
11/6
27/5
18/5
7/6

23/5
12/6
3/6

14/6
29/5
21/5
10/6
26/5
14/6
6/6

22/5
11/6
2/6

18/5
7/6

2/6

18/6
3/6

26/5
15/6
6/6

22/5
11/6
3/6

18/6
7/6

30/5
19/5
3/6

26/5
15/6
31/5
22/5
11/6
27/5
16/6
7/6

17/6
1/6

24/5
13/6
29/5
17/6
9/6

25/5
14/6
5/6

21/5
10/6

21/6
6/6

29/5
18/6
9/6

25/5
14/6
6/6

21/6
10/6
2/6

22/5
6/6

29/5
18/6
3/6

25/5
14/6
30/5
19/6
10/6



997  28/3 21/3 29/3 30/3 17/5 19/5 23/5  26/5

998  17/4 10/4 18/4 19/4 6/6 8/6 12/6  15/6
999  9/4 2/4 10/4 11/4 29/5 31/5 4/6 7/6
1000 31/3 24/3 1/4 2/4 20/5 22/5 26/5  29/5
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Table 35

Year Palm Sunday Easter Monday Easter Tuesday
905 24/3 1/4 2/4
907 29/3 6/4 7/4
910 26/3 2/4 3/4
918 29/3 6/4 7/4
921 25/3 2/4 3/4
923 30/3 7/4 8/4
926 26/3 3/4 4/4
929 29/3 6/4 7/4
932 25/3 2/4 3/4
934 31/3 7/4 8/4
937 26/3 3/4 4/4
945 30/3 7/4 8/4
948 26/3 3/4 4/4
950 31/3 8/4 9/4
953 28/3 4/4 5/4
956 30/3 7/4 8/4
959 28/3 4/4 5/4
961 31/3 8/4 8/4
964 28/3 4/4 5/4
967 24/3 1/4 2/4
972 31/3 8/4 9/4
975 28/3 5/4 6/4
978 24/3 1/4 2/4
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986 28/3 5/4 6/4

989 24/3 1/4 2/4

991 29/3 6/4 7/4

994 25/3 2/4 3/4
1000 24/3 1/4 2/4
Table 36

Year Palm Sunday Easter Monday Easter Tuesday
951 23/3 31/3 1/4
962 23/3 31/3 1/4
Table 37

Year Palm Sunday Easter Monday Easter Tuesday
902 21/3 29/3 30/3
908 20/3 28/3 29/3
913 21/3 29/3 30/3
916 17/3 25/3 26/3
924 21/3 29/3 30/3
927 18/3 26/3 27/3
935 22/3 30/3 31/3
940 22/3 30/3 31/3
943 19/3 27/3 28/3
946 15/3 23/3 24/3
954 19/3 27/3 28/3
965 19/3 27/3 28/3
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970 20/3 28/3 29/3
973 16/3 24/3 25/3
981 20/3 28/3 29/3
992 20/3 28/3 29/3
997 21/3 29/3 30/3

Table 38

Year Palm Sunday Easter Monday Easter Tuesday
900 13/4 21/4 22/4
901 5/4 13/4 14/4
903 10/4 18/4 19/4
904 1/4 9/4 10/4
906 6/4 14/4 15/4
909 9/4 17/4 18/4
911 14/4 22/4 23/4
912 5/4 13/4 14/4
914 10/4 18/4 19/4
915 2/4 10/4 11/4
917 6/4 14/4 15/4
919 18/4 26/4 27/4
920 2/4 10/4 11/4
922 14/4 22/4 23/4
925 10/4 18/4 19/4
928 6/4 14/4 15/4
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930 11/4 18/4 20/4
931 3/4 11/4 12/4
933 7/4 15/4 16/4
936 10/4 18/4 19/4
938 15/4 23/4 24/4
939 7/4 15/4 16/4
941 11/4 19/4 20/4
942 3/4 11/4 12/4
944 7/4 15/4 16/4
949 15/4 23/4 24/4
952 11/4 19/4 20/4
955 8/4 16/4 17/4
957 12/4 20/4 21/4
958 7/4 12/4 13/4
960 15/4 23/4 24/4
963 12/4 20/4 21/4
966 8/4 16/4 17/4
968 12/4 20/4 21/4
969 7/4 12/4 13/4
971 9/4 17/4 18/4
976 16/4 24/4 25/4
977 1/4 9/4 10/4
979 13/4 21/4 22/4
980 7/4 12/4 13/4
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982 9/4 17/4 18/4
983 1/4 9/4 10/4
984 16/4 24/4 25/4
985 5/4 13/4 14/4
987 17/4 25/4 26/4
988 1/4 9/4 10/4
990 13/4 21/4 22/4
993 9/4 17/4 18/4
995 14/4 22/4 23/4
996 5/4 13/4 14/4
998 10/4 18/4 19/4
999 2/4 10/4 11/4
947 7/4 12/4 13/4
974 5/4 13/4 14/4
Table 39

Year Pentecost Monday | Pentecost All Saints All Saints Wednesday

Wednesday

931 30/5 1/6 5/6 8/6
942 30/5 1/6 5/6 8/6
958 31/5 2/6 6/6 9/6
969 31/5 2/6 6/6 9/6
980 31/5 2/6 6/6 9/6
947 31/5 2/6 6/6 9/6
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Table 40

Year Pentecost Monday | Pentecost All Saints All Saints Wednesday
Wednesday

904 28/5 30/5 3/6 6/6
915 29/5 31/5 4/6 7/6
920 29/5 31/5 4/6 7/6
923 26/5 28/5 1/6 4/6
934 26/5 28/5 1/6 4/6
945 26/5 28/5 1/6 4/6
950 27/5 29/5 2/6 5/6
956 26/5 28/5 1/6 4/6
961 27/5 29/5 2/6 5/6
972 27/5 29/5 2/6 5/6
977 28/5 30/5 3/6 6/6
983 28/5 30/5 3/6 6/6
988 28/5 30/5 3/6 6/6
999 29/5 31/5 4/6 7/6

Table 41

Year Pentecost Monday Pentecost All Saints All Saints Wednesday

Wednesday

950 27/5 29/5 2/6 5/6

961 27/5 29/5 2/6 5/6

972 27/5 29/5 2/6 5/6
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Table 42

Year Pentecost Monday | Pentecost All Saints All Saints Wednesday
Wednesday

907 25/5 27/5 31/5 3/6

918 25/5 27/5 31/5 3/6

929 25/5 27/5 31/5 3/6

953 23/5 25/5 29/5 1/6

959 23/5 25/5 29/5 1/6

964 23/5 25/5 29/5 1/6

975 24/5 26/5 30/5 2/6

986 24/5 26/5 30/5 2/6

991 25/5 27/5 31/5 3/6

Table 43

Year Pentecost Monday | Pentecost All Saints All Saints Wednesday
Wednesday

907 25/5 27/5 31/5 3/6

918 25/5 27/5 31/5 3/6

929 25/5 27/5 31/5 3/6

991 25/5 27/5 31/5 3/6

Table 44

Year Pentecost Monday | Pentecost All Saints All Saints Wednesday
Wednesday

902 17/5 19/5 23/5 26/5

905 20/5 22/5 26/5 29/5

908 16/5 18/5 22/5 25/5
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910 21/5 23/5 27/5 30/5
913 17/5 19/5 23/5 26/5
916 13/5 15/5 19/5 22/5
921 21/5 23/5 27/5 30/5
924 17/5 19/5 23/5 26/5
926 22/5 24/5 28/5 31/5
927 14/5 17/5 21/5 24/5
932 21/5 23/5 27/5 30/5
935 18/5 20/5 24/5 27/5
937 22/5 24/5 28/5 31/5
940 18/5 20/5 24/5 27/5
943 15/5 17/5 21/5 24/5
946 11/5 13/5 17/5 20/5
948 22/5 24/5 28/5 31/5
951 19/5 21/5 25/5 28/5
954 15/5 17/5 21/5 24/5
962 19/5 21/5 25/5 28/5
965 15/5 17/5 21/5 24/5
967 20/5 22/5 26/5 29/5
970 16/5 18/5 22/5 25/5
973 12/5 14/5 18/5 21/5
978 20/5 22/5 26/5 29/5
981 16/5 18/5 22/5 25/5
987 13/5 15/5 19/5 22/5
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989 20/5 22/5 26/5 29/5
992 16/5 18/5 22/5 25/5
994 21/5 23/5 27/5 30/5
997 17/5 19/5 23/5 26/5
1000 20/5 22/5 26/5 29/5
Table 45

Year Pentecost Monday | Pentecost All Saints All Saints Wednesday

Wednesday

910 21/5 23/5 27/5 30/5
921 21/5 23/5 27/5 30/5
932 21/5 23/5 27/5 30/5
994 21/5 23/5 27/5 30/5
Table 46

Year Pentecost Monday | Pentecost All Saints All Saints Wednesday

Wednesday

910 21/5 23/5 27/5 30/5
921 21/5 23/5 27/5 30/5
927 14/5 17/5 21/5 24/5
932 21/5 23/5 27/5 30/5
943 15/5 17/5 21/5 24/5
954 15/5 17/5 21/5 24/5
965 15/5 17/5 21/5 24/5
994 21/5 23/5 27/5 30/5
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Table 47

Year Pentecost Monday | Pentecost All Saints All Saints Wednesday
Wednesday

935 18/5 20/5 24/5 27/5

940 18/5 20/5 24/5 27/5

973 12/5 14/5 18/5 21/5

Table 48

Year Pentecost Monday | Pentecost All Saints All Saints Wednesday
Wednesday

907 25/5 27/5 31/5 3/6

918 25/5 27/5 31/5 3/6

929 25/5 27/5 31/5 3/6

953 23/5 25/5 29/5 1/6

959 23/5 25/5 29/5 1/6

964 23/5 25/5 29/5 1/6

975 24/5 26/5 30/5 2/6

986 24/5 26/5 30/5 2/6

991 25/5 27/5 31/5 3/6

Table 49

Year Pentecost Monday | Pentecost All Saints All Saints Wednesday
Wednesday

975 24/5 26/5 30/5 2/6

986 24/5 26/5 30/5 2/6
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Table 50

Year Pentecost Monday | Pentecost All Saints All Saints Wednesday
Wednesday

904 28/5 30/5 3/6 6/6
915 29/5 31/5 4/6 7/6
920 29/5 31/5 4/6 7/6
923 26/5 28/5 1/6 4/6
934 26/5 28/5 1/6 4/6
945 26/5 28/5 1/6 4/6
950 27/5 29/5 2/6 5/6
956 26/5 28/5 1/6 4/6
961 27/5 29/5 2/6 5/6
972 27/5 29/5 2/6 5/6
977 28/5 30/5 3/6 6/6
983 28/5 30/5 3/6 6/6
988 28/5 30/5 3/6 6/6
999 29/5 31/5 4/6 7/6
Table 51

Year Pentecost Monday | Pentecost All Saints All Saints Wednesday

Wednesday

931 30/5 1/6 5/6 8/6
942 30/5 1/6 5/6 8/6
958 31/5 2/6 6/6 9/6
969 31/5 2/6 6/6 9/6
980 31/5 2/6 6/6 9/6
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947 31/5 2/6 6/6 9/6
Table 52
Year Pentecost Monday | Pentecost All Saints All Saints Wednesday
Wednesday
900 9/6 11/6 15/6 18/6
901 1/6 3/6 7/6 10/6
903 6/6 8/6 12/6 15/6
906 2/6 4/6 8/6 11/6
909 5/6 7/6 11/6 14/6
911 10/6 12/6 16/6 19/6
912 1/6 3/6 7/6 10/6
914 6/6 8/6 12/6 15/6
917 2/6 4/6 8/6 11/6
919 14/6 16/6 20/6 23/6
922 10/6 12/6 16/6 19/6
925 6/6 8/6 12/6 15/6
928 2/6 4/6 8/6 11/6
930 7/6 9/6 13/6 16/6
933 3/6 5/6 9/6 12/6
936 6/6 8/6 12/6 15/6
938 11/6 13/6 17/6 20/6
939 3/6 5/6 9/6 12/6
941 7/6 9/6 13/6 16/6
944 3/6 5/6 9/6 12/6
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949 11/6 13/6 17/6 20/6
952 7/6 9/6 13/6 16/6
955 4/6 6/6 10/6 13/6
957 8/6 10/6 14/6 17/6
960 11/6 13/6 17/6 20/6
963 8/6 10/6 14/6 17/6
966 4/6 6/6 10/6 13/6
968 8/6 10/6 14/6 17/6
971 5/6 7/6 11/6 14/6
976 12/6 14/6 18/6 21/6
979 9/6 11/6 15/6 18/6
982 5/6 7/6 11/6 14/6
984 12/6 14/6 18/6 21/6
985 1/6 3/6 7/6 10/6
990 9/6 11/6 15/6 18/6
993 5/6 7/6 11/6 14/6
995 10/6 12/6 16/6 19/6
996 1/6 3/6 7/6 10/6
998 6/6 8/6 12/6 15/6
974 1/6 3/6 7/6 10/6
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VI Troparia

1. Litanic troparia

Troparion 1

You became the column of

patience, hosie you

“YTopovi|g 6ToAog Yéyovag,

{NA®cag ToVg TPOoTdTOpag,

St Symeon Stylites
1** of September

emulated the forefathers; 6ote 1oV Top toig mabeotv, | Great Church
Job at the sufferings, Joseph | tov Twon év nepacuoic,

at the temptations, and the Kol TNV TV AoOUATOV

bodiless living while being | moltteiav vVadpymV

in a body. Intercede to the éveouartt. [IpéoPeve 1@

Lord for our salvation. Kvpion codfvar nudc.

Troparion 2

The maker of all creation, ‘O maong dnpovpyog Tig God

the one who established
with his own authority the
times and the seasons, bless
the cycle of the year of your
grace, Lord, keeping your
people in peace, at the
intercession of the
Theotokos and your great

mercy.

KTIGE®C, O KOPOVG Kol
xpdvoLg €v T 1dig €ovaiq
0éuevoc, eDAOYNCOV TOV
oTEQAVOV TOD EVIOVTOD TG
YPNOTOTNTOG Gov, Kvpie,
QUVAATTOV €V gipnvr Sl TG
®c0TOKOL TOV A0OV GOV, 010

10 pé€yo ocov EAeOG.

1** of September
Great Church

Troparion 3

Rejoice, kecharitomeni
Virgin Theotoke, harbour
and protection of the
human race; because from
you the Salvator of the

world was incarnated. You,

Xoipe, KEYAPITOUEN
®cotoke [TapHéve, Muny kai
mpoctacio Tod YEVOLg TOV
avOpdTOV- €K GOD YO
€capkmdn 6 Avtpog ToD

KOGHOL: UOVN DIAPYELS

Theotokos, God
1** of September,
Theotokos at Chalkoprateia

18™ December, Great

Church
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solely exist Mother and
Virgin, always blessed and
glorified. Intercede to
Christ our God to give
peace to the ecoumeny (all

the world).

Mnmp kol [TapBévog, del
v oy UéEVN Kol
dedo&aopévn.IlpécPeve
Xp1otd @ Od MuUdV
elpnvnv dwpncactot whon

1] olKOLUEVT.

26" of December

Theotokos Blachernae

Troparion 4

Our refuge and power, oh
Theotokos, the powerful aid
of the world, oh solely
blessed, shelter your
servants from every need

through you embassy.

Koatagpuyn xai dovopig nuaov
®¢eotoKe, N KpaToud forfeta
100 KOGHOVL, Taic TpecsPeiong
00V GKETE TOVG OOVAOVG GOV,
amd mhong avaykng, Lovn
Evioynuévn (Horologion,
p.796)

Theotokos, 1% of

September , Forum

Troparion 5

Your birth, O Theotokos,
brought joyful message to
the whole world, because
from you dawned the sun of
righteousness, Christ our
God, and because he gave
the Blessing after he ended
the curse, and for giving to
us eternal life after

abolishing death.

‘H yévvnoic cov, Ocotoke,
YOPOV EUVLCE TAOT TH
O1KOVLUEVT) €K GOD YO
avételev 0 fA0G TG
dkaroovvng Xprotog 6
®edc NUdV, Kol Aoag TV
KaTapay E0WKE TNV
gvAoyiav, Kal KaTapynoog
TOV Odvatov E6wpnoato

nuiv Lonv v aioviov.

Theotokos, 8" September,
Theotokos Chalkoprateia

Troparion 6

Paul’s student of the Word,

H 1® AMdyo pobntevdeion

Saint Thekla, 24th of
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bride of God, and the one [Tavrov, Bedvouee, Kai T September
who’s faith supported by niotel otnprybeion T® Saint Thekla at
the Holy Spirit , chosen by | ITvebpartt, Oedxinre, Kritharopoleia
God, you became the first TPOTOUAPTVG AvedeiyOng
sufferer and martyr amongst | xoi Tpodtadrog v yovau&iv:
women; you stepped in the | €énéfng &v t@® mopl un

fire without being taint by pavheioa thg eAoYOC,

the flame, you dreaded bulls | 8fjpeg kai tadpoi o

and beasts with the sign of | &xmm&av &v T@® TOT® TOD
the Cross. Meditate, all- Ytavpod. TIpécPeve,
praiseworthy, for our souls | mavevenue, cwbfval TG

to be saved. YOYOG MUDV.

Troparion 7

By celebrating the memory | Tt|g tpotoudptupdc Gov, Saint Thekla, Saint

of your first martyr, Lord, Kopie, v pyiunv Stephen®”’

through her we entreaty goptalovteg, 61" avTi|g o€

you, save our souls. dvowmoduey OGOV TG 24th of September - Saint
YOyog UV Thekla at Kritharopoleia

27" of December — Saint

Stephen at Constantinianae

Troparion 8

Beloved Apostle of Christ Amndotore Xpiotod 10D Ogod | Saint John the Apostle
the God, hasten to deliver Nyommuéve, Emtdyvvov
the defenceless people; He | pdoat Aaov 8" of May - Saint John the
that allowed you to recline | dvamoAdyntov-déxetal o Apostle at Hebdomon

on his chest, receives your | mpoomintovta 0 EmmesovIa
falling upon his feet (your ® othBet katodeEduevoe: dv | 25™ of September — Saint

bowing intersession); Beg ikéteve, OeoloYe, Kol John the Apostle at

9% 1t has to be noted that the gender changes (the adjective first martyr is given in the female for Thekla and in
the male form for Stephen.
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him oh Theologian, disperse
the persistent cloud*” of
nations, "' giving to us the

piece and the great mercy.

Emipovov vEépog E0vav
SoKESOGOV, OWPOVUEVOG
NUiv elpRvnVv Kol 10 péya

&\eog

Hebdomon

26" of September — Saint
John the Apostle at
Dihippion.

Troparion 9

Holy apostle intercede™”

Amdotore Gyte, TpéoPeve

Saint Thomas, Saint Luc

6™ of October — Saint

Thomas at Amantiou

18" of October — Holy
Apostles

Troparion 1 0"

have mercy on us, Lord

404
have mercy on us*

‘EAéncov fuag, Kopie,
EAENGOV MUAG.

[EAénoov fudg, Koptie,
EAénoov Muag, mhong yap
amoloyiag AmopodVTEG,
TaOTNV X0l TV iKesiov, O¢
Agomot, ol apaptorol
TPOCPEPOUEY, ELENCOV

Nuog. |

God
7™ of October — Saint

Anastasia at Domninus

Troparion 11

The miracles of your holy

martyrs are an invincible

Ta Oavpato TdV Ayiov Gov

Moptopwv, TETY0G

God

7" of October — Forum,

4
Nefos can also mean cloud of men

401

493 Mateos does not include this troparion in his index.

404
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Ethnos means nation but also means a group of people, or a group of barbaric people.

The text is given following Mateos reference to the Horologion, p. 818.




wall that you gave to us,
Christ the God, for their
supplications you dispersed
the willing of nations,
strengthened the sceptres of
kingship, as you are the only

pure and philanthropos.

GKOTOULAYNTOV TV
dwpnoduevog, Xplote 0
®edc, Taig aVT®OV iKeTiaug,
BovAdg 0vav dlaokESaGoV,
¢ Pactreiog Ta okfjmTpaL
KPOTOimGOV, O LLOVOG

ayaBo¢ kol prkavOpwmog.

Saints Sergius and Bacchus

Troparion 12

The one who looks upon the
earth and make it tremble,
deliver us from the fearful
menace of earthquake, O
Christ our God, and by the
intercessions of the
Theotokos, send down upon
us your rich mercies as the

sole Philanthropos.

O émPrénov ént v yiv
Kol TOLDV aOTNV TPEUELY,
povoal uag TG poPepdg Tod
o€l oD Amedig, Xp1ote O
®edc MUdV, Kol
KaTAmeyov NUiv TAovota
10 EAEN Gov, TpeoPeioug TG
®cotdKoVv, MG HOVOC

OavOpwmog.

God, Theotokos

26" of October — Great
Church, Forum to
Theotokos Blachernae
Pentecost Monday — Great

Church, Forum.

Troparion 13

The wise healers of the
world, the ones who have
the compassion of God,
intervene now as well (one
more time) for us who are
crying; lord, save your
populace and your city, and
deliver our souls from all
the continuous difficulties,

through the Theotokos*”.

Oi co@oi T1ig oikovpévng
ioTpoi, £k Ogod Aafdvteg TO
ovunafég, mpecPevoate Kol
VOV OIEP NUAV PodVTOV-
Kvpie, cdoov tov Aadv cov
Kol TNV TOAV 60V, Kol T®dV
CUVEXOVTOV OEVADV
Elevbépmoov d1a TG

®e0TdKOV TAG YLYOS UDV.

Saints Cosmas and
Damnian,

God

1* of November — Saints
Cosmas and Damnian at

Dareiou

1* of July- Saints Cosmas

and Damnian at Paulinus

493 Mateos translates: Wise healers of the world, who have received from God the spirit of compassion, intervene
now again for us who are crying: save, Lord, your people and your city, and from the dangers assailing us, by the

Theotokos, deliver our souls.
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Troparion 14

Lord, we sinned and we

406

acted lawlessly ™, we

Kvpte, nuaptopev koi

NVOUNGOLEV, TPOCTITTOLEY,

God

prostrate ourselves, have EAENGOV MUAG 6" of November - Forum
mercy on us.
14" of December — Great
Church, Forum, Saint
Thyrsus at Helenianae
Troparion 15
Commander in chief of God, | Apylotpdnye Ocod, Archangel Michael
servant of the divine glory. Aertovpye Oelag dOENC.

8" of November — Saint

Michael at Addas

You that offer the Lord the
triumphal hymn and the
never silent doxologiai,
Michael great chief
commander of the
heavenly/celestial armies
and the first in freedom”’ of
God, don’t stop praying for

our souls.

Troparion 16

Victorious saint, mediate to

the merciful God*®®

ABLo@Ope Gyle, mpéaPeve

@ EAenovi Oed.

Saint Menas, Saint

Panteleimon

11" of November - Saint

4 pvoproapev derives from the word anomeo which means to act lawlessly. See lindel and Scott page146.

407

the word ‘parisia’ means freedom of speech, feedom of act. Thus the Archangel Michael is the one who is

free to act in the name of God. Mateos translated more liberally the first who has access close to God.
%8 Mateos completes the compassionate God to grant our souls the forgiveness of their sins
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Menas at the Acropolis

27" of July - Saint

Panteleimon at Narsou

Troparion 17

The grace of your mouth
that shined as gold

illuminated the whole word.

'H 100 6161010 GOV
KkaBamep ypLSoOg
EKAMAL o XAPIS TV

OIKOLUEVTV EQPDTICE.

Saint John the Chrysostom,
Saint Nikephorus

13™ of November, 27" of

January and 2™ of June -

Holy Apostles*”

Troparion 18

Today is the preface of the
good will of God and the
proclamation of human
salvation; the Virgin is
presented to the brightly at
temple of God and
announces *'°Christ to all.
For this we cry aloud to her;
Rejoice *!'(hail) the
accomplishment of the

economy of the Creator.

YHuepov Thg gvdokiag Oeod
10 Tpooipov Kol TG
ocwtpiog TOV avOpoOTOV 1
TPOKNPLELS: €V vad TOD
®eod tpavdg 1 [TapbEvog
deikvoton Koi tov Xplotov
TOi¢ maov evayyeleTat.
AT Kol Hpeig
HEYOAOPOVOG fONICOUEV*
Xaipe, Tiic oikovopiog Tod

Krtiotov ékminpwoic.

Theotokos

21 November - Theotokos

Chalkoprateia

49 The Typicon indicates that the ordo of the liturgy is the same as on the 13" of November. Thus probably the

sme troparion was sung on the day.

1 Brings the joyful message (euaggelinzetai)

411

hail is preferred.
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The translation of xaire means literally rejoice, but it is used in Greek to salute someone. So the translation




Troparion 19

You captivated the man
eating fish of the spiritual

sea, with bravery and

Ti¢ vontiig Baddcoong Tovg
avOpwmoPopovg iybvag

goaynvevcog, avopeig Kol

Saint Andrew

30™ of November — Holy

intelligence getting upon ouvvéoel EmPag T Tapoyi Apostles
the upheaval of the waves, | T®v Kvpdtwv, Kol TOOTOVG

and those leading away €k PuOod €idwAKOD

from an idolised seabed, avayayov, Tpocnvayes Td

bring in front of the Lord of | Agomotn t@v dAmv. Adtov

all. Beg Him to save our ikéteve ooV TOC Yoyog

souls. NU®V.

Troparion 20

Your city, Theotoke, where | ‘H moiig cov, ®cotoke, 1 v | Theotokos

you reign, has now been
saved by you from great
crisis*'?, a thanksgiving
hymn to you [your city]

puts forward to your holy

ool Bactiedovoa, pHeydiwmv
Avtpwbeica o1 6od
TEPLOTACEWV, GE KOL TPOG
vuvov gvoyopiotiog

TpoPaAleTol TV ayiov Gov

22™ of December — Great

Church, Forum

16" of August — Attalus

voice that celebrates aloud | vy, Beyyouévn kai Gate
and says; my soul exults the | Aéyovcsa- Meyalvver 1 yoyn

Lord, because for me*'* he | pov tov Koprov, 811 énoincé

made marvels, the mighty pot peyoreio 6 Avvatog, 6

and sole Polyeleos. povog TloAvéreoc.

Troparion 21

Our city lords, as the eye of | Tnv mdélv nudv, Kope, og | God

412

See Lindell and Scott, p. 1388.

13 Moi or emoi is the personal pronoun ego (I) in the dative case. The personal pronoun in the dative case shows

the person for whom something happens or exists.
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Peristasis has many meanings, mainly translates as event, but depending on the context it also means crisis.




the world, free her from all
your just menace, and adorn
her forever with the

scepters of kingship,
offering through the
Theotokos deliverance from
dangers and refuge from the

barbarians.

g oikovuévng dQOaAUOV,
€K TAoMG 6oL dikaiag
AmeMiic ElevbBépmaoov, Kol
TO1G CKNMTPOIS THG
Bactieiog 0TV S10TOVTOC
Katakoounoov, fapPapwv
ATOCTPOPTV KOl TV
KIVOUVOV AmoAloyny Sl TG

®e0TOKOV dWPOVUEVOG.

22" of December - Forum

Troparion 22

Most blessed you exist,

Yepevloynuévn vapyeELc,

Theotokos

Virgin Theotoke Ocotoke [HopOéve.
26" of December and
Easter Tuesday -Theotokos
Blachernae

Troparion 23

Proclaim Joseph the Evayyeiilov, Toone, Td Saint Joseph

wonders, of David, the
grandparent of God; Virgin
you saw carrying a child,
you glorified with the
shepherds, you worshipped
with the Magoi, you
received the news from an
angel. Beg Christ, the God

to save our souls.

Aavid té Badpoto T
Ocomdropt-TTapOévov €1deg
KLOPOPNCACAY, LETA
TOWEVOV £60E0AOYN GG,
peta tdv Mdaywv
TPOooEKLYNGOG 01’ AyyEAOL
ypnuoticbeis. Tkéteve
Xpotd) 1@ Ocd cwbfvar Tag

YOYOG NHAV.

Sunday after Christmas —
Saint James at the

Chalkoprateia

Troparion 24

As a student of the Lord you

Qg 10D Kupiov padntng

Saint James
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received the Gospel, as a
martyr you cYeart be
defined, as the brother of
God you have the
outspokenness, as a priest
you can intercede. Beg
Christ the Lord to save our

souls.

avedéém, dikaite, TO
EVAYYEAIOV, O LAPTVG EXELS
10 Amopdypomtov, TNV
Tappnoiav g adeApodeoc,
10 TPEGPEVEV OOG 1EPEVG.
Téteve Xp1otov tov Ogodv

ocwOvaL TOG Yuyag NUdOV.

Sunday after Christmas —
Saint James at

Chalkoprateia

Troparion 25

Honourable Stephen, it is
worthwhile that we offer
you a hymn, because of the
choice of the wise apostles
and the encouragement of
the holy martyrs. Because
you saw the skies open to
the Holy Spirit, and the Son
seating at the right side of
our God, this is why you
prayed for those who were
throwing stones at you. You
died in body, but you lived
in spirit, worldwide first
martyr. Intercede with
Christ our God to save our

souls.

TdvV coe@dV ATOcTO MY TNV
EKhOYNV Kol T®V ayiov
HOPTOP®V TV TPOTPOTV,
Ytépave tipte, Enaéimg
vuvoduév og. Tovg
0VPaVODC Yap E108G
AVEMYUEVOLS TG TVEVUATL,
Kol TOV Yiov €é0tdta €K
de€1dV 100 OgoD HUDV,
60ev kal vepnOYOL VIEP
TV MBaloévtov. T copott
TE0VNKOG, TM 08 TVELULATL
&noag, TpOTOUAPTLS
naykooue. [péoPeve
Xp1otd 1@ Ocd cwbijvor

TOG YUYOG UAV.

Saint Stephen

27th of December — Saint

Stephen at Constantinianae

Troparion 26

From the apostles the one
who occupies the first
throne, without leaving

Rome, you came towards

Trv Pounv un Mmov, Tpog
NUAG Emeduncac St oV
€POPECUG TV AAVCEDY,

TV ATOGTOA®V

Saint Peter

16" of January — Great
Church, and Saint Peter’s
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our home, for you worn
honorable chains, that with
faith we venerate, praying
for your embassy to God, to

give us the great mercy.

TpmTO0pOVE, O¢ £V TioTEL
TPOGKLVODVTEG deOUED TOTC
PO Oedv pecPeiaig Gov
dmpndivar Huiv o péya

&\eog.

chapel in the Great Church

Troparion 27

Being taught the goodness™ '
and sober in everything,

dressed with

Xpnototto Ekdt-
dayOeilc Kol VeV &v Aoy,

ayaOnv cvveidonowy

Saint Timothy

22" of January — Holy

good*conscience in a 1EPOTPENTMDG EVOLGAUEVOG, Apostles
sacred way*'®, drawing from | fivtAnoog éx tod Tkevoug

the election Vessel*!” the g EKAoYT|g TO AmOppNTa,

ineffable, and keeping the Kol TNV oty TpNoag TOV

faith you fulfilled the right icov dpopov €tédhecac,

path, glorious apostle. amootole Evoole. ITpéaPeve

Embassate to Christ the God | Xp1ot® t@® Ocd cwbijvon

to save our souls TOG YLYOG UAV.

Troparion 28

Your theology’s pastoral ‘O ToEVIKOG OOAOG TG Saint Gregory the
flute won the rhetors’s Beoloylog cov TOg TV Nazianzenus

trumpets; because to those
that scrutinize (look very
carefully) the depths of the
Spirit, you gave the beauty
of the language. But
intervene to Christ our
Lord, holy father, for our

souls.

PNTOPV EVIKNGE GAATLY YOG
101G Yap ta fadn tod
[Mvedpoatog ékinmoact, Kol
TO KAAAN TOD POEYHaTOg
npootednoeTol. AAAQ
npécPeve Xplotd 1@ Ocd,
ndtep Oote, VLEP TOV YOYDV

NUAV.

25" of January — Great
Church, Saint Anastasia,

Holy Apostles

414

pure.

16 Jeroprepos is translated as in a sacred way (Lindell and Scott). Mateos (1962, p. 207) translates as as it fits a

Xpnototys according to Lindell and Scott (p.2007) translates as goodness, honesty, uprightness.
5 Here the word agathos is translated as good (Lindell and Scott). But ‘agathos’ conveyes also the meaning of

priest which is not wrong as it is possibly referring to Timothy being bishop of Ephesus.
7 This phrase is used to describe when something or someone is chosen by God to fulfil a purpose.
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Troparion 2918

You rise Lord the day when
you justly punished us and
with fear all of us prostrate
ourselves saying; Holy
despota our Saviour have

mercy on us.

Avétethag, Kopie, v
Nuépav £v 1 dikoimg
gmaidevooc UGS, Kol HETH
@OPov Thvteg Got
TPOGTINTOUEY AEYOVTEC:
Ayle Aéomota ZOTNp NUAV,
EAENGOV MUAG

God

26" of January — Great

Church, Forum

Troparion 30

Hail, Kecharitomeni Virgin
Theotoke, because from you
rose the sun of justice,
Christ, our God, lighting

those that are in darkness.

Xoipe, KEYAPITOUEVN
®cotdke [Mapbéve, £k cod
yop avéteihe 6 "HAlog Tiig
dkatoovvng XpLotog 6

Oedc NUAV, eoTI{®V TOLG

Theotokos

2" of February — Theotokos
Chalkoprateia, Great

Church, Forum, Forum to

You should rejoice as well, | év oxotel. Evgppaivov kai Blachernae

just ambassador, for you oV, TpecfiTa diKale,

accepted to your arms the de&dipevog &v aykdiaig Tov

deliverer of our souls, ErevbepOTV TOV YuydV

giving to us the NUdV, yoplopevoy MUV Kai

resurrection. NV AvAoTooV

Troparion 31

The memory of the just [is] | Mvivn dwaiov pet’ Saint John the Baptist
with hymns, for you EYKOM®V: 601 08 ApKéceL N

Forrunner the martyria[the | poaptupia tod Kvpiov, 24™ of February —

witness] of the Lord would
be enough. For indeed you
were proven between the

prophets the most

[Ipddpope. Avedeiybng yap
OVTmG Kail TpoPnNTAV
oefoouimtepog, 0Tt Kal v

peibpoig Bomticot

Prodromos at Sphorakiou

5" of June — Prodromos at

Hebdomon.

I8 Mateos notes that this troparion is being sung also on 25 September. There is no clear mention of the

troparion in the text.
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respectful, because you
were worth of baptising the
one that you were preaching
that will come. Because of
this you fought with all
your strength for the truth ,
with joy you brought the
joyful message to those as
well at Ades, that God
appeared in flesh, the one
that raises the world’s sin

and show to us the great

mercy.’

Kot &undng tov
Knpvttopevov. ‘O0ev tiig
aAnOeiag vmepadAncaC,
xoipov ednyyeMom kol Toig
&v aom Oeov pavepwbivia
&v capki, TOV aipovto TV
apoptiov Tod KOGHOL Kol
TapEYovTa ULV T0 péya

&\eog.

Troparion 32

Today is the crown/chapter
of our salvation and the
manifestation/revelation of
the eternal mystery; the Son
of God becomes Son of the
Virgin and Gabriel
euangelise/ Yearunces the
grace. On which

account/wherefore we cry out

Nuepov Thg cotnpiog
NUGV TO KEPAAAIOV Kai TOD
am’ aidvog pvotmpiov 1
QovEPMGIG 0 Y10 ToD
®eod Yioc g [Tapbévou
yiveton koi lafpmA v
xapwv evayyeriletat. Ao
oLV OOTO TH O0TOK®

Bonowpev: Xaipe,

Theotokos

25" of March — Great
Church, Forum

If the 25™ of March is on a
Palm Sunday- Forum

If the 24™ of March is on
Easter Tuesday,
Wednesday, Thursday,

loud*"? with him; hail, KeyopLtopévn, 6 Koplog Friday or Saturday,
Checharitomeny (full of petd cod. Chalkoprateia
grace), the Lord is with you.

Troparion 33

By raising Lazarus from the | Trjv kownyv dvéotoow tpd | God

dead, before your passion,

you did confirm the

T00 60D Tdhog ToTOVUEVOG,.

Palm Sunday and on the

% The subjunctive use in greek declares something that has a continuity in the present and the past.
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common resurrection, Christ
the God; whence like the
children holding the
branches of victory, we cry
to you the conqueror of
death; Hosanna in the
highest, blessed is that he
comes in the name of the

Lord

25th of March if the day is
on a Palm Sunday — Great

Church, Forum

Troparion 34

Cultivated*’ by God, you
were revealed to be most
honourable cultivator of
reverence for God*?', you
collected for yourself a
handful** of virtues; having
seed in tears, you reap
happiness; having fought
through blood, you won
Christ; and through your
embassy , saint you provide

to everyone, forgiveness of

I'ewpynOeic vmO Oco,
avedeiydng tig evoePeiog
YE®PYOS TIUIDTOTOC, TV
APETOV TO OPAYLOTO
OVAAEENG oEOVTH OTEIPOG
YOp €v daKpLGLY,
evQpocHVNV
Oepilelg-abinoag o€ o
aipotog, Tov Xplotov
gxopicm Kol Toic TpeoPeioug,
ayte, Tailc coig, miot

TOPAGYOV TTALCUATOV

Saint George

23" of April - Saint George

at Deuteron

wrongs. oLYYDPNCLV
Troparion 35
The city of the Theotokos, in | TTjg @cotdKov 1| TOMG Theotokos

20 Here there is a wordplay with the saint’s name and the word georgo.

421

Eusebeia is a quality for the faithful. It is translated as reverence for God (see also Liddel and Scott, p. 731).
Mateos translates freely as a ‘un excellent labourer de la religion’ (Typicon, p. 271), this translates in English as
an excellent worker of the religion. Eusebeia though is a quality of the faithful, it means reverence towards God.
As John Chrysostom said that eorti agiou, mimesis agiou, which means the feast, the celebration of the memory

of the saint is in order to take an example from them, to live lives imitating the saint’s lives in virtue.

422

of virtues.
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Here the word dragmata gives a beautiful image: dragma means a handful but literally a handful, as much ‘as
a riper can grasp’ (Liddel and Scott, p. 447). The saint as a farmer/cultivator collects in himself ripped handfuls




offering dedicates its
formation to the Theotokos,

because in Her is supported

and exists, by her she is saved

from ruin and prevails crying
towards her; hail the hope of
all across the boundaries of

the earth.

) O0TOK® TPOGPOPMG TNV
€anThc avorifetat
oLOTAGLY, £V aVTH YOp
€0TNPIKTOL KOd SLopévet, o
avThg TepomleTon Kol
Kkpatoobtal Bodoa mpog
avtv- Xaipe, 1 EATiG
TAVTOV TOV TEPATOV THG

TG

11" of May — Great Church

Troparion 36

Cross in the sky, like Paul
having being
called/instructed not by

humans, Lord, your apostle

After seeing the sign of your

Tod Xtowpod Gov TOV TOTTOV
&v ovpav® Beacdpevog, Kol
¢ [Tadrog Tv KAfjowv ovK
€€ avOponwv de&dpevog, 6

&v Bactledoy andoToAdg

God

21* of May — Great Church,
Holy Apostles, Constantine

and Helen at the cistern of

amongst the kings, a ocov, Kvpte, Bacilevovocayv | Bonus

ruling*? city placed upon oMV 11| xepl cov mapébeto

you hand; save her always fiv tepiowle dtoamavtog v

from ruin, in peace, through | gipfvn, TpecPeiong g

the embassy of the ®¢cotdKov, KOl EAENGOV

Theotokos, and have mercy | fudc.

on us.

Troparion 37

Father of the first born [TpwtotoKov Paciieiog Saint Metrophanes

kingship, you were
proclaimed shepherd of the
orthodox worship,
holiness(hosie), and you

were shown the one who

natnp, 0p00dOEOL Aatpeiog
oy avedeiydng, 6ote, kai
Mg EékKANnGiag T TavTwv
HNTPOG £PAVNG OOTNP.

[TpéoPeve Xp1otd 1@ Ocd

4™ of June — Saint
Metrophanes near St

Akakius, Great Church

3 Basileuousan is translated freely as ruling
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gives light to the church, the
mother of all. Embassate to
Christ the God to save our

souls.

ocwOvaL TOG Yuyag NUdOV.

Troparion 38

We praise you, Christ our
God, because you heard
your Virgin Mother that
gave birth to you and you
preserved the city that
seeked refuge to you,

because of your great

Avopvodpév og, Xplote 0
Bedc MUV, OTL loNKoVoNG
g Texovong oe [TapBévou
Mntpog kol dtepviagag
oMWY €i¢ o€
KOTOPEHYOLGAV, KOTO TO

péya cov Eheoc.

God

5th of June — Great Church,

Forum, Golden Gate

25" of June — Great Church,

Forum towards Blachernae

mercy.
7" of August — Great
Church

Troparion 39

The priest karpoute the ‘Tepevg kapmodToL o’ Saint John the Baptist

miracle by an angel, barren
(woman) sprouts the
forunner of the Word, John
the herald and salvating
leader, for which reason we
by celebrating his birthday
we glorify the Saviour

or

Jean came from the belly,
and the father was
speechless, the herald of the
desert was written on a

writing tablet, his parents

ayyéhov 10 Badua, 1 oTEpQ
BAaoctdvel TOV TpdOpopoV
00 Adyov, Todvvny tov
KNPLKO Kol GOTNPLOV
00Myov, 60gv Kai Nueig
goptalovteg avTod TNV
YévVnov TOV ZoThpa

do&alopey.

24" of June - Saint John the

Baptist at Sparakiou
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are pleased for the foreign
call, the infertile was
boasting for the
motherhood, whilst holding

the child in her arms.

Troparion 40

Those who fill the first
seat'**amongst the Apostles
and teachers of the
ecoumene, you embassate to
the Lord of all, to give
peace to the whole
ecoumene and the great

mercy to our souls.

O1 t®v anocTOA®V
TpOTdOpovol Kai THg
01KOVUEVTG O1OACKAAOL, T®
Agondtn T®V OA®V
npeoPevoarte, eipnvnyv Th
oikovuévn dwpnoacdot Kol
TOAG Yuyaic NUAV TO péya

&\eog.

Saints Peter and Paul

29" of June — Saint Peter at

Great Church, Orphanage

30™ of June- Great Church

Troparion 41

What prison doesn’t have
you imprisoned? What
church doesn’t have you as a
rhetor? Damascus is proud
of you Paul, and Rome that

accepted your blood is

[Toila @uAakm ovk Exel o€
déouiov; moio O EkKAncia
ovK &yel o€ prTopa;
Aopackog peyoppovel €mt
oot, [TadAe, Poun, cod 1o

aipa SeEapévn, kai o)

Saints Peter and Paul

29™ of June — Saint Peter at

the Great Church

424
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Protothonos is being translated as filling the first seat (Liddel and Scott, p 1545). This translation is
preferable rather the princes that Mateos is using (Typicon, 1962, p. 324).




boasting, but Tarsos is
happier and loves, honouring
your swaddles. Peter, the
rock of the faith, Paul boast
of the ecoumene/whole
world, coming from Rome,

support us.

Kopumdlet, AL’ 1| Tapoog
AoV yaipel Kai mobel,
TIUAGA GOV TO, GTLAPYOVOL.
[Tétpe, T mioTemS 1 TETPOL,
[TadAe, Koavynua Thg
01KOLUEVTG, €K ThC Pdung
ovveAdovteg onpi&ote

TG,

Troparion 422

Theotoke, always Virgin,
the roof of humans, robe and
girdle of your undefiled
body, you gave powerful
covering/garment to your
city, they stayed undecaying
due to your unseeded birth,
by you time and nature are

being innovated.

®cotdke deimapbive, TOV
avOpdToV 1| okénn, 60Tt
kot {ovny oD dypavtov
GOV GMUATOS KPOTALAY T
TOAEL GOV TTEPIPOATV
E0PNCW, TG ACTOP® GOV
ToK® AeHapta dapévova,
€mi ool yap OO
KOVOTOUETTOL Kol YpOVOG.
A1 dvowmoDUEY oE:
Eiprvnv 11 molreiq nudv
dmpnoot Kol ToAg Yuyoig

NU®V o péya Ereog.

Theotokos

2" of July — Saint

Laurentius to Blachernae

31% of August — Great
Church to Chalkoprateia

Troparion 43

Having secure hope for
salvation and sure
(guaranteed) your embassy,
Virgin Theotoke, we
proclaim the glory of your

miracles, and that under

Yomplag EATid0 AGQAT
kol BePaiav v mpecPeiov
ooV &yovtec, ®eoToOKE
[TapBéve, Ta peyareio TdV
BovpdTov cov KNpOTTOUEY,

Kol Tf] OKEMN GoL TNV TOAMV

Theotokos

9™ of July — Saint Mokius

3 Mateos’s index omits the date for the 31* of August and gives only the 2" of July. The text though clearly
indicates that the ordo is the same as on the 2™ of July, therefore the same troparion whould be sung but this

time in the Chalkoprateia.
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your roof (protection)
always save your city from
ruin, because you are
boast/pride of our power,

sole blessed.

c0VL Olamavtog tepicmle,
&TL oD &l Kavynue THC
duVApE®S NUDVY, LoV

v OYNUEV.

Troparion 44

Our invincible wall you
exist Virgin Theotoke, for
us the Christians; to you
seeking refuge, we stay
invulnerable, and when
again we sin we have you to
embassate. That is why we
cry to you in thanksgiving;
hail checharitomeni, Lord is

with you.

Teiyog dKatapdaynTov nUadv
TOV XPLOTIOVAY DITAPYELS,
O¢cotoxe [MapHéve: mpog oe
YOp KOTOQEDYOVTES ATPMOTOL
dwpévouev, Kol maAv
AUOPTAVOVTEC EYOUEV OF
wpecfevovoay. A0
g0yapLoTOOVTEC foDdUEY
oot Xaipe, KeYaprtouévn, O

Kvpiog peta cod.

Theotokos

9™ of July — Pege Gate

7™ of August — Pteron Gate
16" of August — from the
Attalus Gate to the Golden

Gate, and at the Golden

Gate, Theotokos Jerusalem

Troparion 45

Theotoke, during the labor
you preserved the virginity,
during the koimesis*® you
didn’t left the world. You
ascent towards life, being
the mother of life, saving
our lives from death by

your embassies.

‘Ev 1] yevvnoetl v
napOeviav E@OAacas, &v Th
KOUUNGEL TOV KOGLOV 0V
KaTEMTEC, ®E0TOKE.
Metéotng mpog v Lony,
unp vmapyovoa Tig Cwig,
Kol Toig mpecPeiong Toig
oaig Avtpovuévn €k

OovATov Tag Yoo NUGMV.

Theotokos

15" of August — Theotokos
Chalkoprateia

426 Koimesis is used in the Christian thought instead of death. The moment when a Christian is ‘dead’ is
considered as sleeping until the second coming.
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Troparion 46

With all the generations we
proclaim you, Virgin

Theotoke. Because in you

MoxapiCouév o oot ot
veveai, Ocotoke [apOéve:

&v ool yap 6 dydpnrog,

Theotokos

15" of August — Saint

the uncontained, Christ our | Xp1o10¢ 6 ®€dc NUDV, Euphemia
God, being contained YoOPpNOfvaL EDOOKNCEV.

(fitted) he prospered. And Moxkapioi Eopev Kol NUETG

we are happy to have you as | mpocotaciov o€ &yovteg:

protection. You intercede NUEPOS YOP KO VOKTOG

for us day and night, and the | TpecPevelg vmep HUOV, Kol
scepters of your kingship 0 oknmTpa THG Paciieiog

become stronger by your TOig Gaig ikeoiong

supplications. That is why Kpatvuvovtot. Ao

we cry proclaiming you; avopvodvteg Bodpev- Xaipe,

hail, checharitomeni, Lord is | keyaptrtouévn, 6 Kopiog

with you. petd cod.

Troparion 47

You are blessed, Christ our | Evloyntog &i, Xpioté 6 God

God, because your mercy
was marveled in the city of
your immaculate Mother;
because of her supplications,
you released your people
with your hand**’ from the
expectations of the enemies,
giving power to our
kings/emperors, because you

are Philanthropos.

®edc MudV, 6Tt
€0avpdoTmoag 10 EAe6C GOV
&V M) mOAEL TG AYPAVTOV
ooV MnTpdc-Taig yop avthic
ikeoioug, EMVTPOO® £V TGO
Bpoyiovi cov 1OV Aadv Gov
g mpocdokiag TV £xOpdv,
d1d0vg oYLV TOlC
Bacihedoy UMV, G

eULavOpmTOC.

16" of August — Great

Church, Forum

“7 Elytroso to brachioni sou: is also used in Psalm 77:15.
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Troparion 48

The great beheading of the | "H tod I[Ipodpdpov &véo&oc | Saint John the Baptist
Forerunner amotoun.
29" of August — Saint John
the Baptist at Sparakiou
Troparion 49

Buried with you in the grave
through baptism, Christ our
God, because of your

resurrection we earned the

2VVTOQEVTEG GOl S0l TOD
Boarticpotoc, Xpiote 0 Oedc
MUV, T abavatov (ot

Nnéwonuev 1 dvaotaocel

God

Palm Sunday — Great
Church

immortal life, and ooV, Kol avopuvodvTeg And Fourty Martyrs.
celebrating we cry; Hosanna | kpalopev: ‘Qoavva €v 1oig

in the highest, the one who | Oyiotolg, edAoynuévog 6

comes is blessed in the EPYOUEVOC &V dVOuATL

name of God. Kvpiov.

Troparion 50

Resurrected from the grave | Avaotag €k tod pvfiupatog. | God

Easter Monday — Great
Church

Troparion 51

The unique Son ‘O povoyevng Yioe, God
Pentecost Wednesday —
Great Church to the New
Palace

Troparion 52

Your church, Christ the Tov &v OL® @ KOoU® God

God, is dressed like
porphyra and linen, the

LOPTOP®OV GOV MG TOPPVPOV

Kol foccov Ta aiporta M

All Saints Day —All Saints
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blood of all your martyrs in
the world, for/through them
cries to you, send down to
your people your pity, and
give peace to your city, by
the embassies of the
Theotokos, sole

philanthrope.

EKKANGIO GOV GTOAMGOUEVT,
U avT®V Pod 6ot, Xplote O
Bedg T Aad Gov TOVG
OIKTIPUOVE GOV KATATEUYOV
Kai gipvnv 11} Tolteig Gov
dmpnoat, TpecsPeiong g
®eotOKOL, HOVE

PULGVOpoTE.
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2. Troparia: space, time and content
Taking under consideration three attributes of the troparia (a.space, b.time, c.content) the 53

different troparia (in terms of textual content) give 104 occurrences in different times and

places. The troparia reflect the affective fields between people and the sacred. Analysing the

content of the troparia, it can be illustrated that they address to God, the Theotokos and the

Saints. Tables 44 and 45 shows the different sites and routes that are the places where troparia

are being sung. In the table below each percentage represents the amount of times God, the

Theotokos or the Saints are being referred to through the 104 occurrences at each site.

Table 53 Sites, troparia and worship (percentages and numbers)

Site

Hagia Sophia

Theotokos
Chalkoprateia
Theotokos
Blachernae
Forum towards
Blachernae

Forum

Saints
Constantine
and Helen
Saint Lawrence
to Blachernae
Hagia Sophia to
Chalkoprateia
Holy Apostles
Golden Gate
Baptist at
Sphorakiou

God
23/104

5/104

1/104

3/104

15/104

1/104

4/104
1/104
2/104

Theotokos
12/104

6/104

3/104

3/104

10/104

1/104

1/104

1/104

1/104

2/104
0

Saints

8/104

1/104

3/104

1/104

8/104

3/104
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Site
24/104

6/104

3/104

3/104

16/104

1/104

1/104

1/104

8/104

2/104
3/104

Troparia code

1,2,3, 12,14, 20,
26,28,29,30,32,
33,35,36,37, 38,40,47,
50,51

3,5,18,30,32,45

3,22

30, 38, 12

4,11,12,14,20,21,29,30,32,

33, 38,47

36

42

42

9,17, 19, 27, 28, 36

38,44
31,39,49



Saint Peter at
Hagia Sophia
Saint John at
Hebdomon
Saint Anastasia
Saint James at
Chalkoprateia
Saint Stephen
Constantinianae
Saint Thekla at
Kritharopoleia
Saints Cosmas
& Damian at
Paulinus
Saints Cosmas
& Damian at
Dareiou

Saint Michael
at Addas

Saint Menas at
Acropolis
Saint
Panteleimon at
Narsou

Saint George at
Deuteron

Saint Mokios
Saint Euphemia
Attalus Gate
All Saints
Great Church to
the New Palace
Attalus Gate to
Golden Gate

2/104

1/104

2/104
2/104

2/104

1/104

1/104

1/104

01/104

1/104

1/104

1/104

1/104
1/104
1/104
1/104

1/104

1/104

1/104
1/104
1/104
1/104

1/104

3/104

3/104

1/104
2/104

2/104

2/104

1/104

1/104

1/104

1/104

1/104

1/104
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3/104

3/104

2/104
2/104

2/104

2/104

1/104

1/104

1/104

1/104

1/104

1/104

1/104
1/104
1/104
1/104
1/104

1/104

26, 40, 41

8,31

28, 10
23,24

7,25

6,7

13

13

15

16

16

34

43
46
48
53
52

44



Pege Gate
Pteron Gate
Theotokos
Jerusalem
Saint John the
Apostle at
Dihippion
Saint Thyrsus
Saint Thomas
at Amantiou
Ss Sergius &
Bacchus
Saint
Metrophanes
Forty Martyrs
Saint Paul at

the Orphanage

1/104

1/104

1/104

1/104

1/104

1/104
1/104

1/104
1/104
1/104

1/104

1/104

1/104

1/104

1/104
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1/104

1/104

1/104

1/104

1/104

1/104

1/104

1/104

1/104
1/104

44
44
44

34

14

11

37

50
40



3. Troparia, Graphs

Graphs representing the litanic troparia sung in different places within the city of
Constantinople. The horizontal axis refers to the code of the Troparia (Appendix VI, 1), and
the vertical to the number of liturgical days they are instructed to be sung during. These data
are to be read with Map 7 (Appendix X). The pies refer to the figures that the troparia address

to.

Hagia Sophia

times of singing
N

Troparia- code

38 12 33 1 14 2 20 26 28 29 3 30 32 35 36 37 40 47 50 51

Figure 50 Troparia at Hagia Sophia

Chalkoprateia

2.5

1.5

[y

0.

€]

pisnis

Figure 51 Troparia at Chalkoprateia
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Theotokos Chalkoprateia

l M God

M Theotokos
M Gabriel
Figure 52 Troparia at Chalkorateia
Theotokos Blachernae
B Theotokos
B God

Figure 53 Troparia at Blachernae

Theotokos Blachernae

2
| . -
0

22 3

Figure 54 Troparia at Blachernae
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3 Forum of Constantine

N

=

o

14 21 32 33 12 29 30 11 38 20 47 4

Figure 55 Troparia at the Forum of Constantine

Forum of Constantine - Troparia during the liturgical year

B God
B Theotokos
Hmartyrs

B gabriel

Figure 56 Troparia at the Forum of Constantine
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Ss Constantine and Helen at Bonus

B God
B Theotokos
B Saints

Figure 57 Troparia at the Church of Saints Constantinine and Helen

Holy Apostles

B Saints
B God

B Theotokos

Figure 58 Troparia at the church of the Holy Apostles

Golden Gate

B Theotokos ®God

Tropario 38

Figure 59 Troparia at the Golden Gate

294



Baptist at Sphorakiou

1
B Saints
0 B God
31
39
49

Figure 61 Troparia at the church of Saint John the Baptist at Sphorakiou
quarter

Prodromos at Sphorakiou

|

G

= Baptist = God

Figure 62 Troparia at the church of Saint John the Baptist at Sphorakiou

quarter

Saint Peter at Hagia Sophia

B Saints

B God

26 40 41

Figure 63 Troparia at the church of Saint Peter at Hagia Sophia
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Saint Peter at Great Church

l M Saint Peter

M Saints Peter and Paul
HGod

Figure 64 Troparia at the church of Saint Peter at Hagia Sophia

Saint John the Baptist and Saint John the Apostle at
Hebdomon

B God

B Saints

31

Figure 65 Troparia at the church of Saints John the Baptist and Saint John the
Apostle at Hebdomon

Saint Anastasia

B Saint Gregory
Nazianzus

B God

Figure 66 Troparia at the church of Saint Anastasia
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Saint James

Figure 67 Troparia at the chapel of saint James at the Chalkoprateia

M God

M Saint
Joseph

Saint Stephen

M Saint Stephen

H God

Figure 68 Troparia at the church of Saint Stephen

Saint Thekla

M Saint Thekla
HGod

Figure 69 Troparia at the Church of Saint Thekla
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All Saints

B God
B Martyrs

H Theotokos

Figure 70 Troparia at the Church of All Saints
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VII Typicon of the Great Church: litanic days

1 September (7Typicon, pp. 2-11)
...ToD 0ciov Xvuemv Tod oTVAiToV, Kal cOvagig THe ayiog Bgotdkov TdV Moo vav, Kol
LVAUN TOV ayiov [ YOVouK®V Loptipov AoKNTPLdV, Kol TOV poptipov AstBoid kol Appoy.
T1 a0t HuéEPQ, LvRun ToD PHEYOAOL EUTPNOUOD YEVOUEVOL KATO TOOTNVY TV BactAOa TOALY.
"Ett 0€ kol 1 pviun tdv ayiov paptopov Ayaboxieioc, Kaiiiotng, Evodov kai Epupoyévouc.
'H 8¢ dxoAovbia tiic Tvdiktov yivetar obtwc ‘Eonépac, €ig v Tapapoviy, A&yetat to
tekevtaiov avtipmvov, T KAivov, Kopie, 10 0bg 6ov, kol petd todto 10 Kopte, éxékpalol, kai
€10’ oBtwg £160devet 6 maTprapync. Koi Aéyet 6 ywalng 10 évopdivov Tpokeijlevov TouTésTt TO
TG MUEPAS, Kal O SIAKOVOG TNV UEYAANV EKTEVIV, KOl ElpNVEDEL O TATPLAPYNG, KOl dpyovTol o
yadtar Aéysv 10 Ogotoke [apbéve, yoipe, KeYOPITOUEVT, KOl KOTEPYETAL O TOTPLAPYNG LETA
g Mthig ic ta Xahkompateia. Eic 8¢ v Meydainv ExkAnciav, Aéyovton avtipovo tpio kol
avoyvoopata tpio. TO mpdTov, Zoeiac ZoAopdvtog, ob 1 apyf Auaiov yoyai év xeipi
Qe0d, Téhoc: Kai émiokomnt v Toig Ekhektoic otod. T devtepov, Tod atod Toloudvtoc, oo
M apyn- Alkorog av eBdoet tehevtiioat, TEA0G: OTL 1) XAp1c Tod Oeod £v T0ig OGio1g avTOD, Kol
gmiokom) 8v 10ig ékAextoic avtod. To tpitov, ToD avtod, ob 1 dpy: Alkotot gic OV aidva,
TEAOG OT1 €660 apd Kvupilov 1 kpdtnoig fuiv, kai 1 duvaoteia mapd Yyiotov. Kol peta
10070 Aéyovoty ol yaAtor &v 1@ dufovt T Tpomdptov TodTo, Nxoc o’ Yropoviig 6THAog
véyovag, {nAmacag Tovg Tpomdtopas, dcie: Tov Tmp toic mdbectv, Tov Tmone v melpacuoic,
Kol TNV TOV AooudTov moAteiov vdpyov &v couatt. [péoPeve @ Kupip cwbijvar nuac.
Ytiyog o' Yropévov vméueva, Eoc Kai EAmiovot ént Koplov. Ztiyog B+ Evnyyehoaunv
dkatocvuvNy, E0¢: damavtog avtildporto. Xtixoc v - Ayariidodmcav Kai edepoavinTocay,
€mg: un ypoviong, kai v meptoonv. Kai petd adta 0 didkovog: Zoeia, kol e00Emg avépyeTat
npoavayvooig Mapoyudyv, kol thc dpog Taperbovong, 1N Tpog adTag Tag Suoudg,
npoavaytvadcketar O Biog Tod dyiov Tvpemv, Eng moth 6 Tiig Tavvoyidoc kapdc, koi €10’
oUTm¢ yivetatl 1 wavvouyic katd TaSv. O & dpOpog tereitat &v 1@ dppfmvi, Kol yaAAoVoL TG
tpio doknmpia, kol Aéyovot 10 EdAoyeite. Kai €ig Tov v Aéyovat tpomdpiov, O Kai gig TV
glcodov tii¢ Aettovpyiog Aéyetor O mhong dNUIOVPYOS THE KTIGEMS, O KOpovG Kol ¥pdvoug v
1] 101l E€ovoiq BEpevog, EDAOYNGOV TOV GTEPAVOV TOD £VIBLTOD THE XpNoTOTNTOG cov, Kipie,
QUAATTOV &V gipnvn d1d THS OE0TOKOL TOV AoOV GOV, d1d TO péEya cov Eleoc. 'Ev 8¢ toig
Xoikompateiolg, Eneldn eimopev 8Tl KATEPYETOL 1] ALTH LETA TOD TOTPLAPYOV KATO TV

gomépav, yivetal 1 Ta&g oVTwS: icodevel katd 10 cOVNOEC O TATPLAPYNS Kol YAAAOVGL Ol
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yaltat Tpokeipevov, MO thg O@cotdokov: Meyadhvel 1) yoyn pov tov Kdplov, kol petd Ta
Tpio dvtipova o pukpa Aéyovtot avayvocpota tpia. To o, 'evéocemg EENAOev Takmp dmd
10D Ppéatog Tod HpKov, TELOS Kai EPoPNON Kai eimev: (g PoPepdC 6 TOTOC 0VTOG, OVK EGTIV
10070 GAL’ 7 oikog OcoD, koi atn 1 THAN Tod ovpavod. To B, Telexyh OBtog Aéyer Kvprog:
amo tiig Nuépac T 0ydome, Téhog Kol €160V Kai i5od TAPNC S6ENC 6 oikog Kupiov. TO v,
Mapoyudv: ‘H copia drkodouncev £0vtii oikov, TéAog: kol tpootednostai cot £ Lofic. Kai
&l0’ oBtwg waALovsy ol wéktat 1o Tpomdptov TodTo, TYog Papic: Xoipe, Kexaptropévn
®cotodke [MapHive, Munv Kol Tpoctacio ToD YEvoug TV AvOpOT@V: €k 6o yap E50pkmOn O
AVTPOTG TOD KOGUOV- povn Vapyelg Mntnp kai [TapOBévoc, detl edbAoynuévn kal
dedo&aopévn. IpéoPeve Xpotd 1@ Oed Nudv eipivnv dwpnoactar mhon T oikovpévn. Kai
LETA TV GUUTANP®GLY TOD TPOTAPIOV, ATEPYETOL O TATPLAPYNGS €V T® GEPAGHI® OTK® THG
ayiac @sotokov &v Toic OvpPikiov, S TO eivon T Syxaivia tfig £xeloe éxrAnoiag, kai Qupd
Kol drtel knpovg. Kai 1o mpmi petd tov dpbpov, &v i) ayiwtdtn Meydin Exkinciq
KatépyeTol O TATPLAPYNG Kol ElcépyeTat o1 ThG TAayiag €ig TO dyov Buclactplov, Koi Tolel
gvynVv tod Tproayiov. Kai dpyovror oi ywodtat €v 1d aupwvi avti Atig 10 tpicayov. Kai
do&alovaotv ot yaktal &v Td Popw. Kai vBémg yivetar gvyr| avtipavov. To o, wolpog o
Avtilafod pov, Kopte. To B, worpog B+ AAAnAova T0 dethvov dumhodv. To v, wokpog 5
Tpoméprov, Nyog v - Kataguyn kol ddvapuc. Kai petd v sopninposcty tod tpitov
AVTLPAOVOV, AEYEL O TATPLAPYNG TOG GLVNOELG EVYOC Kol EDOEMG AEYETAL TO TPOKEIUEVOV,
WOALOC pUC’, Txog ¥ - Méyac 6 Koplog udy kai peydin 1 ioyde adtod, kai tfic cuvécemc
avtod. Xtiyog: Atveite tov Koplov, Emc: novvlein aiveois. O dndotoroc npoc Kolaooaeic:
Adelooti, Evovoacbe, dc EkAektol ToD OgoD, TEAOG" €V Taic Kapdioug LUAV T@ Kupip.
AMnrodia, 7o Th. 8, WaApog £ Zoi mpémet Buvog, 6 Oedg, &v Zimv, kol 6ol
amodmwbncetar oyn &v Tepovoainu. Ztiyog: EdAoynoelg tov otépavov, Emg: TOTNTOC.
Evayyéhov katé Aovkdy, kep. M’ Té karpd éxeivo RA0ev 6 Incodg gic Nalapét, Téhog:
TOIC EKTOPELOUEVOLS €K TOD oTOUATOG avTod. Kol petd tod edayyehiov cuumAnpmaoty, AEyel O
SLIKOVOG TNV UEYAANV EKTEVIV, KOl DTOGTPEPEL 1 AT, Kol YAAAOVGV Ol WYOATOL TPOTAPLOV:
‘O maong dnovpyog tig Kticewc (Todto mpoyéypamtar). Kal anépyetor 1) Aith &v 10ig
Xoikompateiolg, kai do&dlovoty kakeioe ol yaATol Opoine. Avtipmva 8€ ov yivovtat, GAL’
g00VC TO TPLGAYIOV Kad TO TPOKEINEVOV, Waudc ud’, qxog B+ Mvnobicopat Tod dvopatoc
oov &v mdon yeved Kai yeved. Xtixoc Akovcov, Buyatep, Eng: Tod ToTpOg 6ov. ‘O ATdGTOAOG
po¢ ['ardrtag: Adereoi, 0 kKapmog tod [Tvedpatdg oty aydnr, A0S Kol 0UTMC
AvamAnp®cote TOV VooV 100 Xpiotod. AAAniovia, yaiuog oo’ Katapnoetat og vetog nt
nokov, Eoc: Emi TV Yiv. Evayyélov kota Aovkav, kep. v - Ev toic nuépaig Ekeivarg,

avootiico Moptap, Téhog: kai dVésTpeyey gic Ov oikov avtiic. Kovmvikov- Tothpiov
300



ocwtpiov AMyopat. Eig 8¢ v Meydinv ExkAnciav yivovtot avtieova y’. Kai €ig 10 v’
avtipovov Aéyovtol T dV0 TPOTAPLN TO TPOYEYPAUUEVA, TO Y TOHOVTG 6TOAOG, Kol 10 O
méong dnpovpydc. Ipoksipevoy, Nyog Papds: EvepavOniceton dixkoiog &v 1 Kvpio. Ztiyoc:
Eiocdrxovcov, 0 Ocdc, povi|g pov v 1@ déecbai pe mpog 6. O dndotorog mpoc Tiudeov
EmotoAg o' Tékvov Tiudbee, ol KaAdC dtokovioavtes, TEAOC ayldleTor yap S AOYov
@e0d Kai vrevEeme. AM AoV, xog & Alkanog M Poivié avOnoet. Evoyyélov kot
Aovkdv, kep. M- TG kap@ gxeive, NMAOBev 6 Tnoodc sic v Nalapét, Téhog: Toig
EKTTOPEVOUEVOLG €K TOD GTOLOTOC o0TOD. A€l 8¢ €idévar OTL PETA TV AOAVGLY TG AsrTovpyiag

0 TaTPLAPYNG &V TR HEYAAD CEKPETH TTOLET TNV S1A00G1V TOV EVAOYIDV TOIG TOD GEKPETOV.

8 September (Typicon, pp. 18-21)
Mnvi 1 aot®d 1, 10 ['evéoiov Thig ayiog Agomoiving Nuadv Ocotdkov. ‘Eoptaletar 6& v @
oefoopiey avtig oik® 1@ dvtl TAnciov ti¢ ayliwtdtng Meyding Exxkincioc. Emteloduev
gkgioe TV mavvoyida, g 1 dkolovdio éotiv obtmc: ‘Eomépac, £ic THY mapapoviy, Katépyeto
0 TaTPLapyYNG Ao THC EKKANGIOC HETA THE ATHC Kad, THG oLVRB0LE TEAOVUEVNG TTOPACKEVTC,
peta v €icodov kal to mpokeipevov T MeyaAdbvet 1) yoyn pov tov Kvplov, kai ta tpia
avtipova To pKpd, YIVETOL E0YT) GUVOTTI LETA TAV ITHOEMV, KOl AEYOVTOL AVOYVAOGUOTO
tpia- To mpdTov, ['evésew EENAOeY TakmpP dmd 10D péatog, TéAog: kol adtn 1 TOAN T0D
ovpavod. Ipoxeipevov, Ryog mh. B+ MvnoOicopat Tod dvopatodc cov. Xtixoc Akovcoy,
0vyatep, kai 1de kol kKATvov. Avayvooua B, mpoenteioag TeCexmi: "Eoton dmd g nuépoag tg
dydomg, Téhog: kai i8od AP 86ENC oikog Kvpiov. ITpokeinevov, fixoc 8- AsdoEacuéva
EAaANON mepl 6od. Xtiyog: Oi Ogpédol avtod, Eog: TakmP. Avayvooua v  Iapoyudv: 'H
cogio drodouncey vt oikov. Koi petd todto Aéyovstv ol waltar £v 1d dupovi tpomdpiov,
Mxog o+ 'H yévymaic cov, ®otdKe, Yopav EMVLGE TAoT Ti] 0ikovpévn: k 60D Yap avétethev
0 fiAo¢ T g dtkaooHvng Xpiotog 6 Oe0g NUdV, Kol AVGag TV KoTapay EdmKe TV e0A0YiaY,
Kol KaTopynoog tov Bavotov Edwproato Nuiv (onv v aiodviov. Kai Aéyovotv adtod tpitov,
Kol TPElC oTiyovg Ek T0d Meyaidvel 1) yoyn pov tov Koplov, kai v mepioony. Kai Aéyet 6
APYLOAKOVOC- Zo@ia, Kol AVEPYETOL TPOUVAYVMGLS, KOl AOUTOV YIVETOL 1] TOVVUYIG KOTO
T6&w. 0 8¢ dpOpog yivetar &v 1@ dpPmvi, kai Aéyeton 10 EvLoyeite, kal €ic TOV TEVTINKOGTOV
10 Tpoyeypappévov tportdplov: ‘H yévvnoic cov. Kai petd tov dpbpov 1 tpoavayvwois. Eic
mv B’ dpav Katépyetal O TaTpLapyng Kol eicépyetar €ic 10 Buolactiplov, Kol yivetar edyn
10D Tproayiov, kai oBtwg dpyoviot ol yaAtol, &v Td auPwvt, Tpomdpiov, Nxoc o - H yévvnoic
oov, Ogotoke. Kai dvépyetor 1) Atn &v 1@ Popm kai So&alovoty €kel ol yaAtat, Kol ToAy
VIooTPEPEL 1] M) €ig Ta XaAkompateio, kol i60devel O TaTpLapyns. Avtipmva 6& 00

yivovtar, AL’ e00éwg TO Tpiodytov. Ilpoksipevoy, Nyogy’, ddMN tiic Ocotdxon: Meyoldver 1y
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Yoy pov tov Koplov, Eog-td Zothpi pov. Ztixoc o’ ‘Ot énéPfreyev, Enc: macot ol yeveai.
Ytiyog B Ot €moincév pot peyodeia 0 duvatdc. ‘O andotorog Tpog IN'ardrtag Adedoot,
ABpadp dVo viovg Eoyev, TEAOG 1| THS £xovong Tov dvopa Kal dAlog dmdoToloc Tpog
duurnnciovg Adedpoi, TodTo PpoveicHm €v UiV, Téhog: gig 66&av Oeod TTatpoc.
AMNAoO0, YoApog ud "Akovcov, Qoyatep, Emg ToD KAAAOVG cov. Ztixoc B+ To mpodcwndv
GOV MTAVEDOVGLY, EOC" TETOKIAUEVT. AALO GAA AoV, TG & - MynoOntt, Kopie, Tod
Aowid, Eoc Tokdp. Evayyélov katd Aovkav, ke@.pkP™ Td kaipd keivm, eloNAbgv 6
‘Incodg gig kOUNV TIvA, Kol Aéyel Eng: 00K dpalpednoetol dm’ avTic, Kol VepPaivel €ig KEQ.
pAa - EYEVETO € &V T AEYEWV DTOV TADTA, TEAOS: KOl PUAGGGOVTIEC OOTOV.

Kowavikdv-TTotprov compiov (tO avto Aéyet kai €ig v Koipunow).

24 September (7ypicon, pp. 42-45)
Mnvi 1@ o0Td k3, GOANG1G T dyiag udpTLpog Kol AmocsTOAOL OEKANG [......]. Telelton dE 1
TaOTNG oVVAELS &V TQ papTLpie avThg T Ovil &v Toig KpBomwAeiong,tiic Mg Katd
ovvnBstav. amepyopévng v T DOpw, Kol PeTd TNV €KL GuVIHON VYNV, &V TA TAVGETT® AT
SraPovovong vad. Aéyeton 8& tpoméprov €ig TOV v’ Kkai gic THv gicodov, fxoc 8- H td Adyw
padntevbeica [aviov, Bedvouee, Kai T miotel onprydeica 1@ [Tvedpart, Bedrinrte,
TPOTOUAPTLG AvedeiyOng Kol Tpdtadrog &v yovau&iv: EmEPng &v @ mopi un pavoeica g
@A0YOG, Ofpec kal Tadpoi o EnTnéav &v 1@ TOTT® ToD ZTawpod. [IpéaPeve, mavedenye,
codfjvar Tag yoydc Mudv. Aéyetor 8¢ kol Erepov Tpomdpiov, Nxoc mh. B’ THc mpoTopdpTLpdg
oov, Kvpie, v pviunv €optalovteg, 61° antiic 6€ SLGOTOVUEV: GDGOV TAG YUYAG NUADV.
I[Ipokeipevov, Mxoc 8 - Oavpootd 6 Oedg &v T0ig dryiotc avtod. Ttiyog: Ev éxkAncioug
evloyeite. ‘O andotolog Tpog Tiudbeov émotoriic B+ Téxvov Tyobee, TapnkorovonKac,
téhog- S0 mioTtewg Incod Xpiotod Tod Ocod HudvV. AAniodio, Nxoc a’. Ttixoc: Ymouévov
urépeva tov Koprov, €mg tiig dencemg pov. “Etepov aiiniodio: Ameveydncovtat td,
gog-ameveyOnooviai <cor>. Evayyéhov katd Matdaiov, k. o&n - Einev 6 Kvprog:
Opolmin 1 Paciieio TV 0VpavdY déka mapBévorc, TELOC THY NUEPOY 0VSE THY dpav &v 1) O

v10¢ T0D avBpadmov Epyetat. Kowvovikdv: AyadldcOe.

25 September (7ypicon, pp. 44-49)
Mnvi 1 avtd ke’, 80Anoig Tod ayiov pdptvpog [agvovtiov povayod [......]. TH a0t Huépaq,
¢ ayiog Tog [...]. TR adti nuépq, dOANcIC TV dyiov paptipov Zafiviavod kal [Taviov kai
Tatng yvnoiov adehodv £k Tolems AapackoD, Kol Tod 06100 OcoPilov APYLETICKOTOV
‘Epéoov, kal tiig 6ciag Evppocsivng tiic petovopacbeiong Xudpaydos. Kai T adti) nuépaq, M
avapvnoig Emtedeiton TOV HeTd PIAaVOpOTiag Yevousvoy ORmV Kal Tpd THS AVIeTAGEMS
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v avéotaoty dei&dvtov. 'Ev 1] 6 Aadg cvvépyetar &v i dyimtdtn Meydhn Exkinoiq kai
peta thg Atig avépyovtat £v 1 DoOpw, kal T0G cLVNOELS EKET TOMCAVTES TPOTEVYAG,
napayivovral &v 1@ Kaumw, Kai petd toc Ekeioe mohv £EE0ovg TEhoVIEVOC EVYAC,
EMOVEPYOVTOL &V TQ) CEMTH ATOGTOAEID TOD (1yiOV TOVELPNLLOV ATOGTOAOV Kol EVAYYEMGTOD
Todvvov, v Aettovpyiav Ekeioe Emtelodvtes. Kata pévior v Eomépav, ftot €ic T0
Ayvikdv, avaeépetal mepi TG dkolovbiag Tpog Tov matpiapynv. Kai cuvibwg tod 6pbpov
TELOVIEVOD, KATEPYETAL EIC 0lov v BovAnTar dvtipmvov, Kol sicépyetan €ic 1O fylov
Ovolactiprov. Kai 6te minpwbi] 10 yarlopevov avtipmvov, yivetal €0y cuvamtr Tod
Tproayiov, kol avépyovtat ol yaAtol &v T@ duPfmvi kai dpyovtal avti AThg TO TPLeAYoV, Kol
€ig Tov ®Hpov do&dlovoty. Kal Adyet 6 didkovoc TV HeYdANV EKTeVIY, Kol TOAY GpyovTot ol
yartar to tprodytov. Kai gig v Xpvuoiav [Toptav do&alovoty, kail O a0To TPIeayloV
apyovror Kol yaAhovow péypt tod Kaumov, kai gig 10 Tpiovvaiiov maAty do&alovot. Kai
LETE TO TPLodytov Aéyet 6 dpyidtdkovos: Zopia, kai €00V TO Tpokeipevov, Txog Papic:
Kvprog ioyvv 1@ Aad advtod ddoet. Xtiyog- Evéykate 1@ Kupim, viol @god. O dndcotorog
7p0o¢ ‘EPpaiovg Adehpoi, Ov ayond Kvplog mardevet, TEA0GC THG AyldTNTOC 00 TOD.
AMnrodia, o Th. o’ ‘O Bgdg, dndom Nudc, Eng oiktipnoag. Kai peté 1o dAAnAovia
Aéyel 0 deutepedmV TAV dlaKOVeV: Zoeia, dphoi, dkovcwuey Tod dyiov gvayyeiiov. Kai o
TaTpLapynG Emcepayilel Tov Aaov EmAéymv: Eipiivn macwy. Ot 8¢ Aéyovot: Kail t@ mveduarti
oov. Kai Aappdver 6 motpiépyne to edayyéliov kal ékpmvel: Ex tod kota Aovkdv, Ke. wy’.
Kai 6te €inn 6 Aadg AdEa cot, Kbpie, 6 apyididkovog Aéyet: 'Ev copig mpdoympev. Kai tod
TATPLAPYOV AVOYIVDGKOVTOG, O S1AKOVOG, TANGIOV a0TOD £6TAOC, EKPMOVEL KpAlwV Ta
Aeyopeva ovTmg TH koupd Exelv, EvEPn 0 Incodg eig mhoiov kai oi padntai adtod, TéAOG:
Kol VTakovovoty avTd. Kai petd v copninpooty knpvocetol obvtmg: I'vopilopev i
VUETEPQ Ayann dTumep Katd TNV TpoAdfodoav cuvifsiay el VUGG AmeAOEly €V T®
AmTOoTOAEID TOD Ayiov ATOoTOLOL, EVAYYEAIGTOD Kai OgoAdyov Twdvvov, T@ 6Vt TANGIoV TOD
‘EBS6pov, dote v Ogiav Aettovpyiav €keioe teAéoat. AAAOC 6& d1aKoVog AEYEL TNV HeYGANV
EKTEVNV, Kol £T€p0g cuvamtny kKai to 'Ev gipnivn tpoéhbopev. Kai obtmg dnépyetar 6
TaTPLAPYNG €1 TOV Ogordyov. Kai yiveton avtipova o’ kai B, kai €ig 10 Tpitov dvtipmvov
Aéyeton Tpomdplov: Amodctore Xpiotod tod Oeod Nyamnuéve, Kai gilcodevet 6 matpapync. Kol
LETE TO TPLGAYIOV, TPOKEILEVOV, WAALOS UN’, oG TTh. o'+ TO 6TOpa oL AUANGEL Gopiay.
Ytiyog Axovoate TodTa, TAvVTo TA E0V, Em¢ TNV oikovpévny. ‘O dndoTolog TPOG
"Egeciovg Adelpot, dmobépevol 10 yeddog, TéA0G: kabmg Kol 6 Bgdg Exopicato VUIV.
AMnrodia, Txog o’ - Oi odpavol Supyodvrar §6Eav Ocod. Evayyélov kot Matdaiov, Keg.
oy’ Einev 6 KVprog: aiteite kai Soncetar vuiv, Téhog: Toic aitodoty avtdv. Kowvaovikdv:
AyoldcHe.
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26 September (7ypicon, pp. 48-49)
Mnvi T o0Td KS', 1 LETAGTACLS TOD (yiov AmocTOAOL Kol e0ayYeAIoTOD Kai 0g0AdYo
Todvvov. Teleltor 6 1 o0OTOD GHVOELS £V TM GETTR AOTOD ATOGTOAEID TM OvTL TANGioV THg
ayliotatg Meyding ‘ExkAnciog, thc Mtiig dmepyopnévng v i eipnuévn ovvatel. H 68
ducorovBia Eotiv obtwg: Eic 1oV v’ Aéystal 1O Tpoyeypappévoy Tpomdptov, Nyog B ATOCTOAE
Xpiotod 10D Ocod fyomnuéve, koi T £Efic. TIpoksipevoy, Nyog mA. &', wokuodc m - Eic niicay
v yijv.Ztixoc: Ol ovpavol dinyodvral 66&av Ogod. ‘O drdcTorog o KaBOAKNG EXGTOATC
Todvvov: Ocdv o0delc TdOToTE TEDEOTAN, TELOG: 0VTOC 0TIV O AANOTC Oedg Kol {on aidviog.
AMnrodvia, Txog o’ - "EEopoloyicovtat ol ovpavoi. Edayyéhov katd Todvvny, ke. okg’- T
Kap® EKeive, Epavépmaty £anTov 6 Tnoodc Toig pabntaic adtod, TEAOG: T YPaPOUEVa

BiAia, apnv. Kowvovikov: Ayaridode. “Etepov kowvovikov: Eig mdoav v yijv.

6 October (Typicon, pp. 60-63)
Mnvi 1 o0td ¢, 40Anoig Tod ayiov aroctéAov OWUa [......]. Teleltal & 1 adTod cOVAELS &V
Q) AYIOTATE aVTOD ATOGTOAEI® T@ GVTL &V TOIC ApovTiov, THG MTHG Armd TG AytmTdng
Meyaing ExkAnociog anepyopévng v md Oopw kol petd to tag cuvnoelc Ekeioe teAéoat
e0YaG, Tapayvouévng v i ipnuévn ovvacetl. Aéyetan 8¢ €ig TOvV v Kal €ig TNV €lcodov Thig
Aertovpyiag Tpomapilov, Nyos Y - Amdctore diyte, mpéoPeve. Ilpoksipevoy, fyog mA. § - Eig
nacav v yiv EERAdey. Xtiyog Ot ovpavoi dmyodvtat. O andctorog tpog KopivBiovg
EMGTOANG o' AdeApoi, 0 B¢ NUAG TOVG ATOGTOAOVS, TEAOC LN Tal pLov yiveoOe.
AMnrodia, Txog o’ "EEoporoynooviot oi ovpavoi, &nc: dyimv. Edayyéliov kot Todvvny,
keQ. oty - Ovong oyiag T MUEPQ EKEiv, TEAOG" v T® dvopatt antod. Kowvovikov:

Ayoracte, i Eic maoav.

7 October (Typicon, pp. 62-65)
Mnvi 1@ aotd £, 40Anoig tdv ayiov paptopov Zepyiov kai Bdiyov [......]. Tekeitan 6¢ dua T
a0 MUEPY 1) Lvnun oD peydAov cetopod. H 8¢ drxolovbia yiveror obtmg: Meta tov dpOpov
TG EkKANGiag, anépyetatl O TaTPLaAPYNS €IG TV ayiov Avactociov petd thg ATig, £V Tolg
Aopvivov guporoic. Kai yivovtan ékeioe avtioova v . To o, walpog pi0”- 'EAéncov udc,
euavOpore Kdpie, kai- Zdoov Nuag, Xptote 0 @cog nudv. To B, yaruog pk’- Taig
npeoPeiong thg Ocotokov. TO v', yaApuog pka - AAAniovia ariodv. Kai petd 1o tpitov
avtipovov yivetar edyn Tod Tploayiov, Kol oHT®S ApyovTal ol YAATOL THE ATHC TO TPOTAPLOV
gv 16 aupovi, fxoc . B’ 'Eréncov fudg, Kopie, Eréncov fiudc. Kai dmépyeton 1 Atth) év 169
Dopw, kai o&GLovaty ol yartal, kol AEyel O S16K0VOog TV HEYOANV EKTEVIV, KOL TAALY
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dpyovton ol yéiton Tpomdpiov, Nxog mA. o+ Ta Bodpata tdv ayiov cov paptopov. Kai
d0&alovot 10 avTod TPpomApLoV i TOV dylov Xépyov ig 10 Néov [Tadtiov. Avtipwva 6& 00
’ 13 9 5 7 4 \ 7 4 3 4 \ 4 ~ e 7
yivovtal, AL’ e00Emc Adyetan 10 Tprodyov. [lpokeipevov, Nyog o, waAuog e’ Toig aylolg
101G €V T1). Ztiyoc Ipompouny tov Kdplov, Enc: tva pun corevdd. O dndotolog Tpog
‘EBpaiovg: Adergoi, ot dylol Tavteg 010 ToTEMS, TEAOG: ApYNYOV Kol TEAEI®TNV Incodv.
AMnrodia, Txoc 8, waAuog Ay - Exékpatav oi Sikator, Enc: £ppocato otods. Edayyéliov
katé Aovkév on’ Einev 6 KVpiog 10ig £ontod podntaic: mpocéyete amd tdv aviporwv,

TEAOG €V TT] VTopOV] VUGV KTNoaoe Tac Yyoyag Du®V. Kowvovikov: Ayaiiidce

18 October (Typicon, pp. 70-71)
Mnvi @ o0Td 1), pvpun Tod ayiov Kol TaveELENOL ATOGTOAOL Kal gVayYEAMGTOD AOVKA
[......]. 'H 8¢ ovuva&ig avtod teAeitan &v T® avTd vod TdV Ayiov ATOGTOA®V TGV HEYAA®V,
g€w0ev amo thg Meyding ExkAnciog thg AMtiig anepyopévng v 1d Oopw, Kol HLeTd TG
ouvnbelg ékeloe evyag Tapayvouévng v i ipnuévn ovvacet. Tedeitan 6& 1) dicolovbia
obtoc: Eig tov v’ kai €i¢ v sicodov Aéyeton Tpomdptov, Nxoc v - Andctole dyie, mpécPeve.
[Ipokeipevov, Mo mh. 8- Eic miicav v yijv 8&fjA0ev. Ztiyog: Oi ovpavoi dimyodvron d6Eav.
‘O amdotorog Tpog Kolaooaegic: Adedpot, &V 6oeiq Tepimateite, Kol AEyeTol E0G TAVTA DUV
yvopicovoty o ®e, kai VepPag Aéyst: domaletar VUG Aovkdg O 10Tpdg O dyammTog Kol
Anpag, kol Ty Aéyel 0 domacpog Th Eut xepi [avAov, TéAog nued’ dudV, aunv.
AMnrodio, o Th. 8 - Zoi gicty o odpavol kai o1 £otv 1 ¥ij, Eng é0epehincag:
Evayyéhov katé Aovkdy, ke@. pic’-Einev 6 Koprog toig avtod podntaic: 6 dkodmv dudv,

TéA0G 0doKia Eunpoctéy cov. Kowvwvikov- Eig maoav.

26 October (Typicon, pp. 78-81)
Mnvi 1@ o0td K¢, 0Anoig Tod ayiov peyaiopdptupoc Anuntpiov [...]. ‘H 6& advtod cdhvaéic
TeEAETTAL €V T® HopTLUPi® oToD T® dvTt &V Td Agutépm. INvetan 6 1 dxolovbio ovTmG:
Tpoméprov gig TV lcodov, Txoc ¥ - ABLopope diyte, mpéoPeve ¢ Ehenpovt. Ipokeipevov,
Myog &+ Toig dryioig Toic &v i 1i avtod. Ztixoc: Mpowpduny tov Kvprov. O dmdstorog mpdg
Tiud0eov émotodriic B+ Téxvov Tyobee, Koprov. ‘O dmdctorog tpog Tiudbeov Emctoiic B
Tékvov Tipd0ee, Evduvapod v i xapitt, TEAog: petd d6ENG aicviov. AAAnAovia, fxoc mA. o
Triyog DéC dvétethey 16 dikoim. Evayyéhov katd Todvvny, kep. pAL - Einev 6 Kopiog toig
€anTod podnTaic: tadta EviEAAopot VUi, tva ayomdte AAANAOVS, TEAOG: TPOSREPEY TM Oed.
Kowovikdv- AyaddcOe. T oot uépq, 40Ancig tdv ayiov paptipov Bacireiov,
Aptepdmpov koi M'Adkwvog. Kai tf) avtf) fuépa, pviun thg petd rravporiog Eneveybeiong
PoPepdc ameirfic Tod oelopod &v 1d copd” Etel Tod KOGHOL, £V G KOKAOC TV HiAiov €,
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oeMVNG 1, tvoktiwv 07, ént Aéovtoc tod Toavpov. INvetar 6 1 dxorovdio ovtmg: Tlepl
dpav o KoTEPYETAL TATPLAPYNS Kol gicEpyeTon did TH TAayiag €ig 10 dylov Buclacstiplov, Kai
avépyovton ol walton &v T dupovt, Aéyeton 8¢ tfig Mg cuyKvovong tpomdpiov, fyog Th. & -
O émPrénv rt TV YTV Kal oDV avTV TPEUELY, POl UAS THG poPepdg ToD GEIGHOD
AmeMic, Xp1ote 60 Oedc UMV, Kol Katdmeyov UiV TAovoto Ta EAén cov, mpecPeiong Tig
®cotdKov, MG poévoc DhavOpmmog. Kai so&dlovaty v 1d DOpw, kol petd tag keloe
ovvnbelg evuyac, anépyetatl 1 Mt v 1d cefacuie oike ThHg aypdvtov Aecmoivng NUAV THC
®cotdkov &v Bhayépvaig, T@dV YoAtdv AeyOvtmv T0 adTod Tpomdpiov, Kol ékeice doEdlovaty.
Avtipova od Aéyovral, AL e00V¢ 1O Tpiadytov. Ipokeinevov, fxoc Bapvg: Tdcov, Kopie,
TOV A0V 6oL, Kai eAOYNGov V. Ztiyog - TIpoc o€, Kvpte, kekpd&opat. O dndotorog mpodg
‘EBpaiove: Adehgoi, v dyomd Kdplog mardedet, téhog: tiig dryidmrog avtod. AAANAovia, 1)0G
k. o’ 'O Bgdg, dndom Nudc. TTixoc: Tuvécssioac TV Yijv, Em¢: 0lvov KATavOEENC.
Evayyélov katd Aovkav, kep. my’ - T@ koupd Exeive, EvEPn o Incodg eig mAoiov, TéAOG:
vakovovov avtd. Kowvovikov: ITotplov compiov. Mnvi 1@ avtd L', d0Ancic thg dyiog

uaptvpoc Koametwrivng, kail Epmmidog ¢ oikétidog avtiic [...]. Tekeltan 6 1) avt®dV cOvaéig

1 November (Typicon, pp. 86-87)
Mnvi voeufpio o, pviun tev ayiov koi Oovpatovpydv Kooud kol Aapiavod, Tdv vidv
®€0d0tNG [...]. TekeTtan 6 1 avT®dV ovvaig &v Toig Aapeiov, Embev THg MTHiC Amod TG
Meyaing Exkinociog ékeioe mapayvouévng. Kai Aéyetot €ig Tov v kai €ig Tv €icodov
Tpomdprov, Nyog o’ - Oi cogoi Tfig oikovpévng iopoi, éx Ocod AaPovteg 10 copmadéc,
npeoPevoate kol vOv VIEP NUAV Pomdvtwv: Kdpile, cdGov 1OV Aadv 6oL Kol TV TOALY Gov,
Kol TV ouvexOVTOV devdV ELevBEpwaov d1d ThHg Ocotdkov TaG Yoyag Nudv. [Ipokeipevov,
Mog & Oavpactodg 6 Oedg &v Toic. Ttixoc: 'Ev ékknoiog, Eng Toponih. ‘O dmdoTolog Tpog
Kopwbiovg Emotoriic o' - Adedpoi, DUEIS é6Te oMU XP1oToD, TEAOG" 1 Aydmn o0dEnoTE
gkmimtel. AAAAova, ixoc B+ T80 8& Tt kodoV 1 Ti Tepmvov, Eng: &ml 1o odTd. Edayyéliov
katd MatBoiov, kep. 00" Td kap®d keivm, Tpookaresduevog 6 Tnoodc tovg padntic, Koi
Aéyel Emg kol miloav poAakiov, kol drepPaivel kai Aéyel: TovTOVG Anécteiley 0 Tnocodc,
TéA0G dmpeav 06te. Kowvovikdv: Ayarldoe. TH avth) quépq, dOANG1C TG dyiag LapTupog
Kvpuaivng [...]. TR avth nuépa, 0ANcig tdv ayiov Todvvov ériokomov kol TakmpBov
pecPuTéPov ToD EMKAAOVUEVOD ZNAMTOD [......]. TH avtii Huépa, GOANGIS TOV ayiwv
naptopov Kasapeiov, Aaciov, Zafa, Zapviavod, Aypinma, Adprovod Kol Owpd Tod vnriov
Kal TG ovuvodiog aOTAV &V Aapack® Telelmbévtav. Tedeitar 6& 1 adT®V cOVAELS &V TG
popTupie Tod ayiov pHaptupog Bcoddpov @ vl mTAnciov 100 Xaikod Tetpoamdriov. TH avth

NUEPQ, TV ayiwv yovakdv Aduvag koi Aopvivag kol Kvplaxiic poptopov [...].
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6 November (Typicon, pp. 90-93)
Mnvi 1@ ootd ¢, 40Ancig Tod &v ayiolg ToTpOg UMDY APYIETIGKOTOV YEVOUEVOD
Kovetavivoundiewg [TavAov tod 6poroyntod [......]. Tekeltan 8¢ 1) avtod cvvaéic &v Th
Meyain Exxkincig év nuépa kuprokt]. ['vetar 6 1) dxorovdio obtmg: Eig tov v’ kai €ig v
gicodov Aéyeton Tpomdprov, Nyog v - Osiag miotemg oporoyio. Ilpokeipevovy, qyog Popic:
Tipog évavtiov Kvpiov 6 Odavatoc. Xtiyog Ti dvtanoddow 1@ Kvpiw. ‘O dndéctoroc mpog
‘EBpaiovg: Aderpoi, Tolodtov Eyopev dpylepéa, TEA0G: Kpeittooty émayyehioung vevopodétnat.
AMnrodio, Txoc o’ Yropévav dmépetva tov Koprov, Eog-tiig Senoemg pov. Edayyéliov
katd Aovkdy, ke@. pue - Eimev 6 Kvproc-8otic Oporoynon &v €uoi, téhog: 1o yap éylov
[Mvedpo d18a&et LG O Ol gimeiv. Kowvovikov: Ayaridote. T adth) nuépq, Lviun T Heta
eurhavOpomiog kateveybeiong k6vems, €t Aéovtog Tod peydiov Paciiémg Tod Bésoov [...]. 'H
0¢ oOvaéig avtig yivetal &v T® anoctoAeim TV ayiwv droctorlmv ITétpov kai [Taviov Td
vt év 1@ Tpkdyym, yvopévng thg axorovdiog obtws "Embev cuvipéyovoty €v i) aylotdtn
Meyain ‘Exxkincig, kol Atavevovieg anépyovtal &v @ Pop@, Kol LeTd TOG EKEICE VYOG
napayivovtal &v Th eipnuévn ocvvdéet. Iiveton 8¢ 1 dkolovBia obtwg: Metd v dmdAlvcty ToD
OpOpov yivovtar avtipova y” €v i) coria. Porliopévov tod Evopdivov, 10 TpdTov: EAéncov
nuac, avbponre, kai- Bondest Huiv, Xpiote 6 Ocog nuav. To B+ TpeoPeioig tdv dyimv cov.
To v+ AMnAoOo dStmhodv dethvov. Kai katépyetat 6 Tatpiapyng Koi eicépyetan d1d Thg
mAaylag €1g 10 Gylov Buclacstiplov, Kol dpyovtat ol YAaAToL &v T@ duPfmvi avtl AThic T
TpLodylov, Kai &v 1 Popw do&alovot. Kai petd 10 do&doatl avtovg kol TAnpdoat, 000G
yiveton €dyn avtipmvov, kai avtipmvov o, waluog pid” - 'Eaéncov nuac, Kopie, Eréncov
NUac.To B, yorpog px’- AAANAovlo ATAoDY detAvov. ToO v', wahuog pkf’, peta tpomapiov,
Myog mh. o Kdpie, uapropsy kai vopncapey, mpoomintopey, Eréncov nudc. Koi motsi o
SLIKOVOG TNV UEYAANV EKTEVIV, Kal AmdpyovTot ol yodtat Thg Athig kol do&alovotv &v T@
Tpwdyyw. Kai €10’ obtmc yivovron dvtipmvo v, kai €ic 10 y* Aéystan Tpomdpiov, qyog y -
Qsiag miotemg dporoyia. Ipokeipevoy, Ryog Popidc-Koprog ioydv té Aad avtod Smoet, Emg:
&v gipnvn. Ztiyoc: ‘Evéykate 1@ Kvupio, Eog: kai Tyunv. O dandotorog mpoc ‘ERpaiovg:
Adehgot, Exovieg mappnoiav (Tpoeypdpn mpd OAiyov). AAAnAovia, Nyog mA. B -Kopie, pry T
Bopud cov ELEYENC pe, Ewg: moudevong pe. Evayyéhov katd Aovkdy, kep. 4¢ - Eimev 6 Kopioc
TV Tapofoliv TavTv: EvOpmmdg TIC v TAoVG106, TELOG: 0VSE &6V TIC &K VEKPGY BVOOTH

nelobnooviat. Kowvovikov: Ayoaliidcde
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8 November (Typicon, pp. 94-97)
Mnvi t® aot®d 1, 1| oOVaEIS Tod apyayyérov Miyonk. Tedeiton 6 &v T@ oentd avTOd VoD TQ
OvtL év toig Adda, Thg Mtiig Embev anod thg MeydAng ExkAnoiag drepyouévng &v 1@ @opw
Kol LETA TOG EKEToE CLVNOELC EVYOG TOPAYIVOLEVNG €V T® gipnuéveo vod. T'iveton 8¢ 1)
ducorovBia obtog: Eic tov v Aéyeton tpomdprov, fxoc B’ Apyiotpdrnye Ocod, Aettovpys
Ociog 36Enc. Mpoxeipevoy, qyog & 'O moldY TovG dyyEéAovg adTod TVeEdHOTA, EG: TP
QAéyov. Ztiyog: EOAOGYEL, 1 yuyn pov, tov Koplov, o 6@odpa. ‘O dmdctolog Tpog
‘EBpaiovg: Adergoi, €i 6 o1 ayyéhmv Aainbsic, Téhoc d1d Tabnudtov tTedeidoot. AAAnAovia,
Myog mh. &, Triyoc: Evloyeite tov Kvprov, mévtec ol &yyshot avtod, Emc: THC @mviig Tdv
Loyov avtod. Evayyéhov kate Aovkdy, keg. pic’ - Eimev 6 Kdpioc toic fantod padnrtoic: 6
AKoL®V VUMV, LoD AKOoVEL, TEAOC vdoKia Eunpoctév cov. Kowmvikov: Aiveite. "Etepov
Kowmvikov: ‘O Toidv tovg dyyéhovg. 'H 8¢ tolavt Eoptn tereiton kai €v ) O&eiq kai &v 1@
Zwatwpog minciov Apkadiavav, Koi Evoov Tod ayiov pdptupog Tovitovod TAnciov Tod
dopov kai &v ) Néa Baosthk) éxkAnoie. TH avth nuépa ta éykaivia tod ayiov Tmdvvov tod

®eoldyov &v toig Bedtov mAnciov tdv AvOepiov. Kai ) avth Nuépq, thg 6ciag Matpmwng

11 November (Typicon, pp. 96-99)
Mnvi 1 aotd 10, 40Anoig tod ayiov paptopog Mnva [...]. Tekelton 6 1) adTod GVUVAELS €V TO
HopTUPi® avTod T@ GVl TAnciov Tic Akpomdrems. H o0& dkoAiovdia yivetar obtws: “Embev
peta thg Atig amépyeton 6 maTpldpyng amo thc Meyding ExkAnciog gic tov Tod ayiov vaodv,
Kai €ic 10 ¥ avtipovov sicodevet, kai Aéystat Tpomdaplov, Nxos Y AOAopope Byte, TpEGPeve.
IIpokeipevov, Mxoc 8" Oavpooctdg 6 Ocdg &v T0ig dryiolc avtod. Ttiyog: Ev éxxkAncioug
gvAoyeite TOV Ogov. ‘O damodctorog Tpog Tiudbeov B+ Tékvov Tiudbee, Evduvapod €v Ti xdprtt
(mpogypdon €ic Ta¢ k¢ 10D dkTOPRPiov UNVOS). AAANAOVIL, YOG TTA. o - DA AvETEEY TR
Swcaie, Eog: evppocvvy. Evayyéhov katd Todvvny, kep. pAL - Einev 6 Kvpioc Toic avtod
poontoic: tadta évtéAlopan vUly, tva dyamdte AAAAOVG, TEAOG: TPOGPEPELY TQ) Bd.
Kowovikdv: AyarldcOe. TT adti) nuépaq, dOAnoic tod ayiov paptupog Biktwpog kai
Ytepavidog kai Bucevtiov. TeAgitat 6& 1) adTdV cOVAELS €V TG popTLPi® aOTAV TA VTl v
@l aitavd. TH avth Nuépa, Tod 66iov Tatpoc NUAV Tmdvvov tod henuovoc. TT avth Muépy,

LU 10D 06iov TaTpoOg NUAYV OcodmPov OpoAoynTod T0d XTovdiov.

13 November (Typicon, pp. 98-101)
Mnvi @ aotd 1y°, pviun fitot 1 bepopio Tod €v ayiolg TaTpoc NUAV Tmdvvov ApyLETIoKOTOV

Kovetavivoundiewg tod Xpvcootopov. Teeitan 6& dvti Thg KOUNGE®S aDTOD 610 TO TNV
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M Yydoetl todTipiov supfaivey Ztoavpod [......... ]. ‘H 8¢ dxolovBia TG £0pTiic avTOD YiveTan
obtmg Amo thg Meyaing Exkinoiog mapayiverot 1) At &v 1@ POpw, Kol PETO TOC EKEICE
g0y G amépyetar €ic Toug Ayiovg ATOGTOAOVG TOVG HEYAAOLVS, Ao T® TaTpldpyn, Kol AEyeTan
Tpomaplov gig TV €icodov- H 10D 61oH0TO¢ 5oV Kabdmep ¥puodg EKAALY T XAPLS TV
oikovpévny gpdtice. Ipoksipevoy, Nyog o - TO otdpa pov AoAioet cogioy, Emg: GVVESLY.
Ytiyog Axovooate TodTa, TAvVTa TA £0V, o TNV oikovpévny. O dndotorog mpoc ERpaiovg:
Adelooti, TotodToc NUIv Empemey apylepelc, 6610¢ (Tpoeypdon gig Tag L™ Tod oKTmPpiov
unvoc). AAniovia, fxog B’. tixoc: Ttopa dikoiov peretiost copiav, Eng: kpioty.
Evayyéhov katd Todvvny, kep. 10" Einev 6 KHpiog toig £onvtod padntoic: £yd siw 1y 00pa,

téhog gi¢ monv. Kovovikév- Eic pvnuocuvov.

21 November (7ypicon, pp. 110-111)
Mnvi 1 ovtd ko', cOhvaéic Thg movayiag Aecmoivng NUdv OeoTdKoL Kal dsimapOEivon
Mapiag, &te aplepmOn Koi dvetédn &v 16 vad, odoa Tpletic, mopd Toakein kai Avvic.
Teleitan 6& 1 ToldT GVVAELS €V TA TOVGENT TG VAD &V TOIC XOAKOTTPOTEIOWS, THC MTHG
€w0ev peta tod moTpipyov and thg Meyding ExkAnoiag éxeloe mapayvopévne. H 6
ducorovBia obtwg: Aéyeton Tpomdprov, Nyog &, eic ToV v’ kai gig v elcodov- Trpepov Ttiig
gvdokiag @eod 10 TPooipoV Kal THg cwTnpiog TOV AvOpOT®OV 1 TPOKNPLELS: &V Vad TOD
®eod tpavdg 1 [TapBEvog deikvotal kol Tov Xprotov Toic ooty gvayyeliletal. AVTH Kol
NUETG peyoropavag foricmuev: Xaipe, Thg otkovopiog tod Ktiotov ékmApwoic.
[Ipokeipevov, Nxoc v - Meyalvvet 1 yoxn pov tov Koplov, Emg: 1@ Totijpi pov. Ztiyog: Ot
gnéPreyey émi TV tomeivooty. ‘O dndcstoroc Tpdg ERpaiovg: ASedpoi, slyev 1 TpdTH oKV,
téhog" Tod Aaod dyvonudatov. AAAniodio, Mo mh. 8. Ttiyog: Amevexdicovrat d Pacthsi,
€m¢- &g vaov Pacthéms. Evayyéhov kata Aovkay, kep. v - T® kopd ékeive, avactica
Mopiap, koi Aéyetl Emg Toig pofovuévolg antov, kai vrepPaivel Kol Aéyel: Euewveyv 6& Mapiap

oOV avth, TéAog: €ic TOV oikov ovrtiic. Kowvavikov: Tlothpiov compiov Ajyopat.

30 November (Typicon, pp. 116-119)
Mnvi 1@ oot A, 60Ano1c Tod ayiov Kol TaveLERUOL ATocTolov Avopéov adelpod TTéTpov
oD KOPLPAiov T®V ATOGTOAWYV [...]. MeTetédn o€ Dotepov &v Kwvotavtivoumodret, kol
Katetédn peta Aovkd Tod edayyeAlotod kol TipoBéov Tod dmocTtoOAov £V TOig Ayiolg
Amootoroig. "EvOa kai tedeitar 1 avtod cvvaéic, amo thc MeydAng ExkAnciag tig Mtiig
amepyopuévng &v 1@ @opw, Kai Petd g cuvnoelg evyag Tapayvouévng ékeioe. Iivetat € 1
ducorovBia obteog: Aéyeton Tpomdprov gig TOV v ko €i¢ TV gicodov, qyog v - Thc vontiig
Oardaoonc tovg avBpwmoPdpovg iybvag Ecaynvevcoac, avopeig Kai cuvécel EXPAS Th) TPy
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TOV KOUATOV, Koi TOVTOVS €K BuBod eidwAkod dvayaymdv, TPooHvayes T AeomoOT TMOV
dAmv. AVTOV ikéteve codfivar Tag yoyac udv. Mpoxeipevov, qyog mh. 8 - Eig ndicav v yiv
EENABEY 0 @OGYY0G. ZTixoc: Ol ovpavol dinyodvral 66&av Oeod. ‘O dmdcToAog TPOg
Kopwbiovg: Aderpoi, 6 Od¢ NUAG TOVG ATOGTOAOVS, TEAOG: UiunTal pov yivecsOe.
AMnrodio, o mh. 8. Ztiyog: Td Adym Kvpiov oi ovpavoi éoteped@dnoay, Emg: adT@V.
Evayyéhov kata Todavvny, kee. 1" - Td kopd ékeive, siotikel 0 Todvvne kol €k TV
paOnT@dv ovtod dvo, Téhog: O Epunvedetor I1Etpoc. AAAo edayyédiov katd Matboiov, keg. k'
T kopd Exelve, tepumatdv 0 Tnoodc mapda v Bdlaccav, T€A0G: paiakiov &v T@ Aad.

Kowovikdv: AyarldcOe, dikaol. AAro-Eic mdcav v yiv.

14 December (Typicon, pp. 130- 133)
Mnvi 1@ o0td 187, 80ANo1c TV ayiov paptopmv @vpcov, Agvkiov kai Kadiwikov [......].
Teheitan 6& 1 adTOV GOHVOELS €V TG popTLPi® aOTAV T® dvil TAnciov Elevidvov. TT adti
NUEPQ, aOANoIC TOV ayiov paptipov Giquovoc, ATolwviov, Yrdtov Kol Thg cuvodiog
avTAV [......... ]. TR avth nuépa, pvnun tic peta prhavipomiog Eneveydeiong dmeiliic Tod
oetopod. Tivetar 82 1y dicodovdia obtme: Yropupvioketon 6 moTplapyme, Ko i olov av
Emtpéyn avtipmvov Tod Opbpov eigépyovtat ol YaATol &v i EKKAnoig €6, Kol Kot TOV
dEOVTA KOPOV KOTEPYETAL O TATPLAPYNG Kol elc€pyeTan S THE mAayiog €i¢ TO dylov
Ovuolactiplov, Kol Hetd TO TANPAOCUL TA AVTIQ®VA YIVETOL EDYT) TOD TPIGAYIOL Kol dpyovTal ol
yéAton &v 16 puPovi Tpomdprov, Nxoc mA. o - Kopie, fULAPTOUEY, TVOUTGOEY, TPOCTITTOLEY,
Eénoov Nuag. Kai avépyetar 1 Mt év 1@ @op@, kai do&alovotv Ekeloe, Kol AEyeL O dLAKOVOG
TV HEYGANV éKTEVIY, Ko £10” oBTwg Ay épyoviar TO aTd TPOTAPIOV Kai €ic TOV &iytov
®vpoov do&alovaty opoimg. Avtipmva 6& o0 yivovtal, GAA’ 00EmG TO TpIodylov Kol TO
npokeipevov, Nxoc . B’ Tdcov, Kopie, 1oV Aadv 6ov, Enc: THV KAnpovopiay cov. Ttiyoc:
[Ipog o€, Kbpie, Eng: an’ épod. O andotorog mpog Epeciovg: Adedeoi, 6 Ocdc mhobolog Gv,
téhog va &v avtoic mepuraticopey. AAAniodio, Nxoc 8. Ttiyog: Exékpatav oi Sikator, &g
gppvoato avtovg. Kata Matbaiov edayyéhiov, ke. £0” T kapd Exeive, EUPavtoc Tod

‘Incod &i¢ Thoilov, Télog: Hmakovovsy avTd. Kowvmvikov: Ayodliidce.

18 December (Typicon, pp. 136-139)
Mnvi 1@ o0td 1), ....Koi T £yKaivio Tod oefacpiov oikov Thg ayiog dypavtov Asomoivng
VUGV Oeotdrov &v 1oic Xarkompateiol. ['vetar 8¢ 1 dxolovbio obtwg: Eomépag, gig v
TOPOUOVIV, KATEPYETOL O TATPLAPYNG Kol €160dgvel. Kal peta 10 mpokeipevov Kai T tpia
avTipova To pKpd YIveETon €0y GLVOTTI UETH TAV ITHOEWMV, KOl TO AVoyvOGHOTH AEYoVToL

tpia. TO o, Baciieidv tpitov-"Eotn XoAopav katd tpocmmov 1od Buciactnpiov Kvpiov,
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TtéA0¢ Kal TAemg Eom avtd. To B, apoyudv- ‘O Oedg T coeia E0epchinoe TV yiv, T€A0g:
Tamevoig 0¢ didwot xapwv. To v', Tapoyudv: ‘H copia mxodouncey, téhog: &t (ofic. Kal
Léyovasty ol wéktat év Td aupmvi Tpomdprov, Nyog Papds: Xaipe, keyopttopévn, Ocotdks
[MoapBéve, Munv xoi Tpoctacic Tod Yévoug TV avOponwv. Kai pHetd 10 tpomdpilov AEyet O
dkovog: Zogia, Kol AVEPYETAL TPOAVAYVMOOILS, Kol YiveTal 1 Tavvuyic katd taEv. O &g
OpOpog yivetar &v Td AuPovi, Kol €ig TOv v' Aéyetat Tpomdplov: "Apate TOANG, Ol APYOVTEC.
Kai é&€pyetan 1 At amd g Meyddng ‘ExkAnoiag, kol dpyovrot ol waktat €v Td aupwvi 1o
TPOYEYPAUUEVOV TPOTAPLOV €I TNV Tapapoviy, 10 Xaipe, keyaprtouévn.Kal Epyetar 1 At
St Tod MoAvBdovpyod tod €ig 10 MiAlov gig Ta Xadkompateia, Kol eicépyeTal gig TOV
vapOnka. Kol petd v coumAnpmacty tod yoAlopévoo tpomtapiov, dpyovtat ol dpeavoli to
Apate TOANG, Kol dvoiyeTot 1) EKKANncia, Kol dpyoviot ol yaitotl Tod do&dlev. Avtipmva ¢
0¥ yivovroat, GAL eD0EmG TO TPIGAYIOV Kol TO TPOKeievov, Txoc & - T olkm cov mpémst
aylacpa, Kopie, Eoc- nuepdv. Xtixoc: ‘O Kodpiog épacitevcey, Eng neprelmoaro. ‘O
amootorog Tpog ‘EPpaiovg: Adedpoi dylol, kKANoemg Emovpaviov, TEAOG: 0 08 T ThvTo
KaTaokevaoug Ocdg. AAAnAodia, fxoc mA. o”. Ttixoc: Oi Ogpélior adtod, o Takdp.
Evayyéhov katd Matboiov, kep. pEc”- T@ koupd Exelve, EAOwV 0 Incodg &ig Ta puépm
Kaoapeiog thig Odinmov, 1€hog: kai morat doov ov Kotioyvoovoty avtis. Kowvavikov:

[Totprov cwtnpiov

22- 24 December (Typicon, pp. 144-155)
Mnvi 1@ o0t® K3',... Xp1| 6¢ €idévar 6Tt Ao TH¢ €lK0oTHG 0eVTEPAG TOD TAPOVTOG UNVOG
YEALOVTON TEVTNKOGTOL, £i¢ TV Ayiav Zoeiav, tfic Xpiotod [evvijoemc, Nyog mA. & T
amopynV TOV E0vav 6 ovpavog 6ot TPpocekOLE, TA KEWEVED VNTTi® £V ATV, oL AGTEPOG
ToVG Mdyoug Kahésog o¢ Kol KOTETANTTEY 0O OKTITTpa Kol Opdvol dAL’ Eoyatn ntmysio. Tu
Yap e0TEAEGTEPOV GTNAIOL; Ti 88 TOMEVOTEPOV GTIaPYEVmY, &v 0ic SéEAapyeY 6 THC BedTnTog
mAoUToC sov. Kopie, 66&a cot. TTj avth) uéPQ, Amépyeton O TATPLAPYNS Kol EiGEPYETOL S0t THG
mhaylag €1 10 dylov Buclacstiplov, Kol yiveTar evyn Tpioayiov: Kol dpyoviot &v @ dufmvi ot
yéATon Tpomdptov, qyog pécoc 8 H mohg cov, BoTdKE, 1) &V 601 PactAenovsa, HEYEA®Y
Mtpwbeica S0 6od mEPIGTAGEMV, GE KOl TPOG DVOV e0YapIoTiog TpofdAdeTar TV ayioy Gov
eoviv, eBeyyouévn kai Aéyovso: Meyalvvet 1) yoyn pnov tov Kopiov, éti €émoincé pot
peyoieio 6 Avvatog, 0 poévog Iorvéreog. Kai nvika ££EA0N 1 Atn, e00€wc dopaAileTon 1
gxkAnoio- kol avépyetar 1 At v 1 DOp, kol do&alovotv ol Wyadtat TO adTO TPOTAPLOV,
Mo pécoc 8- 'H moMc cov, OcotoKe, kol AEyet 6 S16KOVOG THV HEYIANY EKTEVIV, KoL TAALY
&pyovtar Tpomdptov, 1xog mh. 8 - THv mdAv Hudv, Kopie, O Thc oikovpévng 0@Oaludv, &k

ndong cov dikaiog Aneliic EAevBépmaov, Kol 1ol CKNTTPOLS THE Paciieiog avTiv domavtog
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KATOKOoUN GOV, BapPapmv ATosTpo@nV Kol TdV Kvduveov droiiayny o ThHg @cotdKov
dwpovpevoc. Kai dte pBdomn 1 At €ic tov vapOnka, minciov @V HeYGA®V TUADY, LETA TNV
CLUUTANPOGY TOD TPOTOPIOV, ELAOYET O TATPLAPYNGKAL ApYovTaL 01 dpPavol TO Apate TOAAGS.
Tovg 8¢ muAdvag avoiyovoty ol yaAtal, Kol Hetd v eicodov, evbémg 10 Tpiodylov, Koi 10
Tpo, xog ¥ - Méyag 6 Koproc udv, Emc: apdudc. Ttiyog- Aiveite tov Koprov, o 1duvlein
1 aiveoic. O andcstorog Tpdg ERpaiovg: Adedpoi, Totodtog Npiv Empeney dpylepeds, TEAog: NG
gmnéev 6KVp1og kai odk dvOpmmoc. AAANAovI, 0G0, TTixog: MvioOnTL THC suvaymyic
oov, mg: kKAnpovouiag cov. Evayyéiov kota Todvvny, kee. B+ T koapd Exelve, yéveto ta.
gykaivia, TéA0g: £y Kai 0 matnp &v Eopev. Kowovikov: Ayaridode. Avti 8¢ tod 'Ev gipivn
TpoéADeTE, AEyel O d1dkovoc: Xoeia, Kol yivetol 1 wavvouyic katd taév. Kai 1) €émavpiov,
fiyovv Th) ky’, T0 &ykaivia TG ayiowtatng Meydine ‘Exkinociog. A&l 8¢ €idévar 6Tt €av cuufii
cafpatm 1 Kuplakf OAGHL THV TOPAUOVI)V TOV £YKovimv, AEYETOL €1 TO AVYVIKOV TO
KAivov, Kbpie, 10 televtaiov kai 1o Kopie, Ekékpaéa, kol petd v €i6odov Tod maTpiipyov
Kol TO TPOKEIUEVOV KOl TA AVTIPOVO TO UIKPA, YIVETOL EDYT] CLUVOTTI] UETO TAOV OTNOEWV, KOl
avayvoouato vy 10 o', Bacteidv v+ 10 B, apoyudv- 10 y’, Hapoyudv (tadto &
TPOEYPAPN €ic THY M 10D TapdVTOg pMvoc). Kai Aéyovoty ol yaAtot tpoméprov, fyog &
Apate TOAAG, Ol APYOVTES, VUMV, Kal EndpOnte THAML aidViol, Kol eicelenceTal O factAeng
g 06&nc. Kai peta 1o tpomaplov Aéyetl 0 didkovog: Zogia, kol yiveton 1 mavvoyis. O 6
OpOpog telelton &v T@ duPmvi, kal gic TOV v Aéyeton Tpomtaplov: Apate moroc. [Ipokeipevov,
Mg & T oike cov mpémet ayiacua, Kopie. tixoc: ‘O Kopioc éBaciievosy, Enc: kai
neplelmoaro. O andatorog mpog ERpaiovg: Aded@oi dylol, KAcemg Emovpaviov HETOYOL,
Téh0g" 0 88 T mAvTa KaTaoKEVAGaS Oedg. AAnAoia, o Th. 8. Ttiyog: ol mpémet Huvoc,
0 B¢gbg, &v Z1nv, £nc: &v Tepovoainu. Evayyéhov kata MoatOaiov, ke@. E¢” - Td koupd
gketve, A0ev 6 Incodg eic T pépn Kawsapeiog tiic Didinmov, téhoc: kai mHrot dov ov
Katioydcovcty avtiic. Kowvovikdv: Aiveite. Tij k8, Aéystan gic tov v* tpomdpiov, 1o mh. & -
ADAGV TOYEVIKAY KATATOV®V GG, GTPATOG AyYeMKOC Enepdvn Aéyov- TTavcacOs
AyPOLAODVTEC, Ol TAV OpeUdTOV NYEpOVEDOVTEG: KpA&ate Avopvodvtes, Tl €€ Xp1oTog
0 Kvprog, 6 eddokncag adoat mg Ooc 0 Yévog TV avBporwv. TT Eomépaq, gig v
napopoviy TV I'evebliov tod peydlov Ogod kol Zmtiipoc Nudv Incod Xpiotod, fijv
goptaler N Meyddn 'ExkAncio kol waoat ai Kotd tomov dytot EkkAnoio, v mavvoyida amo
gomépag terovdoal, Aéyetat €ig TO Avyvikov T KAivov, Kbptie, 10 tedevtaiov kai to Kopie,
gkékpala, €ig O Aéyeton Tpomaprov, Nxoc B’ Odv €k 6od caprkmOévta Eyvopey. Kol petd o
€1600eDGL TOV TATPLAPYNV, AEYETOL TO TPOKEIUEVOV KOl TG Y™ AVTIQOVO TO LIKPE, Kol yiveTot
g0yN cLVOTTN peTd TAV aithoewv. Kai e00émg ta dvayvaoouata. To mpdtov, ['evécews: 'Ev
apyn émoinoev 6 Ogdg TOV oVPAVOV, TELOC Kol £yéveTto Tpwi, Nuépa v ™. To B, AptOudv:
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‘Eyéveto Tvedua Ogod €mi Baadp, téhog: kai TopanA énoincev ioydv. To v', Miyaiov: 'Ev
TOAg Nuépaug Eketvaug, Aéyet Kbplog, cuvaEm v cuvteTpiupévny, téAog: €mg dkpov Tig YiG.
Eita Aéyovotv oi wadton &v 1@ dufovt 1o tpoméprov, Nyog mA. B - Aadwv Etéydng Hrd T
omAL0V, AL 6 00paVOC GE TAGIY EKNPVTTEV, DOTEP GTOUN TOV AGTEPA TPOPAALOUEVOC,
TP, Kol Méyoug 6ot TPOGHVEYKEY &V TOTEL TPOGKLVODVTAC GOt ted’ OV EAENGOV NUAC.
Kai yivovtat otiyoroyion v, waAuog ng’, otixog o'+ Oi Ogpéliot avtod €v Toig dpect Toig
ayiolg, Eog: Toi¢ yvdokovot pe: ned’ dv éhénoov fudc. tiyoc B Koi idod dALd@viot Koi
Topog, o “Yyiotog: ned’ ov ééncov Nudc. Ttiyog vy - Koprog dmynostar &v ypaii Aadv,
néxpt Téhovg: ped’ v Edéncov Nuac. AdEa kai piav mepioonyv. Avayvooua &', Hoofov- Tade
Aéyer Koproc: €€edevoetan papoog ék tig pilng Teooai, TéAog: €oton 1) AvATOLGIS ADTOD TIUN.
Avéyvooua g, tpoenteiog Tepepion: Ovtoc 6 Ocdg UMY, 00 hoyiednoetan ETepog, TENOC:
811 T GpeoTd T Oed MUV Yvwotd otv. Avayvooua ¢, tpopnteioc Aaviih: Eimev Aavimh
@ Nafovyodovocop, T€Log: Kol ToT) 1 6VYKPLolg avtod. Kai Aéyovov ol ywadtat Tpomapilov,
Myog mh. B+ Avétethac, Xpioté, &k IapBévov, vonte fle tiig duconosvivng, kol 4othp o
VIESEIEEY €V OTNAL® YOPOLUEVOVY TOV AydpNTOV, MAyouc 00NYNHoag €ic TpookHvoiv Gov:
ned’ GV og peyovvopey. Zmwodota, §6&a cot. Kai yivovton otryoroyion y - 1 o, wakuog 4B,
otixoc o’ ‘O Kdpioc éBaciievssy, &nc: md Tod aidvoc, oV £1- Mdyoug 6dnyioag €ic
npookOvnoy. Xtiyog B’ Enfjpav ot motapoi, Kdpie, Eng: HéATwV TOAAGY: Mdayouvg 0dnynoag
€lg TpookvuNoy. Xtixog v - Oavuactol ol petempiopol tic Oardoong, Emg Tod Télovg:
Madryoug 6dnynooac. AdEa kal piav mepioonyv. Avayvoopo £, tpoenteiag Hooiov: TTaidiov
gyevvnOn Nuiv, téhog: 0 Cfilog Kvpiov Zapamd momoet tadta. Kol petd todto, avietapévemv
TOV lepEmv, yiveTan €dyn VIO TOD SlaKOVOV, Kol Adyovtat dvtipwva v  Thg Aettovpyiag. To o,
WOALOG o, &v @ yaAketor: Avtihofod pov, Kdpie, To B, wakuoc B, £vo yaAreton:
[peoPeioug thic Ocotoxov. TO v, warudc pd’, &v @ yodieton dAinhovia dethvov. Kai yivetar
gvyn tod Tproayiov, kal eVOEm¢ 10 Tplodytov. Kai dtav avéEAON 6 matpidpyng &v @
ouvOpoOVE, KabEleTal &v T® eDOVOU® péEPeL: JeT yap idévar Tt evayyéhov Tibetan &v T (5)
ovvOPOVE Kai AN0 &v TH ayia Tpaméln. Kai Aéyst mpokeipevov, yaApuog B, fixoc o’ - Koprog
gimev TPOG e vidG oV €1 6V, EYd GHHEPOV YEYEVWIKA GE. TTiyog o - Altmoat mop’ éuod, Koi
dmom oot E0vn, Emc Ta TEpaTa THE Yiic. Xtixog B+ [Towaveig avtovg, Emg: cuvpiyelg
avtovg. Ztiyoc v - Kai vdv, Paciiels, cOverte, Emg- ol kpivovteg v yijv. Kol peta tovto,
avayvooua n’, Tpoenteiag ‘Hoalov- [Tpocébeto Koprog Aarficat 1 Ayal, Aéywv, Téhog- ued’
UGV 6 Ococ. Koi méhy mpokeipevov, fyog mA. 8- E¥éacOe kai dmddote Kvpie 16 Ocd
Nudv. Xtiyos I'vootog €v Ti) Tovdaig 6 Bedg MUdV, Em¢: 10 dvoua avtod. ‘O andcToAog TPOg
‘EBpaiovg: TToAvpepde kai moAvTpoOTmS, TEA0G: 6 88 6 odTdg €1, Kol Td 11 GOV 0VK
gkheiyovoty. AAAnAovwa, Nyog mA. o’ . Wodpog pd’, otiyog: Einev 6 Kvprog td Kupim pov,
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£m¢ T®V TOdMV cov. ZTixog B Papdov duvapewmc, Emc: &v MUEPQA THS SLVAUENDS GOV. XTiX0G
v 'Ex yaotpOg mpod £06(0Opov, Em¢ Katd TNV TaEy Mehyicedék. Evayyélov kota Aovkay,
keQ. v T® xap®d ekeivm, EENAOeV dOyHa Tapa Kaicapog, Téhog: kabmg Ehainn mpog
avtovg. Kowmvikov: Aiveite. Kai 6te ginn 0 matpiapyng: Eiprivyn cot, €maipet 1o edayyéAiov
€k 10D oVVOPHVOL Kol HIOWGV ADTO TM SEVTEPEVOVTL TV SOKOVMV KOl 0OVTMG KOTEPYETAL.
Kot Aowtov 6 dtdkovog Aéyet Ty HeydAnv Ekteviy, Kol yivetal £TEpa DY) CLVOTTI LETO TOV
aithoewv. Kai Aéyet 6 dtdkovog: Zogia, Kol AvEPYETAL TPOAVAYVOOIC, Kol AOTOV YIvVETOL 1|

TOVVVYIG KaTd TAELY.

26 December (7Typicon, pp. 158-161)
Mnvi 1 ovtd K¢, oOvaéig The mavayiog @cotokov £v Bhayépvaug, EvOa dmoketton 1) dyia
Yopdc. INvetan 8¢ 1 dxorovbio obtmg: Ao tiic Meyding Exkinciog Embev dnépyetar 1 Mtn)
&v 1@ POpm, Kal PETA TAG £KEToE GLVNOELC gVYOC TapayiveTat &v TH] elpnuévn ocvvatet. Kal
HeTe 1O ¥ Avtipovov THC Asttovpyiog, eic TV elcodov, Aéyetot Tpomdprov, Nyog Poapde:
Xaipe, keyaprtopuévn Ogotoke [apbéve, Ay kail Tpoctacio Tod yévoug TV avipormv. Kai
gic 10 AdEa, Mo B’ Yrepsvroynuévn drapyetg, Ocotoke IMapOiéve. Mpoxkeipevov, G THC
@e0TtOKOV, NYOG ¥ - Meyodbvet 1) yoyn pov tov Koprov, &g 1 Totiipi pov. tiyoc: ‘Ot
EméPreyev Emi TV Tamelvooty THg S0VANG avToD, Em¢: macat i yeveai. O dndoTolog TPog
‘EBpaiovg  Adeloot, 6 aydlmv kal oi ayalduevot, téAog: toig mepalopnévolg fondijoan
(Méyeton 8¢ 6 avtoc eic T Bryta vimmio)). AAAniovta, 7o TA.8". Ttiyoc: AvaomOi, Kopre, €ic
MV avdmavoiv cov, £m¢: dydopatdg cov. Evayyélov kota Matbaiov, kep. ¢
Avoyopnoaviov v Mayov, téhoc: Nalopoiog kAnOnoetat. Kowvwvikov: ITothplov
cwtpiov. TH avth Nuépy, Tod 6Giov kal oporoyntod Evbupiov émokomov Xapdewv [...]. T
cappato petd v Xpiotod I'évvnoty, 6 dmdotorog mpdg EPpaiove: Adehpoi, elyev 1) tpd
oknvn, T€Aog: Kol T®V Tod Aaod dyvonudtov. Kal étepog dmoctorog mpog Tiudbeov o'
Téxvov Tipd0ee, dlwke Sukarocvvny, TELog aidviov, aunv. AMniova, fxog Th. & ~Ex
YOO TPOG TPO £0GPOPOV, Emg Melyioedék. Edvayyéhiov kata Aovkav, ke@. v+ T kapd
gkeive, avaotdioa Maptap, Thoc: kol Véotpeyey gig TOV oikov avtiic. Kol &repov
gvayyéhlov katd MatBaiov, kep. Z'+ T kapd €keivo, Tapayivetal 0 Todvvne, Ao Tag

apopTiog avTdV.

Sunday after Christmas (7ypicon, pp. 160-163)
T1) xvpraxti peta v F'évvnoty, pviun t@v dikaiov Toone tod xpnuaticovioc Katd cdpka
matpdc Tod Kvpiov, kai TakdBov 10D 4dekpod tod Kupiov, koi Aowid tod mpogritov kol

Bachéwmg [...]. Tiveton 8€ 1) avt®dv cvvaéig év i MeydAn Exxkincig koi &v 1@ oentd
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GmooToAEl® TOD Ayiov dmootorov TakdPov oD ddelpobEov Evdov Tod cefacuiov oikov TG
aylag @eotoKov TOV Xadkompateimv, Thg AMthg amod thg Meyding Exxkinciog ékeloe
napaysvopévng. Kai Aéystar eic tov v’ kai gig v elcodov tpomdpiov, 1o B+ Evayyeiilov,
Toone, ™6 Aovid o Oavpota t® Osomdropt: Taphévov 1deC KVOPOPNGAGAY, LETH TOHEVMV
€00&oLoyncag, Heta TOV Maymv mTpocekivnoags, 61’ dyyéiov ypnuaticbeic. Tkéteve Xplotd
T Oed codijval Tag yoyoag Mudv. ‘Opotov: Qg 100 Kvpiov podnmg avedéém, dikae, T0
€VAYYEAIOV, G LAPTVG EXELC TO ATOPAYPOTTOV, TNV TAPPNGiay MG AdEAPODEDS, TO TPpETPEVELY
o iepede. Tkéteve Xpiotov 1oV Odv cmbijvar tag yoyog Nuév. Ipokeipevov, Myoc vy -
Yahate @ Oed Mudv, yolate. Xtiyog: [Tavta ta £0vn, kpotioate yeipac. ‘O dmdcTolog TPOG
ToaAdtog: Adedeotl, yvopilom ViV to edayyEAov, TEAOC TOV AdeA@OV ToD Kupiov. AAAnAovia,
Myog &', Ttixoc: Mvnodnt, Kopie, Tod Aawid, Emc: Toxdp. Evayyéliov kotd Matdoiov,
KEP.C' - Avaympnodviov tdv Mdayov, téhog Nalwpaioc kAndnoetat."Etepov edayyéiiov
Kkatd Mapkov: Apyn tod evayyediov, TéA0G a0Tog Panticetl budc v [Tveduatt ayim. Tekeiton
O€ Kol 1 pvnun T avTh Kuptlaki &v T aywwtdtn Meyddn ExkAnciq tod &v ayioig matpog
NUGV Kal ApYLETIoKOTOV THG PacIAd0g TOAE®S Oc0dmpov. Al ¢ gidévar OTL Eav YEvmvTaL
Vo kuptlakal petadd g Xpiotod [N'evvnoeng kol tdv Potwv, &v PEV TH o KLPLoKD
AVAYIVOOKETOL EDAYYEAIOV: Avay®pnoavtav TdV Mayov, &v 6& T B, kata Mdapkov, kee. o
Apyn tod gvayyehiov, Téhoc: &v [Tvevpart ayim. Ei 0¢ pia povn kuplaxn yévnrat, 10 Kotd

Mdiprov HLOVoV AvayIVOOKETOL.

27 December (Typicon, pp. 162-165)
Mnvi 1 avtd kC', 80ANo1g 10D Ayiov AmrocTOloL Kol TPMTOUAPLPOG Zte@dvov. Teleltotl o0& 1y
avTod oOVAELS &V T paptupi® adTod T Ovil TAnciov Tdv Kovotavtiavdv, Thg At Embev
amo thc Meyding ExkAnciog anepyopévng v 1d Oopw, kol petd tag Ekeloe cuvnOelg evyag
Tapoywopuevng &v T ipnuévn ovvaéel. ‘H o6& axoAiovdia yivetar obtwg: Eig tov v’ kal gig v
glcodov Aéyeton Tpomdplov, Nyog mA. & - TdV copdV GmoctOrmV THY EKAOYTY Kol TdV Gyinv
LOPTOPOV THY TPOTPOTHV, ZTéPavE Tipue, Enating Duvoduév oe. Todg oDPAVODS Yo E10C
AVEMYUEVOLG TG TVEDUATL, KOl TOV Y10V £01®dT0 €K 01DV ToD Ogod udV, 60ev Kol
vepnOYoL Ve TOV AMBalovTov.TH couatt T€6vnkag, T® 6¢ Tvevpatt Enoag, TPOTOUAPTLS
naykooue. IpéoPeve Xprotd 1@ Oed cwbdijvor tac yuydc fudv. Kai Etepov tpomépiov, qyog
B’ Tod mpmtopdptupdc cov, Kdpie, v pvauny €optdlovieg, ot antod 6€ SLGMTOVUEY:
oMoV Tac Yuydg Nudv. Ipokeinevov, fixoc 8- Toic ayiolg Toig &v Tij yij. Ztiyog: IIpowpduny
tov Koprov. Avayvoopo tdv [pd&emv: 'Ev taig fuépaig ékeivaig, ZT€@oavog TANpNS ToTEWG,
Kol Aéyel Emg: 00oE PRipa moddg, kal VrepPaivel Kol Aéyel: olopwv 8¢ @rkodounce, TEAOC
gindv ékoymOn. AAnlodio, Mxoc 8. Ttiyog: Afkatog dg oivié avOnoet. “Etepov dAAniovia,
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Myog a”. Ztiyog: EEopoloyncovtat ol ovpavoi, Emc: ayimv. Edayyélov katd Matbaiov, keg.
010"+ Einev 6 Kvproc v mapafoiny todtnv: dvOpomdc Tig v 0ikodeondg 86TIC pHTevoey
apmel®dva, TEA0C Kai £oTt Davpaotn &v 0pOaipoic Nuav. Kowvovikov: AyadlidcOe. TH avth
NUEPQ, 10 6610V TATPOG UMDY O0dDpov THG Aavpag Tod ayiov Xafa tpecfutépov Kai
Ooporoyntod Tod ypamtod, AdeApod Tod ayiov @gopdvoug Tod montod [...]. TR avtii Huépa,

a0Ano1c TV aylov Tatépwv TV v 1] Paiboi avaipedéviov

9 January (Typicon, pp. 192-193)
Mnvi 1@ avt® 07, a0Anoic tod ayiov pdptvpog ITolvedktov. TeAeitar 8¢ 1) avTod cvvaEig &v
@ Ay1OTATEO aOTod popTupin, Enbev Thc Mtig drd Tthe Meyding ExkAnciog mapaywvouévng
&v 1@ POpm Kal peta TG Ekeloe VYOG Emi TV elpnuévny odvasy mopaywouévns. "EvOa, gig
™V TG Aettovpyiag eicodov, avti oD Aedte Tpockuviiompuey, T0 Kipie, EAéncov Aéyetat, d1a
70 cupPfval kot TaDTNY TV NUEPaY yevéchHat péyov oelgprov &v apyt g Pactieiog

Baoiieiov.

16 January (Typicon, pp. 198- 201)
Mnvi 6 adTtd) 1¢°, pviun tod dyiov dmoostdrov IIEtpov, £v 1) mpockvveital 1) S Xpiotov
neprrebeion avT® GAVGIS [...] TS [...] Katetén v T® vad tod dyiov [TéTpov Td dvti Evdov
i Meyang ExkAnoiog. Tiveton 8& 1) dxorovdio obtmg: Eic tov v’ Aéystar tpomdpilov, fxog
8" Tv Popnv <pip> Amdv, mpdc fudc Enediumoog 8 dv pdpecag Tiinv GAGE®Y, TdV
ATOCTOA®V TPMOTOOpOVE, G €V TiGTEL TPOSKLVODVTEG dedeDn TOiC TPOG BedV TpecPeioic Gov
dopndfvor uiv 10 péya Eleoc. Kal mepi dpav B EEEpyetan 1 At amd ThHg Meydng
"ExxAnciog, yaAlouévov tod avtod tpomapiov, kol eicépyetar €i¢ TOv dylov [TéTpov, Kai
d0&aLovot 10 avTo Tpomdplov. Avtipmva 8¢ o0 yivovtal, AAA’ 0OV TO TPLGAYIOV.
[Ipokeipevov, Nxoc . 8- Eic miicov v yijv 8EfjAOey, Eng Td méparta Tfig oikovpévng o
puota avtdv. Xtixog: Ot ovpavol dinyodvrol d6&av Ogod, Emg 10 6TEPEMUN. AVAYVOGLA
w6V Mpaéemv: Kat’ dkgivov 1oV koupdv, téhoc: Tod Aaod t6v Tovdainv. AAniovia, 7xog 8.
Ytiyog 'E&opoloynooviat ol ovpavoi, Eng: ayiov. Evayyélov kot Todvvny, kep.oxg - Td
Kap® €keive, Epavépmaty EanTov 6 Tnoodc toig pabntaic adtod, téAog: moim Oavate

do&aoel Tov Oedv. Kovovikov: Ayolidcbe.

22 January (Typicon, pp. 206-209)
Mnvi 1@ aotd kB’ 80Anoig Tod €v ayiolg matpog MudV TiobEov Tod AmrocTOAOVL, EXCKOTOV
‘Egéoov [...]. Katetédn gig 1ov vaov 1dv Ayiov Amoctodwv Evoov Tig ayiag tpamélng, neta

Avdpéov kol Aovkd TOV TaveLEH®V aroctoAwV. "EvBa kai 1) oOvagig adtod tereital, Embev
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amo thc Meyding ExkAnociog thig Ati|g dmepyopévng év 1@ @opm Kol PeTh TOC EKEIoE
ovvnbeig gvyag mapayvopévng €v Th eipnuévn ocvvasetl. 'H d¢ daxoiovbdia yivetal odtwg:
Aéystar tpomdpiov €ic Tov v’ kai gic v elcodov, Mo 8 - Xpnotomra éxdidaydeic kai
VAQ®V &V TAGCLY, YoV cuVEIdNGV 1epoTPETMS EVOVTANEVOS, TVTANGOS €K TOD ZKEVOVCS TG
EKAOYNG TO ATOPPNTA, KOl TNV TGTIV TNPNGOS TOV 160V dpOUoV £TEAECHC, ATOCTOLE EVOOLE.
[TpéaPeve Xprotd 1d Oed cwbfjvar Tag yoyag nuav. [poxeipevov: Evepavinocetat dikoatog
&v 1@ Kvpiw. Xtiyoc: Eicdkovcov, 6 Ocdc, povilg pov. ‘O dndotorog mpog Tiudbsov B
Tékvov Tipd0ee, xapv Exom 1@ Ocd O AoTpevm, TELOG: T0D cMGVTOC NUAC. AAANAOVLL, YOG
8. Ttiyog- Aikarog d¢ @oivié avOnoet. Evayyéhov katd Matbaiov, ke. v Einev 6 Koprog
TOIC £00TOD pabNTOIG: TOC 60TIC OLOAOYNGEL &V EUOT, TELOG OV 1| ATOAEST) TOV GOV
avtod. Kowavikév: Eig pvnuodcsvvov. T aoti) fuépq, Tod ayiov udptvpog Bikevtiov
dtakovov [...]. Terelron 6 1 advtod cHvaéic &v 1@ Kaurw. T avth nuépae, A0ANo1g 10 dyiov
uaptupoc Avactaciov tod &v [1epoidt paptopnoavtog [......... ]. Teletron 8 1 o TOD GHVOELS
&V TQ AY1OTAT aOTOD HopTUPi® TG GvTL EVOoV ToD ayiov pdptupog D1IARUOVOC €V TG

Yrpotnyio.

25 January (Typicon, pp. 210-211)
Mnvi 1@ o0td Ke', pyfiun Tod €v ayiolg matpoc nudv I'pnyopiov 100 Bgordyov [...]. Telelton
0 1 avtod cHvasic €v Th ayiwtdtn MeydAn Exkincig kol &v t@ paptopio e aylag
Avootaciog €v Toig Aopvivov ‘Epforoig kai €v tf) ékkAnoig tdv Ayiov ATocTOA®V TMV
peydiov: £vha 1o tipov avtod Astyavov Kmvetavtivog 6 giloyplotog kol movevsepng
Bacthevg MoV kopicag € Aptaviod thg Kanmadokdv ydpag kotédnkev. Anod tiig Meyding
‘ExxAnciog £Ewbev 1) At mapayivetat &v 1 OOpm Kol LETH TOG EKETOE VYOG ATEPYETOL &V TH)
sipnuévn ovvatet. ‘H 8¢ dcolovdia yiveton oBtog: Eic tov v' Aéyetan tpomépiov, fxoc o’ ‘O
TOLEVIKOC 0AOG THG Bg0loYyiag Gov Tag T®V PNTOp®V EVIKNnoee GAATLYYOS: TOIG Yap TO. fAOn
10D [Tvevpartog ék{ntoact, Kai td KGAAN 10D eBEypatog mpootedncetarl. AAAG TpécPeve
Xp1o1d 1d Oed, ndtep dote, Hmep TV YoydV HUAV. IIpokeinevov, fxoc Papig:
Evppavinoeton dikaiog. Xtiyog Eicdkovoov, 6 ®gdg, pwviic pov. O andetorog mpog
Kopwbiovg a”- Adeloot, kdotm didmTat 1] pavEP®O1S, TEAOG: S1aupodV 1dig EKAoT® Kabmg
BovAetal. ’AAAog amdcToAog TpOg KopivBiovg o+ Adehpot, ypnyopeite, oTNKETE, TEAOG: &V
Xp1ot@ ‘Incod, auiv. AAniovia, 1o B Mpocéyete, Aadg, E0g: T0D GTOUATOS LOV.
Evayyélov katd Matboiov, kep. ky’'* T kapd €keive, nkorovdncav 1@ ITncod dylot

TOAAOL, TEAOG: TOAVG €V 101G ovpavoic. Kowvwvikov: Eig pvnuocuvvov.
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26 January (Typicon, pp. 212-213)
Mnvi 1@ o0t KS', Lviun Tod HEYAAOV GEIGHOD YEVOUEVOD €1G TO TeEAgLTaln ThHG Pactieiog ToD
véov ®g0d0aiov [...]. H 8¢ dkorovbia yivetar obtwg: O dpbpog yiverar Ecm Ti¢ EKKANGiaG.
Kai katépyetat 0 matplapyng kol eicépyetar o1 Thg mhayiog €i¢ 10 dylov Buolactiplov, Kol
LETA TIV GUUTANP®OGLY TOD YOALOUEVOL AVTIPMVOL YiveTOL €0YT TOD Tploayiov. Kal dpyovral
ol yéAton &v 16 apPovi Tpomdprov T Mtiic, Nxog mA. 8- Avétethac, Kopie, v uépav év fy
dkaimg Enaidevoag MUAS, Kol HETA POPOV TAVTEC GOl TpooTinTopey Aéyovteg: Ayle Aéomota
Somp MudV, Eréncov Nuac. Kai &v 1@ ®opw do&alovoty, kail Aéyel 6 didkovog TNV HEYAANV
gxteviv. Kai €10” obtoc dpyovtar ol wédtar 1o adtd tpomdplov. Koi petd 1o eiceldeiv v
amty év 10 E&axiovio do&alovot kai amépyovtot £V T cePacpim oikm T dypavTov
Agomoivng MUV Ocotdkov kal demapbévov Mapioc Tinciov Elevidvav, kol e00€wmg
&pyovtar 1o Tpiodytov. Ipokeinevov, Nxoc Bapvg: Koprog ioydv td Aad adtod Shoet. Ttiyoc:
‘Evéykate 1@ Kvopim, vioi @cod. ‘O drdctorog tpog EPpaiove: Adehpot, ov dyoard Koprog
moudevet, TéLog: Tiig dytdmTog avtod. AAAnAovia, Nyoc & - ‘O @edc, dmmdom NS Kai
kabeileg Nuac, £wgoiktipnoog udc. Edayyéiiov katd Matboiov, keg. £0"- Td koupd
gxelve, uPavtt 1@ Incod ic Tholov, TEA0C Kol VTOKOVOVGSLY aVT®. Kotvovikdv: TTotiplov.
T1 a0t Huépq, pvnun tod 66iov EevoedvTtoc kal T cVUPiov Kol TOV dVO TEKVOV aVTOV

Apxadiov kai Todvvov [...]

27 January (Typicon, pp. 212-215)
Mnvi 1® o0t® kC', 1 dvakoptdn Tod Tiiov Aenydvov Tod €v ayiolg Tatpdg udV Todvvov tod
Xpvcsootouov ek Kopdvaov thg Appeviag [...]. Katetédn vmo 10 Buslostmplov tdv Ayiov
Amootorwv-EvOa 1] cOuVaELS aTod TeAETTAL, THG ATTiC Amd ThHg Meyding ExkAnoiog
oLVTPEYOVONG €IG TOV VOOV TOD TAVEVPNUOV ATOGTOAOL OmUd &V Toig Apavtiov, KoKelOev
TOPOUYWVOUEVNC €V T VO TOV Ayiov Atootolmv. H 8¢ dkolovbia Thg Asrtovpyiag
TPoeypaen &g TV 1y” 10D voeuPpiov unvoc. T oot quépq, 40ANCIS TV ayiov paptdipov
Avaviov Tpecfutépov kal [TETpov KAEB0POANKOG Kol ETEPMV EXTA OTPATIOTOV TAOOVTOV &V
®owikn [......]. TH adth MuéPQ, LU Thc evaePodg Pacidioong Mapkiaviig &v Toic Ayiolg

AToGTOAOLC.

2 February (Typicon, pp. 220-225)
Mnvi 1@ avtd B, 11 ATdvinoig tod peydiov Ogod Kol Zotiipoc Nudv Incod Xpiotod, dte
€06EaTO aOTOV 0 diKoog ZvpemV &v Taig aykdlaig avtod. ‘H 8¢ oot cvvaéic teleital &v 1@

oefoopin oikm Thg dypdviov Agomoiving NUAV Ogotdrov Kai dewmapbivov Mapiag @ dvtl &v
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Blayépvaig. A€l ¢ €idévarn OT1L EGTEPNG EIC TNV TAPAUOVI|V KATEPYETOL O TATPLAPYNGS £V TOIG
XoAkompatelolg, Kol HETA TV €10000V Kol TO TPOKEIUEVOV Kol TAL Y AVTIp®VA T HKPX
yiveTon €0yn CLVOTTY HETA TAV aiTNoE®V, Kol avayvoouata y'. To o', 'evéocemg 'EENAOev
Taxop amo tod <epéatog To0> Opkov. To B, TeCexmA- Tdode Aéyer Kbplog: Eoton dmo TG
Nuépag tig 0ydome. To v, Mapoyudv: ‘H copia drxodouncev £ovtii oikov (Tpoeypdon
apeotepa €ig v o’ Tod oenteuPpiov unvoc). Kai peta todto Aéyovstv ol yaitot &v 1@
dupwvi tpomdpiov, qyog o Xaipe, kexaprtopévn Ocotoxe MoupOive, £k cod yap dvétethe O
“HMog tii¢ dikatooivng Xp1otog 6 Oedg udv, eotilwv Toug év okdtel. Edppaivov kai ov,
npeoPita dikate, deEdpevog v aykdAaig TOV EAevOepOTNV TOV YuydV MUV, Yoptlopevov
MUV Kol TV dvaotoaoty (To avto Kol £ig TOv v Kad €ig TV €icodov). ‘O 8¢ dpbpog yivetat gig
pev ta Xoikompateio £v Td dupovi. Eig 6& v Meydiny Exikinciav, év 1@ vapOnkt, kal gig
olov O€Aet avTipovov O ToTPLaPYNCS KATEPYETAL, Kai silcépyovTar &v Tf] ékkAncia ol wéAlovTec,
0 6¢ matpLapyng €ig TO Buclaoctplov gicépyetal o1 Thg TAayiag. Kai yivetat evyr tpioayiov,
Kol dpyovtat ol YaATol &v T@ dufmvi TO Tpoyeypappévoy Tpomdplov: Xoipe, KEYOPITOUEVT,
Kol £EEpyeTon 1) Atny Kol do&dlovaty ol waitat &v 1@ Popw. Kai Aéyel 6 didkovog T
UEYOANV EKTEVIV Kol TAAY GpyovTol ol WAATal TO 00TO TPOTApLov, Kai £V Blayépvaig
So&alovoty. Avtipaova 8& od yivovtatl, AL’ €0OC TO TPIGAYIOV Kai TO TPOKEinevoV, X0 v
MeyaAdvel 1) yoyn pov tov Koplov, €oc: 1@ Zothpipov. Ztixoc: ‘Ot Enéfreyev €nt v
taneivooty, Eog maoat ai yeveal. O dandotorog mpdc ERpaiovg Aderpoi, ympic mhong
avtihoyiag, Téhoc: Katd TV TGty Mekyioedék. AAAnAova, fyog mA. §”. tixoc o’ - Ndv
AmOAVELS TOV 0DAOV, EMG TO COTAPLOV GoL. XTiYog B DMG €ig dmokaivyy E0vav, Emg:
Topoanh. Evayyéhiov kata Aovkdyv, ke@. v - T kap@d keivem, dviyayov ol Yoveic to maidiov
‘Tnoodv, Téhog: kai xapic Ocod fv £’ avtd. Kowvwvikov- Iothprov. THi avtii fuépa, 40Ancic
¢ ayiog paptvpog [epmetovag Kai TV oLV vt Zatvpov, Peukdrtov, Xatopvilov,

Yekovvoov kail dnlwitdng |[...]

6 February (Typicon, pp. 226-229)
Mnvi 1 a0td ¢, 0Anoig tod ayiov paptupog Tovitavod tod év 'Edéon [...]. TR avtii nuépa,
a0Ano1c tig ayiag paptupoc Doavctng Kai TV cvv ot Evilaciov kol Ma&ipivov TH avth
NuéPQ, aOANGIC TOV ayiov paptipov @avotov kol Bactleiov tod &v toig Aapeiov, kol
Z1ovavod tod &v 'Epéon, kai pviun tod 6ciov Bapoavovgiov. Kai tf] avti) fuépa, pviun
10D &v aylolg maTpog UMV kal apylemtokdémov Kovotavtivovtoremg @wotiov. Teleltat 68 1y
a0Tod GOVAELS &V T TPOPNTEID TOD Ayiov TPoPNToL Kal PamtioTod Twdvvov T@ SVl &v TOig
Hpepiog, Eobev amo thg Meyding Exxkinciog £E1000mg THc MTHC Kol AmepyOUEVNG £V TG
Dopm, Kol PETA TG EKETGE GLUVNOEIC EVYAC, TAPAYIVOUEVNC £V TH| ElpMULEVT] CLUVAEEL.
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24 February (Typicon, pp. 238-241)
Mnvi 1@ o0Td K3, 1) eDpesic TG TG KePaAfg Tod ayiov Tmdavvov Tod TpoPrTov Kol
Boartiotod [...]. Teheitan 6 1 Toa0Tn GVUVAELS £V T® AYIOTAT® 0TOD TPOPNTEID TA VTL &V
TOI¢ Zmapakiov, Thc Mtii¢ amo thc MeydAng ExkAnciog ékeioe mapayvopuévng. 'H d¢
ducorovBia yivetan obtwg: Eic tov v7 Aéystar tpomdpiov, 1o B+ Mviun dikaiov pet’
EyKkopimv: 6ol 8¢ dpkéoetl 1 paptopia tod Kvpiov, [pddpope. Avedeiyng yap dvrwog kol
TPOPNTAOV cefacidtepos, 6Tt Kai v peibpoig amticatl kot &umong Tov knpvttopevov. ‘Obev
Mg aAnOeiag vmepabincoc, yaipmv eomyyelicm kai Toig &v (10N Oov pavepmbivta év capki,
OV aipovto TV dpaptioy Tod KOcHov Kai Topéyova iV 1o péya Eheoc. Ipoxeipevov, qyog
Bapc: Evepavinoeton dikaiog. Xtiyog Eicdkovoov, 6 ®gds, paviic. O dndctorog mpog
‘Egeciovg: Adereol, mapakald vudg &ym déopog &v Kupim, téAog: katd 10 HETPOV THG
Swpedic Tod Xpiotod. AAAnAovia, fxoc & - AMBsio £k THC Yic dvéTeile Kol Stkatoovvn &k
10D ovpavod. AALo- Aikaiog mg eoivi§ avonoet. Evayyéhov kata Matbaiov, kee. pp’- T®d

Kap® €keive, akovcsag 0 Tadvvng v 1@ deopwtpin. Kowvovikdv: Ayoaildode.

17 March (Typicon, pp. 248-251)
Mnvi 1@ aotd 1, 40Ancig tod dyiov paptopog Mapivov, kai uviun tod avipmmov 10D Ogod
Ake&iov. Teheltan 6¢ kai 1) pvAun TG petd eriavipomiog éneveydeione poPepdc Amelliic ToD
oelopod Katd Tove xpdvoug Kavotaviivov tod Bactiémg, NG mop’ éAmida 6 eilavOpwomog
®ed¢ Tovg T0TE Eppicarto. Tlepl pev v ELSOUNV dpav cuvipéyovaty €v i ayltotatny Meydan
"ExxAnoig, kol obte Mtavedovieg anépyoviot £v T Popm, Kol PETA TOG EKEIoE GLUVNOELC
g0YaG, Leta TG avTig Atig Emavépyovtal v Th ayliwtdarn Meydin Exkinoiq, v Ogiav
Lertovpyiav kai puotayoyioy émtelodviec. Al 8¢ eidévar dg T Tpol &ic TV Tpitnv Koi
EKTNV, Avti Tod évopdivov avayvacpatog tod ‘Hodlov, £tepov dvayivdoketot Tod avTod
‘Hoalov "EnipAeyov €k tod ovpavod, Kipie, kai ide ék 10D oikov 1o ayiov cov Kai dO&ENG.
‘Eonépag, avti tod avayvocpatog tod ‘Hoaiov dvayivdoketar Aavind: Kdple 6 O@edg nudv,
0¢ é&nyayeg OV Aadv cov &k g Alydmov €v yepl kpataid. Kol ta mpoxeipeva ¢, avti tdv
gvopdivav, yérlovtat Tadta, Ryog Th. 8- M1 amootpéyng 10 TpOsmTOV 6ov Gmd Tod Tonddg
oov, m¢- kal ATpmoat athv. ZTixos: 'H cotnpio cov 6 Oedc, En¢ peyaAdve avTtov &v
aivéoet. Ilpokeipevov, Nyoc Papds: Evodticot ThY Tpocsevyiyv Hov, 0 TV dénciv pov.
Ytiyog- [Tpodoyec pot kol icakovcdv Hov, Emg: Kol Etapdydnv. O dandotorog mpodc ERpaiovg:
Adeloot, ov ayard Kvprog maudevet (mpoeypdon &ic tag ke Tod oentepPpiov unvog).
AMnrodia, Txog 8. Ztiyog o’ O Oede, dndom UG Kod kadsileg Nudc, Eng: oikTipnoog
nuac. Xtiyog B+ Adg nuiv Pondetay €k OAiyemc, Enc: cwtpio avOpmmov. Edvayyéiiov katd
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MotOaiov, kep. E07- T kap®d €keiveo, EuPavtt @ Tncod &ig 10 mhoiov, nKolovOncay a0Td,

TEAOG: VTOKOVOVSLY aT®. Kowvovikdv: 'eboacbe kai 1dete

24 March (Typicon, pp. 252-253)
Mnvi 1@ o0Td Ko, GOANGIS TOV ayiwv poptopwv v’ tdv &v Kasapeia thg [Tadamotivng. Kai
M) €omépa TG aOTHG MUEPOS N TAPALOVT] TOD ELAYYEMGUOD THG Tavayiag aypdvTov
Agomoivng Muadv Ocotdkov kol demapbévov Mapiog [...]. Kai katépyetor 1) At amo Tig
Meyaing ExkAnciog gic tov vaov tig brepayiog @cotdkov v 10ic XoAKOTPATEIOLS KOTA
ovvnBetov. Kai e00émg dpyeton 1) Aettovpyia 1) kabnuepvn, unbevog Tpootifepévon

AVaYVOOUATOG J10, TNV €0PTNV, KOl YIVETOL 1] TOVVLYLG KT TAELY.

25 March (Typicon, pp. 252-259)
Mnvi 1® aotd ke TT| 6& Emavprov fyouvv Ti} Ke” 10D adToD UNvac, &v T aytmtdtn Meydin
"Exxinoiq, €ig tov v Aéyetonr tpomdpiov, fxog 8 - nuepov tiig cotpiag HUdY O KePIAUIOV
Kol ToD G’ ai®dvog puotnpiov 1 eaveépmots: 6 Yi0g 1od Ocod Yiog thg [apbévou yivetat kai
TappmA v xapv evayyehiletor. Ad ooV aTd T OotoOK® Porjcmpev: Xaipe,
KeyopLtopévn, 0 Koplog peta 6od. Kai petda tov 6pOpov kai v Tpitoéktny yivetotl e0yr Tod
Tproayiov, kol dpyovtal ol yaAtot &v @ Gufovi T0 avTo Tpomdplov kol gig Tov Dopov
So&aovaty, kai Aéyet O Stékovog TV peydiny éktevipv. Kai £10° obtog dpyovrat ol wéktat 1o
aOTO TPOTAPLOV KOl KATEPYETOL 1) AITT] EMOVOKAUTTOVGN €1 TO XaAKkompatein, Kol EKET
do&alovot. Kai evbémg avépyetat 6 matpiapyng &v 1@ cvuvlpove. Tpoxeipevov 8¢ ov Aéyetat,
AL €00V¢ avayvooua tpdTtov, The EEodov: EENAOe Mwvotig gig TO0 8pog Tod Bgod XopnP,
téhog- &ic yijv péovoav péh kai yéra. Ipoxeipevov, qyog & - EvayyeAilesOes nuépav €&
Nuépac To cotprov Tod Ood Nuev. Ttixoc Acate 1 Kvpip dopa kavov, doots 1d Kopim
naca N Yi. Avayvoouo B, TTapoyudv: Koplog Ekticé pe apynv 0d®dv avtod, Télog: év
TPooOT avTod v Tavti koupd. [Ipoxeipevov B, 10 KatevbovOntw. Avayvocua y’, 6
amootorog Tpog ‘EPpaiovg: Adehoot, 6 ayidlmv kol ol ayalopevot (Tpogypden T Tavplov
¢ Xpiotod I'evvioemg). AMnhovia, fxog o - Karapiostar Kdplog i Hetdg émi mokov, Enc:
kol TAfi0oc eipivne. Edvayyéhov katd Aovkadv, ke@. B+ TG koupd Exeive cuvéraPev
EModfet 1 yovn Zayapiov, téhog: kol anijAbev an’ avtiig 6 dyyerog. Kowvwvikov: TTothpiov.
AMo- 'E&eléEato Kproc. Ael 8¢ €idévar og attn 1 dkorovBia yiveton dtav ig quépav
vnoteiag Odon 6 Edvayyelouods. Ei 8¢ év caffato 1 £v kuproki) eBdomn, Aéyovton ig TV
TOPOUOVIV T AVAYVOOUOTO TO TpoYeypappéva The EE0dov kai 1) [Tapopia, kai 1) Etépa
[Mopowia- H copia mxoddouncev. Ei 8¢ gig kuprokny g Baiopopov @Odo, yivetal 1

axolovdia obtwc "Embev katépyetor 6 matpidpyng Koi gicépyetar o1 T TAayiag €ig TO
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Ovolactiplov Kol yivetal vyr Tod Tpisayiov, Kai dpyovot ol WaAtal &v Td Aupwvt
Tpomdprov, Nyog o’ - THV kownv dvactacty mpd tod cod ndhog motovuevoc. Koi sic tov
dopov do&alovoty 1O avTo Tpomdplov. Kol Aéyet 6 S1dKxovog Ty peydAny EKTeviy, Kol LeTd
10070 dpYoVToL Ol WAATOL TPOTAPIOV, T1XOC &+ TNUEPOV THC COTNPING UGBV TO KEPGAALOV.
Kai katépyetar 1 M) v 10l Xoadkompateiolg kol d0&alovot kakeioe, Kol Aotov Ta
axorovba g mpoyéypantat. Ei d¢ v i) ayig méumtn @Odon, yivetow obtmg: Metd v
ATOAVOY THG TPITOEKTNG KOl TNV KATATALGY THG ayiog Tpoamélng, £€pyeTat 1 AT Koi
avépyertat gig Tov Dopov, Kol vroaTpépet €ig T0 Xalkompateio kai 60EALovot kaxeioe ol
yadtal, Kol eDOEMG TO TPLodyIoV, TO TPOKEIUEVOV, O ATOGTOAOG, TO AAANAOVI, TO EDAYYEALOV,
1N HEYAAN EKTEVT] Kol DY CUVAMLTY LETO TOV aithoemv, Kai T0 'Ev gipnivn tpoélbopev. Ei 0
glg v ayiav mapackevny eOdon, 1j €1 10 dylov capPartov, opoimg yivetar 1 dkorovdio. Kol
€l LV €ig TNV ayiav TapackeLy, ¥p1 dmoivey mepi dpav Ektnv. Ei 8¢ €ig 10 dylov capPfatov,
tayvtepov. Ei 8¢ eig v ayiav kvplaxnyv tod [Tdoya ¢Bdon 6 Edayyeiiouds, tereital obtwg:
Metd Tov dpOpov Katépyetatl O TaTpLapyng Koi eicépyetan 01d Thg mAayiog €ic To dylov
Ovolactiprov. Kai yivetat edyr tod tpicayiov kai dpyovtat ol yaAtol &v @ dupfmvi
TpOTapIOV, NY0G & - TNuepov THc copiog NuaV. Kol Eépyetat 6 matprépyng Heté: T MTic
Kol oV Katépyetor v @ Popm, dAra gig Ta Xodkompateia. Kai dte eicéAOn evbvg dpyovrat
ol yaAtal TO TPLGAYIOV, TOV ATOGTOAOV, TO AAANAOVI OC TpoYyEypamtal. ToO 8¢ evayyédiov,
npecPitepog avayvmoket o1 to [doya, avtny Vv meploynv tod evayyeiiov. Kai Aotov 6
SLIKOVOG TNV UEYAANV EKTEVIV, Kol DOEMG avépyeTal O TatpLapyng &v T Meydin Exkincig
316 10 koTadafeiv avtov TV lcodov tiig Asttovpyiac. Koi Aowodv ic &k tdv EBSopadapinv
TpecPLTEPOV, T| DTVL EMTPEYT O TOTPLAPYNG, £V TO1G XaAkompateiolg TANpol v Oeiav
Aertovpyiov. Kowvovikov 8¢ Aéyetar [Totplov cotnpiov Myouat. Ei 8¢ ) B tiig
dwkovneipov Odon 6 Evayyehopdg, yivetatl 1 dkolovbio obtwe: Metd v dmdlvcty Tod
OpOpov KaTEPYETAL O TATPLAPYNG Kol elc€pyeTan S THG mAayiog €i¢ TO dylov Buclactiplov.
Kai yivetat goyn 1od tproayiov Kai dpyoviot ol WaAtal &v Td Aupwvi 1O TPOTAPIOV: ZHUEPOV
Mg compiag MUV T0 kepdratov. Kai gig Tov Ddpov doEdlovat kol ThAv dpyovTol T0 avTod
tpomapilov. Kai gicépyeton 1) At €ig 10 Atakovioong kai do&dlovot kdkeios. Kol evBémc
dpyovtol 10 TPoKeipEVoOY, TOV ATOGTOAOV, TO AAANLOLN, TO EDAYYEAOV THC £0PTHC Kal TNV
peydAny éktevipv. Kai dpyovrot ol wéAton év 16 épupovi tpomaprov, fxoc mA. o - Xp1otdg
avETN €K VEKPDV, Kal ATEPYETOL AOTOV €ig TOVG AYiovg ATOGTOAOVG, Kol YiveTal EKEloE 1)
Ocia Aettovpyia kabe&hic. Ei o€ gic vy’ 1) €ig &' 1 €ic €” 1 €l mapackevnVv ) gic capPatov g
dkovneipov don 6 Evayyehouodg, yivetar obtwg: Eic tv mapoapoviyv katépyetot O
TaTPLapPyNG £V T0ig XaAKOTPaTEIOLS Kot TO ovuvnbeg, kal petd v €lcodov Kai To

TPOKEIUEVOV KOl TA Y™ AvTIQOVA TA LUKPA, YIVETOL EDYT] GUVATTY| LETO TOV QUTHCE®V, Kol
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Aéyovtot dvayvoouata vy, To Tpoypapévia g 10 ['evéastov tii¢ Tavayiog ®gotorkov. Kai ol
yadtal Aéyovtot v 1@ AuPmvi TO TPOTaplov: INUEPOV THS cOTNPILOC UMV TO KEPAAMIOV, Kol
MooV 1 wavvoyic katd taé. Koi 1o mpot £ig Tov v AEyeTal 1O adTd TPOTEPIoV, Kai Aoumdv 1)

Osio Aettovpyia kabd yéypamtal.

23 April (Typicon, pp. 270-271)
Mnvi 1@ avtd Ky’, 0Anc1c Tod ayiov peyaropdaptopog ['ewpyiov [......... ]. Tehelton 0€ My
aOTOD GOVAELS £V T AYIOTATO AOTOD HoPTUPI® TGO OVTL &V TG AgvTép®, EMBEV Ao TH|g
Meyaing Exkinciog 1 Autn) év 1@ OOpo dmepyopévng kol petd tag Ekeloe cuvnoelg svyag
TapoywopEVNG &v T ipnuévn ovvaéel. ‘H 6& dkoiovbia yivetar obtwe: Eig 10V mevinkootov
Léyeton Tpomaptov, Nxoc 8 (mpdg 10 Yywleic): T'ewpyndeic vmd Osod, dvedeiydng tiig
evoePeiog YEWPYOS THUMOTOTOC, TOV APETM®V TA OpAyUaTo CLAAEENS GEOVTR OTEIpag Yap &V
dakpuacty, edepocvvny Bepilelg aOANcag O o’ aipoToc, TOV XploTov EKOUiom: Kol TG
npecPeionc, dye, Tai 6oig, TAGL TAPAGKOL TTOIGUATMV cVyxdpnotv. Ilpoksipevoy, fyog &
OavpooToc 6 Oedg &v Toig Ayiolg avto. ZTixoc Ev éxkAncioig edAoyeite Tov Ogov. AAAo
npokeipevov, Nxoc Papvc- Evepavimoeton dikatoc. Ttiyoc: Eicdkovcov, 6 @dc, poviic Hov,
E€w¢ Tpog oé. Avayvooua tdv [pdéemv: Kat’ ékelvov 1OV Kapdv, A0S ToD Aaod TV
‘Tovdaiwv (Tpogypaon gig Ta dvayvoouato tdv [pdéemv gic T0 caffotov petda v
uecomevinkootnVv). Ei 8¢ eBdom v dAhoig uéparg kol ok €iot Thg TEVINKOOTIC,
avayvooketot 0 andetorog tpog Kopivbiovg o Adehpoi, Ocod éopev cuvepyoi, Ocod
YeDpYLOV, TENOG" OTTIvEG £0TE DUsiG. AAAnAodio, o 8- Afkatog (g oivié avOnoet.
Evayyéhov katd Todvvnmy, kep. pAL - Einev 6 Kopiog toig £ovtod podntaic: todta

gvtélopat DUV, T€hog: Tpoceépely T Oed. Kovovikov: Ayoriidcbe.

8 May (Typicon, pp. 282-285)
Mnvi 1 oot®d M, pvpun tod ayiov drocstdéAov kol evayyehotod Towdvvou Tod goldyov
[......]. Teheltan 6€ 1} T0D OgoAdYoL GUVAELS €V TH GENT® ATOGTOAEL® T OvTL &V T ‘EPdONW®,
amo thc Meyding Exkinociog mepi TV voktepviy dekdtny dpav thg Attig é&epyopévng, kol
&v 1@ POpm PeTA TO TOC GLVNOELg TELETAL EVYAG TapayvouévNg €V Th eipnuévn cuvdaéel. H o¢
ducorovBia yivetan obtwg: Adyeton Tpomépiov €ig TOV V', Nyog B’ Andctore Xpiotod Tod
Beod Nyomnuéve, EmTdyLVoV PHGAL ACOV AVATOAOYNTOV: dEXETAL GE TPOGTITTOVTIN O
Emmecovia 1@ otnel kKoTadeEauevos: OV ikéteve, Ooddye, Kal Emipovoy VEQOC £0vdV
Srackédacov, dmpovpevoc v sipvmy kai 1o péya Edeog. Ipoksipevov, fyog mh. 8"+ Eig
nacav v yiv &MAdey. Xtiyog Oi obpavoi dimyodviat d0Eav Ogod. Avdyvooua kaboAKTg
gmotoMic Twévvov: "0 fv &’ apyfic, O dknKoapey, O EOPAKOUEY, TELOG: GITd TAGTC
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apaptiog. AAAnAova, Nyog o. Ttiyog 'EEoporoymooviot oi ovpavoi té Bavpdoio, Eog:
ayiov. Evayyéhov katda Todvvny, ke. o T kapd EKeive, EIGTHKEICAV TOPA TG GTOVPGD
100 Incod 1 uRtnp awtod, koi Aéyetl Eng: ElaPev avtny &ic ta id1a, kKai vepPaiver gic 10 AP’
ke@. Kai Aéyst: 00Tog £6TIv 6 podNTHG O HapTLPNGAC TEPL TOVTOVY KOi YPAWaC TODTA, TEAOC:
T ypagoueva Piiia, aunqv. Kowvovikov: Ayaridcte. “Etepov kowvovikdv: Eig mdocav v
yiiv. T} adth) quépaq, dOANG1C TOoD dyiov pdptopog Akakiov [...]. Teheitan 8¢ 1) avTod cvvaéig

&V TQ AY1OTATEO aOTOD popTupim T@ SVl év 1@ Entackaio.

11 May (Typicon, pp. 286-291)
Mnvi 1@ o0Td 10, 1) Avapvnoic vdokig @cod TveLUATIK®DG Enttedeital ToD yeveOAiov TadvTng
g Beo@LAakToL Kal Paciiidoc TOAemG [...]. Eig 8¢ v mapapoviv yaileton 10 KAivov,
Kvpie, 10 tedevtaiov kol 10 Kope, éxéxpata. Kai peta v €icodov tod matpiépyov Kol to
TPOKEILEVOV KOl TA TPIOL AVTIPMVO TG [UKPAEL, YIVETOL DY) GUVATTH LETA TV aithocmv. Kai
Aéyovton avayvocpata v . To tpdtov, Hooiov- Tade Aéyet KOpiog th) moAeL T ayig: amd tdv
VOGTOV TOV €Ml Nwé, Téhog: Aéyel Kbplog mavtokpdtwp. Avayvaoua B, Tod adtod:
AyodidoOo 1) yoyn pov €mt t@ Kupie, téhog: evepavinoetal Kopiog émicoi. Avdyvooua vy,
100 avtod- Tade Aéyelt KOproc: idob £ym moid v Tepovcarnu, téhoc 1ade Aéyet Kvpiog
navtokpdrop. Eito Aéyovoty ol yaktar év 16 dpupovi tpomdprov, Nyog 8 - Tiig @cotdiov 1
TOMG T1] O€0TOK® TPOSPOPMG TNV E0VTHG AvaTtifeTan GuoTACLY, &V AT YOP E0TNPIKTAL KOl
drapévet, O anThic mepromietat Kol Kpatatobtatl fodoa Tpog antnv- Xoipe, 1 EATIC TAVI®OV
TV Tepatv The yiic. Kol petda todto Adyet 6 d1dkovoc: Xoeia, Kol Yivetol 1 Tavvuyic Kot
T6&w. 0 8¢ dpOpog yivetar &v 1@ duPfmvi kal €ig TOV v’ AEYETAL TPOTAPLOV TO TPOYEYPUUUEVOV
TT|g OcotoKov 1} TOMG. Tept dpav o kKatépyetor O TATPLAPYNG Kol ElGEpyETAL O1dL THG
mhayiag €1g 10 dyov Buclastiprov. Kai yivetar evyn tproayiov, kol dpyovtat ol yaAtot £V @
auBovi o avto tpomdplov: Tg Ocotdokov N TOMG. Kai dvépyetor 1) Atth &v 1@ POpo Kai
yivetan €00€mg evyn. Avtipwvov o, yaAuog pe’- Tolc npeoPeiong thg Ocotokov. ToO
B’ wodpdg uc”- AAAnAovia Suhodv detvov. To v, wokuodc ul’, fxoc 8 -'H kuping kai
aAn0dg Oeotokoc. Kai peta todto motel 0 motptapyng tag cuvnbeig evyag, kal sipnvevet. Kai
g00VC YOOGS TO TPOKEiLEVOV, TX0C ¥ - Meyalvvel 1) yuyn pov tov Koprov. Ztixoc: ‘Ot
EméPreyey Emi TV Tameivooty, Eog: maoal ai yeveai. Avayvooig tdv [Tpd&ewv-'Ev toig
nuéparg keivaug, yowplobeic 6 Ioadrog Ek Td@V AONVAVY, TéA0G" S10doK®V v adTOIC TOV AdyoV
10D @god. AAAnhodia, fixoc B - Tod motapod té dpufpata, Eoc: 6 “Yyiotog. Edayyéhov katd
Todvvny, kep. pAd - Einev 6 Kdpiog 1oig £onvtod podntoic: kadmg ydmmoév pe 6 Hatmp,
téhog- 8TL doa av aitonte Tov [atépa &v Td dvopori pov dmoet Vuiv. Eita Aéyet 6 didcovoc

TV HeYGANV éKTeviy Kad Ay épyovron ol WaAton petd e Atfic Tpoméaptov, fxoc mA. &
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Trv oA fudv, Kopie, og g oikovpuévng 0eBaiudv, €k Tdong cov dikaiog Amediic
ENevOEpmoOV, Kal TOig GKNTTPOIC TG factieiog avTnVv damovioc katakdsunoov, BapPapwv
ATOCTPOPTV Kol TGV KIVOUVOV AmadAiaynyv Sl ThHc ®gotoKov dmpoduevos. Kai g Attiic
VTOGTPEPOVONG €i¢ TNV EKKAnciav, do&alovoty ol ydAtat. Avtipova 0 ob yivovtat, GAN
g00ém¢ 10 Tprodytov. TO mpokeipevov, fxoc Bapvg: Edepovoncstar Sikatog. Ttiyoc:
Eiocdkxovoov, 0 Ocdc, povilg, Eng mpoc 6€. O dndotoroc: 'Ev taic quépaig Ekeivaug, Aypinmag
0 Pacihede, Téhog G Tiig petavoiog Epya mpdocovac. AAAnAovia, qyog PB’. Ztiyog:
Mokaptog avip 6 pofovpevog Tov Kdplov, Eoc: opodpa. Edayyéiiov kata Todvvny, keo.
pK0’- Einev 6 KOprog Toic avtod padntoic: o dyamdté pe, Toc SvIoAdS TOC SUAC THPYCATE,
TéA0G bt LUiv. Kowvovikov: Aivelte. T aoti) quépq, d0Ancig tod dyiov paptupog
Maoxkiov [......]. Telelton 8€ 1 a0TOD GHVOELS £V ADTD TG AYIOTATO 0OTOD popTVpim. TH avTh

o

NuéPQ, aOANGIC TOod ayiov pdpTLPOG ALOGKOPIdOLC.

21 May (Typicon, pp. 296-297)
Mnvi 1@ o0T® Ko, pyAun TOV &v DGEPET TH LV YEVOLEVOV TPOTOV PACIAEDV LDV
Kovotavtivou kai ‘EAEWNG [......... ]. Telelton 8€ 1 adTOD GHVOELS €V TR AytwTdtn Meydin
‘ExxAncig xoi &v toig Ayiolg ATootoA0LS Kol &v 1@ Ol adTod vad £v i Kivatépvn ThG
Baovov, tod matptapyov dpo tod PactAEmg Kal THg GUYKANTOL LETA THE ATHC EKEToE
TapoyvoprEVOL Kol T Ogiav Aettovpylay kol puotaymyiav EntteAodvtoc. 'ivetot ¢ 1
ducorovBia oBtoc: Eic tov v’ Aéyeton tpomépiov, Nxoc 8 - Tod Ztavpod Gov ToV THmoV &v
ovpav® Beacapevoc, kol mg ITadAiog v KATiow 00K €€ avOpdmmv de&aevos, 0 &v
Bacthedoty andctordg cov, Kopte, factievovcay ToOAY Th xepl cov mapideto-fjv mepicmle
Sramovtog v siprivn, mpeoPeiong Tiig Ocotdrov, Kai EAéncov Nuac. Ipokeinevov, Mxoc vy -
Yalate @ Oed udv, yorate. Xtiyos: I[Tavia ta £0vn, kpotioate yelpac, £ AYUAMAGE®DC.
‘O amdotorog Tpog ['ardtag: Adedpol, yvopilm VUiV 10 edayyéAiov, Téhoc: TakwPov Tov
a0eA@ov 100 Kvupiov. Ei 6¢ giotv nuépat thg mevinkooti|g, avaywooketal [Ipa&ic- 'Ev taic
nuépaug ketvoug, Aypinmag 6 Paciredc @ Iadvriw Een (mpoeypdon ti Evoekdtn 10D TaPOVTOG
Hnvoe, eic 10 yevédov tiic morewc). AAniodio, Mxoc & - Mviodnti, Kdptie, 100 Aowid xoi
méong thic TpadTog avtod, Eng: Toxdp. Evayyéiov katd Todvvny, kep. 10 - Einev 6
Kvprog 1oic £avtod pobntais: 0 sioepydpevos d1a v 00pav €ic TV oAV T@V Tpofatwy,
Kol Aéyel Emg: TV AAAOTPI®V TNV QOVNV, Kol brepPaivet €i¢ T0 Ke@. B kal Aéyet ta mpdPata

TO EUA TG POVTG LOV AKOVEL, TEAOG: €YD Kol O matnp &v éopev. Kowvmvikov: Ayodiidcoe.
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27 May (Typicon, pp. 298-301)
Mnvi 1 avt®d (', 80ANo1G TOV ayimv poptopmv Ocoddpag Koi AdOUoV [......]. T avth
NUEPQ, TV ayiov paptopwv Xepyiov kai Bakyov népav év Povewviavaic, Kai v ayiov
naptopev Alvmiov kai Evpiotov, ITaviov kai thg adedpiic avtod Toviwaviic. Kai tf) avth
NUEPQ, LV TOD AyioL TATPOS NUAY Kol APYLETIoKOTOV K®mVeTavTIvOuTOAE®S XTEQAVOV.
Teheitan 6& 1 avTod oVvaELS &v T@ paptupi Tod dyiov puaptupoc 'empyiov &v T Lovi) T
Aeyouévn Xvkeodc, £vOa 10 Tipov kal dylov avtod odpa dmdkettal, Thg AMThG Amod TG
Meyaing Exkinociog Embev v 1 POpm amepyopévne Kal LT TG EKEloeV cLVNOELS EVYOG
TOPOYWVOUEVNG €V TH) ipnéVn cLVAEeL, kal Vv Oelav Asttovpyiov Kol pootaywoyioy

EmtteAovong

2 June (Typicon, pp. 302-303)
Mnvi 1@ avt®d B, pvun tod &v ayiolg matpog UV NiKneopov ApyLETIcKOTOV
Kovotavivoundrems. Teheitar 6& 1 avtod cOvaig &v 1@ GeNT® AMOGTOAEIW TV Ayimv Kol
TAVEVPNU®V ATOGTOAWDV T®V peYdAmv, EvBa TO Tipov avtod Katdkettor Ashyavov, ThHc ATic
€w0ev amo thg Meyding Exkinocioc &v 1 Oopw amepyopévng kal petd £Embev Amo Tic
Meyaing Exkinociog év 1d Oopo dmepyouévng kol petd tag Ekeloe cuvnoelg svyag
Tapoyopuevng &v T ipnuévn ovvaéel. ‘H o6& dkoiovbia yivetan kabwg mpoeypdon ig Tag 1y’
100 voeuPpiov unvog [......]. TR oot quépq, pvun TV ayiov totépov Huav IMHppov

gmokomov, [epacipov kai ‘Epdopov, kail 60ANo1g Tod ayiov udptupog Akakiov.

4 June (Typicon, pp. 304-305)
Mnvi T o0t® &', yfiun Tod €v ayiolg TaTpdc MUV MNTPOPEVOVS APYLETIGKOTOV
Kovetavivoumdrewg [......]. Tekeltar 6& 1 avtod cvuvalig év 1] aywwtdrn Meyddn Exkinciq
Kol £V T® oePacpim avtod oik® T@ GVt TANGiov ToD dyiov HapTupoc AKaKiov &v T@®
‘Enttackdim, EvOa 10 Tipov kol dylov avtod katdkettal Astyavov, Thg Athg amo thg Meyding
"ExxAnciog dmepyopnévng &v t@ ®opm Kol HETA TG EKEIOE VYOG TAPAYIVOUEVNG &V TH
gipnuévn ocvvatet. Tiveton 8& 1 dxolovdio oBtwg: Eic tov v' Aéyetar tpomdpiov, 1xog & -
[Mpwtotdkov Bacireiog Tatnp, 0pBod6EoL Aatpeiog moyuny avedeiydng, 6ote, Kai TG
EkkAnoiog The mhviov unTpog Epdvng eoatip. [IpésPeve Xpotd @ Oed cwbijvar Tag
yoydg Nuev. Mpokeipevov, Mo Papve: Tipog évavtiov Kvpiov 6 Odvatoc. tiyoc: Ti
avtomodmom t® Kupim, Eng: dvromédmké pot. "AALo mpokeipevov, Nxoc 8 - EdppovOncsta
dikarog v 1 Kvpim. Xtiyog Eicdkovoov, 6 ®gdg, pwviic. ‘O andctorog tpog EPpaiove:
Adelooti, TotodToc MUV Empemey apylepelc, Téhoc: 6 Kvpiog kai ovk dvOpmmoc. AAAoC
[Mpda&ewv- 'Ev taic quépaug ékeivaug, [Madiog kai Bapvafac, téhoc: mompilov Tog
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gkrAnoiac. AAAnAovia, qyog &', tixoc: Alkatoc M Poivié avOnoet. Evoyyélov kot
Todvvny, kep. 10" Elnev 6 Koprog toic éavtod padntaic: &yd sipt 1 00pa, TéAog: €ic molpmv.
Kowovikdv: Eig pynuocvvov. AAro: AyodAdcOe.fj a0t UEPQ, LvAun Tod €v ayiolg matpog
Nudv Avdpéov Tepocorvpitov dpytemiokdmov Kpnng, kol tdv ayiov popopdpoy YOVOIKOY
Mopiog kol MapBoac. A&l 8¢ €idévar 6TL TpootibBetan €ic TO AvyviKoV €V AvTipOVOV Kol

yivovton 1, yaAleton 8¢ €ig TO TEAELTOIOV SITAODV AAANA OV

5 June (Typicon, pp.304-309)
Mnvi 1@ aot® €', 40Anoig tdv ayiov 1 poptopmv Mapkiovod, Nikdvdpov, ATOAL®VOC,
Aegwvidov, Apeiov, ['opyiov, Yrepeyiov, Zeanviddos, Eiprvng kol Iappovoc [...]. T adti
NuépQ, aOANc1c Tod ayiov pdptopog Awpobéov [...]. TH avth Nuépy, AOANCIC TOV ayimv
naptopov Koévmvoe kail Xptoto@dpov, kol T £ykaivia Tod vaod tod ayiov ITétpov, kai
wnun ‘Emeaviov matpiapyov, kol pvqun e HeTa eriavipomiog Eneveydeiong nuiv eoPepdc
avaykng &v T @V PapPdpwv Emdpoud) [......] [vetar 8¢ 1 dorovbia obtwg TT Eomépq, €ig
TNV TAPOUOVIV, AVAPEPOLGLY TA TOTPLAPYN, Kol €1G TOV dpBpov dGONT®S Amd TOD TPDTOV
avtipavov. Kai katépyeton kai gioépyetan o1 Thg TAayiag €ig TO dyov Buslactplov Kai
LETA TNV GUUTANPOGLY TOD YOALOUEVOL AVTIPMVOL YIVETOL VYT TPLGAYIOL Kol dpyovTot ol
yéAton &v 16 puPovi Tpomaptov, Nxoc 8 Avopvodpév e, Xpiote 6 Oedg udv, 8Tt
glonkovoag Thg tekovong o€ [apOévov Mntpdg kol d1e@OAAENS TOAY €1 G KATAPELYOLGAV,
Kot 10 péya cov Eheog. Kai €EEpyetan 1) At Kai €ig Tov @dpov doEGLovot 1O adTod
tpomapilov. Kai Aéyet 6 didkovog TV LEYAANV EKTEVIV Kol TAALY GpYOvTaL Ol YAATOL TO DTO
Tpomaplov, Kai €ig v Xpvoiav [Toptav do&alovot. Kai mdAwv 6 didkovog Aéyel TV peydinv
gkTeviy, kod €10 obTmg dpyovton ol WaAToL TS adTHC MTHC TO TPOTAPLOV Kol &V T
TpiBovvario So&alovot. Kai Aowmdv 1o mpokeipevov, 1o Bapvc: Koprog ioydv té Aad
avTod ddoel. Xtiyog Evéykate 1 Kvpim, viol @god, Emwg: d6&av kol Tyunv. O dndotolog
1po¢ ‘EPpaiovg Adehopoi, ov ayord Koprog madevet (mpoeypdon &ig tag € 100 oentepfpiov
Hnvoc). AAAniooia, 1xog mh. o’ ‘O @edc on £ig Amdom MU Kol kadeileg Ui, Eog:
okteipnooc nuac. Evayyéiiov kata Matbaiov, ke. £0"- T® kopd ékeive, updavtog Tod
‘Incod &ig 10 mAoiov, TEA0G" DTTaKOVOVGY aVTH. ALl 0 €1dévat OTL TO evAYYEMOV O TATPLAPYNG
Avayvookel, Kol yivetal 1 Ta&lg og mpoeypdon gig v ke’ tod centeufpiov unvoc. Meta o6&
TNV GUUTANPOGLY TOD gvayyeriov knputtetan obtwc [pdoymuev. I'vopilopev T DUETEPQ
ayamn étimep kato TV Tporafodcav cuvhbeiay, cuvtpéyovteg anepyoueda &v Td mpoenTEi®
10D Ayiov TPoPNTOL, TPOodPOUOL Kai Barntictod Twdvvou 1@ dvtl mAnciov tod ‘ERdouov, v
Ociav Aettovpyiav €keloe EmtelodvTeg TAVTEG 6TOVIAIMS GVVIPAL®uEeY. Kail 0 didkovog

AEyeL TNV HeYOANV EKTEVIV Kol g0YMV cuvartiyv. Eig 6& tov vaov tod TIpodpduov yivovral
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avtipova v kai gic 1o Tpitov Aéyetan tpomdpiov, Nxoc B+ Mviun Sikaiov pet’ yxopinv, kol
0 £Efic. TIpoxkeipevoy, Nyog & Ooupactog 6 Osdc &v Toic dyioig ovtod. tiyoc: 'Ev
gxkinoiaig, Eog Topank. O andetorog mpog Epeciovg: Adereoi, 6 Ocdc TAobG10¢ OV €V
g\éel (mpoeypdon £ig Tdg 18 Tod dekeuPpiov unvoc). AMkniovia, fyog Th. & Ttiyog Kopie,
un t@ Bopd cov EAEYENG pe, Ewc Tandevong pe. Edayyéhov katd Aovkav, ke@. pxy’. T®
Kap® €keive, TpoctAbov 1@ Tncod ot padntai avtod Aéyovteg Kopie, dida&ov, T€hoc: TOlG

oaitovov avtdv. Kowvovikov: Aiveite.

14 June (Typicon, pp. 312-315)
Mnvi T o0Td 187, pvfiun Tod ayiov Kai Evod&ov mpoentov EAesaiov [......]. Tekelton € 1
a0Tod GOVAELS £V TQ AYIOTATE adTod Tpoenteiw. TH avth Nuépy, AOANCIG Tod dyiov
iepoudptupog Kvpiddov Emoxodmov N'optovng tiig &v Kpnn th vio [...]. T avtii nuépa,
LU Tod €v ayiolg Tatpdg UMV Kal OpoAoyntod Mebodiov apylemoKoOTov
Kovotavtvoumdreng [...]. Teksitar 8¢ 1 odtod cOvaéic &v 1@ dytmtdtm odtod oike, &v O To
Tipov adtod KaTaKeLTal Aetyavov, T 6vtl Evoov TV Ayinv Kol TaveLPUOY ATOCTOA®Y
TOV peydrov, Embev Thg MThig anod thg Meydine ‘Exkinciog &v 1@ ®opm dmepyouévng Koi
peta tag Ekeloe ouvNOELg evYAG TapayvouEvng v i) elpnuévn cvvacetl. Aéystan 6&
npokeipevov, fxoc mA. B’ EvepavOnte i Kdpiov kol dyoddcde. Ttiyog: Mokdpiot v
apétnoav ai dvopiot. O andotorog kKabolki|g Emotorfic TakdPov: Ayanntoi,
pakpoduunoate, éhoc: TAR00¢ apaptidv. AAniovia, qyog 8. Ttixoc: Evepavonte, Sikator,
&v 1@ Kvupio, Eng: ¢ aytwovvng avtod. Evayyélov kata Aovkay, ke@. 10" T@ koupd
gxelve, é0avpalov oi Aot €t Toig AOYOLC, TEAOC Sl LEGOV aT®Y £mopeveto. Kotvaovikdv:

Ayordcbe

24 June (Typicon, pp. 318-319)
Mnvi 1@ o0Td K3, 1O YeVEOAIOV TOD Ayiov TPoPNTOL, TPodpdov Kai Bantictod Tmdvvou.
Teheitan 6& 1 adTOd GVVAELG &V TQ AYIOTATEO ADTOD TPOENTEIW TG OVTL &V TOIG ZMAPAKIOV, THG
Mrfic amod Tiic Meydng ExxAnociog éxeioe mopayvopévng. Eig tov v’ tpomdpiov, qyog &
Tepedg kapmodTor d” dyyélov 10 Badpa, 1) oteipa fAactdvel TOV TPpOdpopov Tod Adyov,
Todvyny TOV KNPLKO Kol cOTHPLov 0dnyov, 60ev kai fueic €optalovieg adTod TNV Yévvnov
1oV Totiipa doéalopev. Ipokeipnevov, Nxoc Papvg: EvppavOicstar Sikatog. Ttiyog:
Eicéikovcov, 6 @dc, povic ov. Ao Tpokeipevov, 1xoc 8 - Oavpaotdc 6 Oedg £V T0ig
ayioig avtod. Ztixoc 'Ev ékkinoiog, £éoc TopanA. ‘O dandctolog Tpog Pouaiovg:
Adedh@oti,vdv &yyvtepov UiV 1 copia, TEAOG: duvaTog Yap 0TV 6 Bgdg oTioal AVTOV.
AMnrodio, Txog a’, ddT Zoxapiov: Evdoyntog Koprog 6 @sdc tod Topani, &g tod Acod
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avtod. Xtiyog B’ Kai 60, modiov, mpoenmc Y yictov kinbnon, Emg: 6600g avtod.
Evayyélov katd Aovkav, ke@. o 'Eneidnmep moAlol Eneyxsipnoay avata&oacdoat, Koi A&yet
£m¢ 1O Hvedog pov v avOpmmorg, kal vrepPaivel Kol Aéyel: Kai 6V, maidiov

TpoeNS Yyiotov kAnonon, E0g: &v AQECEL ALOPTIOV 0DTOV, Kol TdAY brepPaivel Kai
Aéyel 10 Taudiov nd&avey, Eng: dvadeitemg adtod mpodg tov Topani. Kowvovikov:

AyoldcHe.

25 June (Typicon, pp. 318-321)
.....TT oot Muépq, avapvnoig tedeital g VIEP Adyov kal mioav EAmida dmpnOeiong
BonOeiag moapd Tod peydlov Ogod kol Zmtipoc NUAV Tncod Xpiotod d1d TdV TpecPeldy TG
AoTOPMG ADTOV TEKOVONG Tavayiog Agomoivig MUV Ocotdkov kai demapbévov Mapiog
KaTo T@V S1d 1€ YNG Kol Bohdoonc kukAoodvtov TV kad’ Muic Paciiido Toly abwv
Yapaknvdv."EmOev pévtot &v tf) MeydAn Exikinoiq peta v drmdivcty tod dpHpov
KatépyeTol O TATPLAPYNG Kol eloépyeTar o1 ThG TAayiag €ig TO dylov Buslaotplov. Kal
yiveton €dyn Tod Tproayiov, kal dpyovtat ol YaAToL v T@ duPmvi Thg Athig TovTnG TO
TpoTaprov, Nyog mA. &+ Avouvoduéy og, Xp1oté 6 @edg Nudv, 611 eiofkovoac Tig TekovonC
og [TapBévov Mntpdg, Kai dtepvra&ag TOMY €ic 6€ KoTaPEDYOVOAVY, KATH TO HEYD GOV EAEOC.
Kai gic tov ®opov doEalovoty ol yaAtor. Koi Aéyet 6 Sidcovog Thv peydAny ékteviy, Kod 10’
oUTmG Gpyovror YaATot THG avThc AT TO Tpomdpiov, Kol &v Blayépvaig opoing do&alovoty.
Avtipova 8¢ o0 yivetau, GAL’ €00VC 1O Tprodytov. Ipokeipevov, fyog o Kdpiog kparatdg kol
duvatodg, Emg: &v moAéuw. Xtixog: Tod Kupiov 1| yi} kai 10 TAfpoua, Eog: &v avti). ‘O
amooTorog Tpog ‘Epeciovg: Adehpoi, 6 Bc0g TAOVG10¢ BV v EAEeL (Tpogypdon gig TV 10” TOD
SexepPpiov pnvoc). AAniodio, Mxoc o’ MvicOntt tfig cuvaywyfic cov T¢ EkTom, Emc: &v
avt®. Evayyéhov kata Moatbaiov, kee. E0"- T® xopd ékeive, upavtog tod Incod &ig 10

nmAolov. Kowovikév-TTotplov cotnpiov

29 June (Typicon, pp. 322-327)
Mnvi 1@ avtd k0, G0ANC1g TdV ayiwv Kol kopveainy droctolmv [Tétpov kai [Tavrov [......].
Teheitan 6& 1 adTOV cOVAELS €V Toig Ayiolg ATOGTOAOLS TOTG LEYAAOLIC Kol £V TM
‘OppavoTpo@eim Kol &V T® TOVOENTH ATOGTOAEID TOD (1yiov KOl TAVELPNHOV ATOGTOAOD
[T£tpov 16 cvykepéve T ayrotarn Meyéhn ExkAnoio. 'Ev @ éomépag, €ic Thv mapapoviy,
avépyetal 6 oTavpog Tod OpeavoTposiov, Kai yivetal vy, Kol EEEpYETOL 1) Al GO TOD
ayiov ITétpov petd Tod TatpLapyov, yaliovtal 68 T Tpomapta td pEAAovTa ypdpeoat. Kai o
UEV TTATPLAPYNG, TPOTELYAS TNV ATV UEXPL THS OLAANG THS MeydAng ExkAnoiag, Dmoostpépet

avdic gic OV Gyov Iétpov. H 88 Mty katépyetot gig 10 OpeovoTpopsiov HeTd ToD GTaVPODd
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10D €kelfev AveABOVTOC, AMTavedovtog ToD VIAPYOL Kol TOD OPPUVOTPOPOL Kol TACG THS
TOMTIKT|G Kol dNUoTIKTG ThEems. Ev 8¢ t@ ayiw [étpw ywaileton 16 KAivov, Kvpie, 10
tedevtoiov kol 10 Kopie, ékékpaa, Kai HeTd TV €icodov 10D TaTpLapyov, TO TPOKEIUEVOV
Kol Tty avtieova ta pukpd. Kol yivetot edyn cuvamti Hetd Tdv aitoemV, Kol GvayvaouaTo
v To a’, kaBolkig a” €motoAig [TéTpov: Aderpot, eDAoyNTOg 6 Ogdg kol [Tatnp, Téhoc:
Koo puevol To TEAOG TG TOTEMS VUMY cotnpiay youxdv. To B, Tod adtod: Ayomnroti,
avalmaoapevol tag 0cpHoc, TEAOC Kai domidov Xpiotod. To y', Tod adtod: Ayoamnrot,
TOPOKOAD O TOPOTKOVG KOl TOPETIONUOVS, TEAOG T dikatoovvn (duev. Kai petd todto
Léyovsty ol wéktar &v T® SuPmvi Tpomdptov, Nxog & O TV AmosTOL®V TPmTOOpOVOL KOi
g oikovuévng d1ddoKkarol, T® Agomdtn TOV OA®V TpecPevcarte, eipnvny Ti) oikovuévn
SwproacOar kol Taig Yyoyaic NueV 1o péya Eleog. Eita Aéyst 6 Sidxovog: Topia, kol yiveton 1)
Tavvoyic katd taSv. Eig 68 tov v yailetor 10 avto tpomdprov. Iept 8¢ dpav B, EE€pyeTon N
Mt amo g EkkAnoiag, yaAlouévov Tod avtod Tpomapiov, kal ig Tov dywov [TéTpov
So&aovsty ol waitar kol Aéyeton Tpomdprov, Nyoc o IToia gvAaxt) ovk &xel o€ Séopov;
noto 8¢ EkkAncia ovk &yl oe priTopa; Aapackog peyoppovel €mi 6oi, [Tadie, Poun, cod 1o
aipa Se€apévn, koi avt) koumdalet, AL’ 1 Tapodg mAéov yaipst kod model, THdGE Gov Té
onapyava. [1€tpe, ¢ miotewg M métpa, [Tadie, Kavynua Thg oikovpévnc, €k g Poung
ovveldovTec otnpitarte Nudc. Koi Aowodv 10 tpiodyov. Ipokeinevov, fyoc mh. 8- Eic miicoy
™V yiv éERABev 6 PB6YYyoc. Xtiyog O1 ovpavoi dmyodvtan d6Eav g0, Emg: otepémpa. O
amoctoroc mpog Kopvdiovg B’ Adedpoi, &v ® &8 &vtic ToAud, &v dppoovvi, TéAog: 1 Suvopug
100 Xp1otod. AAAnAodia, fxoc o’ - "E&opoloyicovtar oi odpavoi, Eng: dyinv. Edayyéhov
katd Matboiov, ke. pEO”- T kap®d Ekeive, EMOmV 6 Tnocodg eig Ta uépn Karsapeiag, téhog:

Aehvpévov &v toig ovpavois. Kowvmvikov: Ayoriidce. “Etepov: Eig mdcav v yiv.

30 June (Typicon, pp. 326- 327)
Mnvi 1® o0t®d A", pvAun TV ayiov 1 aroctorwv [1€tpov, [Taviov, Avdpéov, Taknpov,
Todvvov, Oidinmov, Bapboropaiov, Matbaiov, @wud, Matbia, Takdpov, Tovda, Zipwvog
10D €mikAn0évtog Tovda kai XZipmvog tod ZnAwtod. Teleltatl 0 1 adTdV cOVIELS £V TM
‘Opopavotpo@ein, EvOa KaTépyeTal HeTa THG AT 0 Totprapyns. Kai &ig 10 v dvtipovov
Léyeton Tpomaprov- Ol Tdv arostdrmv TpwTddpovor kai Tiig oikovuévnc. Mpokeipevov, qyog
0" Oavpaotog 6 Oedg &v Toic ayiolg avtod. Xtiyos  'Ev ékkinoiog evloyeite. O dndotorog
pog Kopwvbiovg o+ 'O Ogdg b Tovg AmosTOAOVG, TEAOG: [untad pov yiveste. AAAnAolia,
Mrog o+ Ol ovpavol dimyodvrot. Evoyyéhov katd Aovkdy, k. k0 Td xoupd éxeive, E6Tdg

0 'Inoodg mapa TV Mpvny, T€hoc- nrorlovoncav avtd. Kowvmvikov: Ayoiiidcoe.
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1 July (Typicon, pp. 328-329)
Mnvi iovAio o, G0ANc1g TdV ayiov Kol Oavuatovpydv dvapyvpwv Kooud kai Aapovod tdv
&v Poun teketmbévtav [...]. Teleltor 0€ 1 a0TOV GUVAELS &V TA AYIOTAT® ATV 0TK® TM OVl
€ig ta [Taviivov, thg Mthig Embev and Thg aytwtdtne Meyding ExkAnciog amepyopévng v id
DOpe Kol Petd TOC EKsioe GLVHOELS EDYAG TOPUYIVOREVIG £V TH] elpnuévn cuvéaéet, év i 1) Osia
Aertovpyio Koi pootaywyio tedeital. ‘H 0 dxoiovdio mpoeypdon &v i o Tod vogufpiov
unvoc. Aet ¢ gidévar 6Tt tpeic ovluyion gict Kooudc kai Aapovog Tpocayopeuopevol: ol €k
g Apoapiag, Tag KepaAdg dmoTundéves €mt AtokAetiovoD, Kol ol v T Poun Alboig

povevbévteg mt Kapivov 1od Paciiémg, kai ol ®@g0d6tng viol 0cimg kotunévteg

2 July (Typicon, pp. 328-331)
Mnvi @ aotd B, 1| avapvnoig thg év Blayépvaig katabécemg Thic Tipiag é60tog Tig

avayiog dypavrov Aecmoivng NuUdv OotoKoL Kal asimapdévov Mapiag [......]. Tekelton 6 1)
towwtn ovvaéig &v Blayépvaic. ‘H 8¢ dkolovbia yivetar obtmg: Amépyetan 6 maTpipyng €ic
TOV dylov Aavpévtiov, kal yivetan edyn Tod tproayiov. Kai é€lovong tig Atig dpyovtot oi
YaAToL TPOTapIoV, NYog A, & - OcotdKe demapfive, TdV AvOpdTOVY 1| oKénn, £60fjTa Kai
Covny ToD dYpAvVIOL GOL COMNTOC KPATALAY TT] TOAEL GOV TTEPIPOATV EdWPNCM, TR ACTOP®
ooV TOK® ApBapta Stapévovta, €Tl 6ol Yap QUOIG KOVOTOUETTOL KOl XpOvos. Ald SUGOTODUEY
oe: Eipniivnv 11] molteiq nuadv dopnoat kol toilc yoyoic qudv to péya Eleog. Kai dmépyeton 1y
Mt év Bhayépvaig kai eigépyetat gig v ayiov Zopov, kai do&alovowv ékeiloe ot yaltal. Kai
g00émc 10 Tprodytov. Ipoxeipevov, qyog v - Meyodbvet 1) yoyr pov tov Koprov. Ztiyog: ‘Ot
gnéPreye €mi Ty Taneivooty. O dndotorog mpdc EPpaiovc: Adehgoi, lyev 1) TpdTn oknwvy,
Téhog kol Tdv 1o Aaod dyvonudrov. AAAniovia, fxoc Th. 8 - Avaotn0r, Kopie, sig v
avamovciv 6ov, Eng 10D dyldopatdg cov. Evayyélov kota Aovkav, ke. v - 'Ev taig
Nuépaug xeivag, avaotiica Mopiip émopeddn, Téhog: kol VTEGTPEYE gl TOV 0lKOV ADTHC.

Kowwovikov- TTomplov cotpiov Aqyopon

8 July (Typicon, pp. 332-335)
Mnvi 1 avt®d M, 40Anoig tod ayiov peyaropdptvpoc [pokomiov [......... ]. Tehelton 0 M
a0TOD GOVAELS &V TQ AYIOTATO ADTOD HopTUPI® TG 6VTL TANGIoV THg XeAdvng, Kol &V 1@
KovovAig, tiic Mt amo thic Meyding 'ExkAnciag év 1@ ®op@ dmepyopnévng Kol et TOG
gkeloe ouvnbelg evyag mapayvouévng v i eipnuévn ovvacer. H 8¢ dkolovbia yiveton obtoc:
[Ipokeipevov, Mxoc 8 -Oovpactog 6 Oedg &v Toic. tixoc: 'Ev ékknoioig svroysite. O
amoctoroc mpodg Tuobsov o - Tékvov Tipdbee, moTtdC 6 Adyoc, Emg: Povepd 1) £mi TAGLV.
AMnrodvia, Txoc 8 - Exéxpatav ol Sikator, Enc: éppvoato adtovg. Evayyéhov katd Aovkdy,
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ke@. ov’- Einev 6 Kdpiog 1oic £antod padntoic: mpocéyete dmd tédv avOphmov, SmBaiodot
Yap, TEAOG TAG Yoy o VUAV. Kowvovikov: AyoriidcOe. T avtii Huépa, GOANGIS TdV ayimv

poptopov ARSA kal Zdfa

20 July (Typicon, pp. 346-347)
Mnvi 1@ avtd K, 1| TpPdpog avapacts HAod tod tpoentov [......]. Kai tedeitan 1 Totad
oLVOELS &V T® ayOTAT® oToD TPoPNTEI® T@ VTl &v Td [letpim, ThHg MThic Ewbev dmd Thg
Meyaing Exkinociog év 1@ OOpm dvepyoprévng Kol LETO TOC EKEToE GLVNOELS EVYOC
TOPOYWVOUEVNG €V TH) €lpnIéEV CLUVAEEL. AQUTPOTEPQ OE &V QTR GLYKPOTEITAL TAVIYVPIG &V
M Nég Baoiliki] ékkinoiq, 1o PaciAémg HeTd THG CLYKANTOL Kol ToD TaTPLapyov EKEIoE

afpotlopéva ...

27 July (Typicon, pp. 350-353)
Mnvi 1 ovtd kL', 80Anoig Tod ayiov pdptvpog Iavtereuovog [......]. Teleltor 6& 1 adToD
oOVa&LS &V Th Emovip® anTod ayig EkkAnoiq, Thc Mtig amo thc Meyding 'ExkAnciag év 1d
Dopm dvepyouévng kol petd tag keice cuVNOELS VYOG TOPAYIVOUEVNG €V TH Elpnuévn
ouvaéel. Aéyetot 8¢ Tpomaplov ic TV €lcodov: ABLoeope dyie, TpéoPeve TM Ehenpovi Ocd.
I[Ipokeipevov, Myoc Papvg: EvppavOncstar Sikatog. Ztiyog: Eicakovoov, 6 @cdg, poviig pov,
g€wg mpog oé. "Etepov mpoxeipevov: Oavpactog 6 ®gdg év Toic ayiolg avtod. Xtiyog 'Ev
gxkAnoioig evdoyeite. ‘O andotorog Tpog Tiudbeov B+ Tékvov Tyudbee, Evovvapod &v T
yapitt, TEAOG: petd d6ENC aiviov. AAAnAodia, fxoc 8 . Ttiyog: Afkaiog (g poivié avonost.
"AMLO, T1xoc Th. o - DdC dvéteihe @ dikaim, kai Toic 0féot. Evayyéhov katd Matdoiov,
ke@. ¢’ Einev 6 KVprog 1oig £ovtod podntaic: i8ov éye dmostéAaduds, Téhog: codfoetal.
"Etepov edayyéhov kotd Todvvny, keg. pAL - Einev 6 Koprog toic éoavtod poadntaic: tadta
gvtélopan LUy, tva dyamdte AAAAOVE, TEAOGC TPOGPEPEY T(® Oed. Kowvmvikov:

AyordcHe.

2 August (Typicon, pp. 356-359)
Mnvi 1@ avtd B, 40Anoig tod dyiov igpoudptupog Zte@dvov whmo Poung Kot 1dv cOv adTd
[...]. TR} a0t quépq, 1) €VpeCIC TOV TIHIOV Aenydvav St dyyéhov yevopévn Madipov, Adda
kot KvvtiddovoD [...], & vOv katdkevtot £v @ e0KTNpio ok TH mavayiag dypdviov
Agomoivng Nuadv Ocotdkov &v Toic Brydevtiov, &vOa 1 adtdv teleitan cuvalic. Th avth
NUéPQ, Ta &ykaivia Tod vaod tod Ocordyov minciov ti¢ dywwtdtng Meyding Exikinocioc. Kol
AU Tod ayiov pdptopog Pokd kol TdV ayiov Enta taidwv Tdv év 'Eepéom. Kai tod &v

evoePE T uvnun yevouévou Pactiéms Tovotiviavod tod peydlov &v toig Ayiolg ATocTOAOLS.
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Kai 1) avokopdn tod tipiov Aetyavou tod ayiov Tp®TOUAPTUPOS Kol APYLOLKOVOD ZTEPAVOUL.
Teheitan 6& 1 adTod GVVAELS &V TG AYIOTATO ADTOD HopTLPI® TG GVTL TANGIOV
Kovotavtiovdv, thg Atiic £mbev cuvtpeyobone v Td aytwtdt® advtod Haptupie T@® Ovil &v
@ Zevypoartt, kol Ekeifev dmepyopnévng &v i ipnuévn cvvaéetl, £vha 1) Beia Aertovpyia Kol

poctoymyio teAeTTot.

7 August (Typicon, pp. 362- 365)
Mnvi 1 aot®d £, 60Anoig tod ayiov paptopog Aopetiov [....]. Tekelton 8¢ 1) avTod cOVAELS v
Q) Ay1OTATEO aOTod popTupio T@ dvtl Tépav &v Tovotviavais. T adth MUEPQ, LvAuN TOV &V
evoePel T Mnéet yevopévov Bactiioo®dv [ovAyepiag kai Eiprivne. Teleitat 6& 1 adtdv
oVvaEIg &v Toic Ayioig Amootorotc. Kai Aéyetan tpomépiov, fxoc v - "Epyot Adpyovteg
0pBodotiag (mpoeypden €ig T 10” T0d voeuPpiov unvog). T adth) Nuépaq, dOANcIC Tod dyiov
naptvpoc Xalovrtoc. Kai pviun thg vmep Adyou kal mioav EAmida dmpnOeiong Huiv tereiov
Bonbetay mapd T0d Xp1otod Tod aAndivod Ocod MUV Katd TV TavtoydOev did te yig Kol
Ooldoonc kukAmodvtov Nuag abéwv Ex0pdv [...]. Tekeitar 6& Totadtn 1 cHVAELS €V TD
oefoopin avtig <thg O@c0ToK0L> 0lK® TM OvTL &v BAoyépvauc. I'ivetar 8¢ 1) dxoiovdio
ovtmg Katépyeton 6 matpiapyng Embev gig v Meyddnv 'ExkAnciov kai gicépyetot did THc
mhayiag €1g 10 Gylov Buclacstiplov, Kol yivetal e0yn Tod Tploayiov kol dpyovtal ol yaAtot &v
6 duPovi Tpomaprov, Nxoc mA. 8- Avouvoduév og, Xp1oté 6 @sdc Nudv, 81t eiorkovcog THc
tekovong o€ [TapBEvov Mntpog kai diepvra&oc TOAY €ic 6€ KoTapedyovoay, KATo TO HEY
oov &heoc. Kal é&€pyetan 1 Mt kai 6te @Oaon eig v [1optav, &ig 10 Aeyouevov [tepdv,
ALGoGEL Kol Aéyst Tpomapiov, Txog & - Telyoc dkatapudymTov UMY TV YPIoTIAVAY DTAPYELS,
®cotoke [Mapbéve: TpOg G& Yop KATAPELYOVTEC HTPOTOL SIUUEVOLEY, KOL TAAY QAUOPTAVOVTEG
Exouév oe mpecPevovcay. Ao gvyaplotodvteg Bodpév oot Xaipe, kexaprtmpévn, 6 Koplog
ueta cod. Kai sicépyeton 1 Mt €v Bhoyépvaig, kai 6o&dlovaty ol yailovies. Avtipwova 68
0V yivovtal, AL’ e00Emg 10 Tpicdyiov. To mpokeipevov, mofc Movcéms Acmuev 1@ Kupio,
EvOOEmG yap dedo&aotat. Xtiyog: “Inmov kai dvafatny. ‘O drdctolog tpog Epesiove:
Adehgoi, 6 Ocdc mhovslog AV v EAéet, TENOG: Tva 8V avToig mepmatiompey. AAANAOVI0, TXOC
a’. Xtiyog: MvnoOnti, Kopie, thig cuvaymyiic cov, Eoc papdov kinpovouiag cov. Ztixoc B
‘0 8¢ Oed¢ PactAedc NUAV TPO AdVOC, EmG &v uéo® TG YNs. Evayyélov kota Matbaiov,
ke@. pxd’ - Eimev 6 Koproc: &xete miotv @cod, auny yap Aéym dpiv, 611 d¢ v simn td dpet,
TEAOG: 000¢ O [Tatnp VUMV O &v Tolc 0VpaVOIc Apeicel TO TopanTduate VUMY, Kotvovikdv:

[Totprov cwtnpiov Anyopuat
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16 August (Typicon, pp. 372-377)
Mnvi 1@ a0Td 157, 1| AVAUVNOLG TG TTEPL NUAG LEYAANG Kol dvurtepPANTOL TOD 0D MUY
euavpomiog, ot fjv Ta EneABovio TdV Ayopnvadv TAN0T, Katd ToLS ¥pOdvovg AEovTog ToD
Toavpov, Tod kol Kdvmvoc, kKol KukAdGavTeg TV HeYAANV TadTv TOAY 014 Te Yii¢ Kol
Oaldoonc, TpecPeiog Thg movaypavtov avtod MnTpds, dndiece Kol
dépOetpe [...]. Tekelton pviun thg LETO OiKTIPUAY EmeveyDeione ULV &v TOIg TOAL ¥pOVOLg
PoPepdc ameiific Tod celopod, g map’ EAmida micay EAVTPMOGOTO NS 6 PIAAVOpOTOg OdC.
'H 8¢ dxoAovbia yivetar obtwe: Eig v mavvuyida ov koatépyetar 6 motpripyne. ['vetan
AYVIKOV TETANpOUEVOV TiYouV TO KaT’ £00¢, Kol HETA TO AVYVIKOV YIVETOL 1] TOVVVYIG KOTAL
ta&wv. Kai 6 6pOpog év 1@ dupmvt, kai gig 0 keAedel avtipmvov Katépyetol O TaTpLapyng Kol
gloépyetat 010 TG TAayiog €ic TO dylov Buolactiplov, Kol yivetal Hetd TO TEAOC TOD
YOAAOUEVOD AVTIQP®OVOV VYT TPLGOYIOV, Kol dvépyovTal ol yaATol &v T@ dufmvi kol
amapyovtar Tpomdplov Tiig MTic, Nyog 8 - Evhoyntog €1, Xp1oté 6 Oedg Nuév, o1t
€0avpdoTmoag 10 EAedg ooV & TH TOAEL TG Ay pavTov 6oLV MNTPdS: TG Yap avThg IKeoiag,
EMTPOO® &V TQ Pparyiovi Gov TOV LoV GOV TG TPocdoking TV £xOpdV, d150V¢ oYLV TO1g
Bactledov Hudv, Oc phdvOporoc. Koi So&alovoty év 1@ ®opw ol wéltar. Eito Aéystar 1)
HEYOAN €kTevT) Kad €10° obTog &pyovat ol yéktat To avtd Tpomdptov. Eig 8¢ v Attdiov
[Ioptav, Tpomaprov, Nyoc & - ‘H ol cov, Ocotdke, 1| £v 6ol Paciledovsa, PeydAmy vV
Mtpwbeica S0 oD mEPIOTAGEMY, GE TPOG DUVOV €0YOPIOTIOG TPOPAALETOL TV Ayioy GOV
eoviv, eBeyyouévn kai Aéyovcso: Meyolvvet 1 yoyn pov tov Kopiov, éti €énoincév pot
peyodeio 6 duvatog Kai povog moAvéreos. Kai v @ €yyilew i Xpvoi) [1optn, Aéyovot
Tpomdprov, Nyog & - Telyog dxaTapdyntov MUY TdV YpLoTiovdy Vmapyelc, Ocotdke Taphéve:
TPOG GE YOP KOTAUPEVYOVTES, ATPMTOL SIUUEVOLEY, KOL TAALY QUOPTAVOVTEG EYOUEV OF
npecPevovoay. Ao evyapiotodvieg Podpév <cor>- Xaipe, keyopitopuév, 0 Kbplog petda cod.
Kai s0&alovowv oi yaktar gic v Xpuoijv IToptav 10 adtod Tpomdpiov, koi AEyel 6 d1dKovog
TNV HEYAANV EKTEVIV KOl TTAALY ApyovTal ol yaATol TO avTtod Tpomdpilov. Kai gioépyetan 1) At
&V 1® oefaopin oikm TG dypdviov Agomoiving NUdV Bgotdkov Kai detmapfivov Mapiag T@
vt TAnciov i avtiic Xpuoiic [Toptng, @ émieyouéve Tepovsainu, koi Ekeloe OUOImG
do&alovotv ot yaAtal TO oTO TPOTAPLOV. AVTipmVa O€ 0V yivovTal, GAL’ e00Emg TO
tpiodytov. Ipokeipnevov, fxoc Bapvg: Tic 0sd¢ péyog dg 6 Asdc udv. Ttixoc: Koi simo viv
np&aunyv, adt 1 dAloiwoig thg de€1ag Tod Yyiotov. O dndcotoroc mpog Epeciovs:
EvAoyntoc 6 Ocog kai [Tatp tod Kvpiov Hudv Inocod Xpiotod, téhog: €ig Emavov 66ENC
avtod. AAniodia, Mxog a’. Ztiyoc: Acate d Kupim dopo kovdv, 81t Dowpactd émoincsy 6
Kvprog. Evayyéhov kotd Todvvny, kep. pAR - Einev 6 Kbpiog toic £onvtod podntoic: &yéd sip

o7

dumelog, T€Log: Kai 1 yopd VUGV TANP®OT. Kowvavikdév: TTothplov cotpiov Aqyopot.
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AMo- Aiveite tov Koprov. Thy adti] nuépa, d0Anoic tod ayiov pdptupog Alopndoug [......].
Teheitan 6& 1 adTOd GVVAELS &V TA AYIOTATEO aDTOD HopTLPi® T@ SVl Eviov T0D cefaciov
oikov Th¢ mavayiag aypdvtov Aeomoivng MUV Ocotdkov kai demapbivov Mapioc TAnciov
¢ Xpvotig [Toptnc. T avti fuépa, 4OANnoig tod ayiov paptopog Mopwvog [...]. TR avth
NUEPQ, VAN TOV Ayiov popTipmv @vpcov, Agvkiov, Kopwvdatov kal Thg cuvodiog avtdv.
Teheitan 6& 1| avTdV cvvaéic TAnciov Eleviavdv. Kai pviun tod 66iov Tatpdg nudv

Alyhovog tod dvaympntod

29 August (Typicon, pp. 386-387)
Mnvi 1@ o0t® K0, pviun th¢ AmoToung ThS TIing KEQATG ToD aryiov TpoerTov Kol
Boartiotod Twdvvov [...]. Teleltat 6& 1 adTod cOVAELS £V TG AYIOTATO ADTOD TPOPNTEIW TG
OVt v 10i¢ Zmapaxiov, Thc Atiic Ewbev amo tiic Meyding Exkinociog anepyopévne. Eig tov
Vv’ xad €i¢ Vv gicodov Tpomdprov, Ryog mA. o~ H tod IIpodpduov EvdoEoc dmotoun.
I[Ipokeipevov, Mxoc Papvg: Edeppavoicstar Sikatog v td Kupim xoi. Ztiyoc: Eicdrxovsov, 6
®edc, TG POV Hov, Eng: Tpog oé. Xtixog B+ [Ipoceievcetar avOpwmog, Emg: 0 Oedc. O
amootorog [Ipa&ewv: 'Ev taic nuépaig €keivaug, g éminpov o Twdvvng, téhoc: 6 motedmv
Sucarodrat. AMNAova, 7o Th. o', Ttiyoc: PdC dvéteide ¢ dikoim, Eng: €DPPOGHVT.
Evayyéhov kata Mdpkov, ke. v(- T@ koapd Exeive, fikoveev Hpddng 6 Bactheng, T€hog:

kol 6oa £didagav. Kowmvikov: AyorliidcOe

31 August (Typicon, pp. 386-387)
Mnvi 1@ o0Td Ao, pyqunv Enttedodpey TV Katabécemv thg Tyiog {dvng g mavaryiog

®eotdKov &v T Zopd TdV Xahkompateiwv. Zntet €i¢ Tod iovAiov tag B v dkolovbiav.

Palm Sunday (7ypicon, pp. 64-67)
T1) xvploxt, 1 pHeTd Paiov andvinoic Tod peydlov Ggod kol Zmtipog MUV Incod Xpiotod.
Teheitan 6& 1 o™ cVuvalig v Th ayliwtdtn MeydAn Exkinociq, the mavvuyidog amo
gomépag terovuévng. I'vetat 8¢ 6 dpBpoc v 1d aupovi, kol Aéyetar: Evdoyeite, kai €ig Tov v’
Aéyetan tpomapilov O mpoyeypappévov."Ewbev 6& cuvipéyovst et tod matpiépyov cuvibmg
&V TQ® paptupio TOV ayiov L paptopov, tinciov tod Xaikod Tetpamdrov, Kot obtm
Mrtavevovteg amépyoviot &v T aytwtdtn Meydin ExkAnoig. Ot pévtot fovAduevol Katd tnv
TPOTNV cLVNOEIY GLVAYOVTAL &V T® HopTLVPi® ToD dyiov Tpdewvog, TAnciov Tod
Xopovvdov, Kakeibev Atavedovieg Tapayivovtal £v T® poptupiom tod ayiov Popavod &v toig
‘EleBiyov. Katd 8¢ v viv cuvnbetay, anépyetol, ¢ Tposipntol, O ToTplapyng ig Tong

aylovg p’, kai dtavépet Toig cuvelBodaty, igpatikois Kai Aaikoig, ta Pdio. Kai yivetot svym
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10D Tproaryiov, kai dpyovrot ol yaAtoL. &v Td dupmvi Tpomdpiov, qxog o - THv KoV
avdotaoty, kol &v 1@ Popy do&alovat, kai &v tf) MeydAn Exikinocig opoing do&alovoty.
Avtipova 8¢ o0 yivovtal, AL’ g0 10 Tprodytov. Tlpokeipevoy, qyog &, woludg pii'
EvAioynuévog 0 épyduevog. Ztixoc: 'E&oporoyeioe 1@ Kvpim 6t dyabog. O dndotoloc mpog
Ounmnoiovg: Adedoi, yaipete &v Kvpio mavrote, téhoc: Eotan ped dudv. AAAniovio, 1xoc
o’ Acore 1d Kvpio dopo kawvdv, 8t Oavpoaotd. Ztixoc B "Eyvadpioe Koprog 10 cotipiov,
€m¢ TV dikatoovvny awtod. Evayyéhov katda Todvvny, kee. 4C - TIpod € uep®dv ToD
[Taoya, téhog: t0 onueiov. Kowvwvikov: 'Ex otopatog. AAlo- Evdoynuévog 6 €pyouevoc.

AAro-Tlotpilov

Easter Monday (7ypicon, pp. 96-99)
T B’ thg dtoukouvnoipov, pyAun TOV ayiov aroctodwv. Teheitar 6€ 1) ToadTn GVVOS0C £V TG
EMOVOU® aOTAV vod T® peyddo. H 8¢ dkolovdia yivetan obtwg: év tf) Meydn Exxkinoig,
gic 10 Televtaiov Tod EpOpov eicépyovtar Ecm Kai Aéyetat Tpomdptov, NYoG B+ AvaoTic &k
100 pvnuotoc. Meta 6& tov 8pbpov, Tpoavdyvmotg ov yivetal, GAL’ 0OV vy Kol AvTipOVa.
Kai yivovtat avtipova v, €i¢ v cowiaiav. To o, wolpog p10”- 'EAéncov udc, Xpiote 0
Oeoc Mudv. To B, waipog px’- Tailg mpeoPeiong g Ocotokov. To v, wodpuog pxa '
AMNAoO10L 1O AmAodv Sehvov, Evopdivov Emg ob elcEAON 6 TaTpépyms £v Td BuslacTnpie
d16 Tic moryiag. Eita §idmotv 6 apyididicovog ¢ dvayvaoTn sipivny kod motsl 6 Siéikovog
evynv ovvartiv. Kai dvépyovtat ol yodton £v 1@ Gupovi Kai dpyovor 10 Xpiotog avEsTn €K
vekpdv, kal eEEpyeTan 1 AT, Xpn O¢ idévoar Ot petd to £EeADETV TV ATV TPOoKLVETTAL 1|
Ocia @ifAa &v 1 aylg ExxAincig péypt tod Kopod tdv aviigavey. Ot 8¢ yaAtal, Hetd tg
MtiG, &v 1@ POp® doEGLovat, Kai O S16K0Vog AEYEL TV UEYAANV EKTEVTV Kal TOLET O
TATPLAPYNG VYNV, KOl OVTMG AmEPYETOL €1 TOVG Ayiovg ATOGTOALOVGS, Kol TAAY Ol WAATOL
do&alovor gxel. Kai peta 10 AdEa, yiveton g0y Kol AvTipova Y, T0 TPOYEYPOUUEVE THG
aylog kuprokig, kol Ta Aowrd. Kai dvti tod tpicayiov: ‘Ocot gi¢ Xpiotov éfanticinrte.
IIpokeipevov, Mo mh. 8- Eic miicay thvyiv €£/AOev. Ztixoc o’ - Oi odpavol Supyodvrar
d0&av, Emc: 10 otepémpa. Xtixoc B+ Huépa th quépa Epevyetat, Eng Yvdow. Avayvocua
v [Ipa&ewv- 'Ev taic nuépaig Ekeivaig, dméatpeyoay ol AndsTolol, EmG THC dakoviag
TaOTNG, Koi VepPaivel kai Aéyst: Se1 0DV TV GuVEADOVTI®V,TEAOC HET TAV 10 ATOGTOAMY.
AMniodio, Txog a’. Ztixoc o’ "EEopoloyicovTat ol ovpavol, Eng: ayiov. Ttiyog B’ O Oedg
gvoo&alopevog év Povdiy, Emg: kKOKA® avTtod. Edayyéhov kata Todvvny, kee. " -Oedv 00dEIC
Enpakev Tonote, TEA0G Toavvng Boartilov. Kowvovikov-Zdpo Xpiotod. Opoing 8¢ Kai &v Ti)
Meyain Exxkincig 1 oot dxoiovdio yivetal kot TaEv, xwpig 10D AvayvOoUATOS TOV
[Mpd&ewv- avaywvooketon 8¢ ovTmg £kl 'Ev taig nuépaig éxelvaig, otabeig 6 [€Tpog oLV T0iC
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10, Thoc: 10 dvopo Kvpiov codicstat. Eonépag, sic 10 Avyvikdv, mpokeipsvoy, qyog Popic:
‘O Oedc UGV €V T® oVpavd Kol &v T YT Tavta. Xtiyog o’ 'Ev €£60m Topoan €€ Aiyvmtov,
&g PapPapov. Ztiyog B+ H Bdhacca €idev, Eng: i¢ T dmicw. Xtiyoc v - Ti ool dott,

0dlacca, Eog: apvia mpofdTmy.

Easter Tuesday (7ypicon, pp. 100-101)
T v’ i dtokavnoipov, pviun thg Tavayiog Agoroivig nuUAV Ocotdkov. Teleltal € 1
towwtn ovvasig &v Blayépvaic. ‘H ¢ dkolovbia yivetor obtmg: gig OV 6pbpov, €ic 10
televtaiov gicépyovion E6m Kol Aéyetan t© EVLoysite, koi puetd tov v’, Tpomdprov, nyoc -
Yrepevloynuévn vmapyelc. Kai peta tov 6pOpov 1 tpoavayvmaots. Opoing 8¢ Kai &v
Blayépvaig 10 avto tpomdpiov. Kai dmépyetal 0 matplapyng Letd thg At kol Aettovpyel
gkel. Kai yivovton avtipmvo v, o mpoyeypappévo tic aylog kuproic. Ipokeipevov, fxoc v,
®OM T OgotoKOL: Meyahdvel 1 yoyn pov Tov Kdplov. Xtiyoc: ‘Ot énéPfreyev €nt v
taneivooty, Eog mioat ai yeveai. Avayvooua tdv [pa&ewv: Ev toic nuépaig Ekeivaig,
otadeic 6 [Tétpoc, Téhoc: cmbnoetar. AAAnlodia, fxoc mA. 8. Ttiyoc: Avactnd, Kipte, eic
TNV AvaTovoiv 6ov, £Em¢: Tod ayldouatog cov. Evayyéhov kata Aovkdy, kep. TAO - T@
Kap® €xeive, 0 [TéTpog dvaotdc, Télog: év 1] KAdoel Tod dptov. Kotvovikdv: Zdpa
Xpiotod. ‘Eonépag, gig 0 Avyvikdv, mpokeipevov: @wovi] pov poc Koprov ékékpaa, Emg: Kol
npooecyév pot. Xtiyog o’ Ev fuépa OAlyemc, Emg ovk Ematnon. Xtiyog B+ Amnvivato
TapokANOfval, £Enc: Kol edepaviny. Xtiyogy - ‘O ®edg, &v Td ayim 1 666¢ Gov, E0g O TOIDY

Bavpdoio.

Pentecost Monday (7ypicon, pp.140-141)
TR B” fiyovv 11} Emavprov tiig N, oOvaig telelton TOV ayimv Kol TOVELPL®V ATOGTOA®Y £V
TQ GENTA AVTOV HEYOA® AmocGTOAEl®, THG MThg Embev dmd ThHg Meyding ExkAnoiog
amepyopnévng &v 1@ @Op® Kol PETA TOG £KET GLVNOELS EVYAG TOPAYIVOUEVNG €V TH] Elpnuévn
ouvaéel, kol ti¢ Osiog Asttovpyiog kKol pootoywyiog Ekeioe Emtelovpévng. T oot quépa,
pvnun Tig petd phavdporiog éneveyxdeiong Huiv poPepdc dmeiiic Tod ceiopod, 1g Tap’
EATIO0 mhoaV EAVTPDOGOTO NUAG O EIAGVOpmToc Bedc. H 8¢ dkoArovdia yivetar obtwe: petd
Vv andivcty 10D Opbpov Katépyetal O TaTpLapyNg Kol eicépyetal d1d TG TAayiag €ic TO
dylov Buolactiplov. Kai yivetor vy tpicayiov, Kai dpyovtot ol yaAtal &v Td Gupavt
TpoTaprov, Nyog mA. 8" ‘O dmPAénwv &t TV Yijv kai o1V adTHV TPEpEY (TPosypaen TH KC’
100 OKTOPpiov uNvog). kal &v 1@ Popw do&dlovotv. Kal Aéyet 6 dpyididkovog Ty pueydinv
EKTEVIV, KOl TAALY ApyovTal ol WaAToL TH avTiic MTiig T0 Tpomdpiov. Kai §te eicélOn 1 At
&v 1) ékkAnoiq T1dv Blayepvdv, o&alovaty ol yaAtal. Avtipova 8¢ o0 yivovtal, GAL’ 00V
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0 tprodytov. TO mpokeipevov, fxoc mh. B’ Tdcov, Kopie, OV Aadv Gov Koi edAGYNGoV.
Ytiyog TIpog o€, Kopie, ékékpala, Emg an’ €uod. O dndotoroc mpoc Egeciovg Aderoi, dg
TEKVOL QOTOG TEPUTATELTE, TELOG VUMY Td Kupim. AAniovia, fyog mh. o’ ‘O Ogdg, dndom
Nuag, Eog oiktipnoog Nudc. Evayyéhov katd Matdaiov, keg. pra’ - Einev 6 Koprog: dpdite

U1 Katappovionte, T€Aog: kel gipt év péo@ avtdv. Kowvovikov-ITomplov cotnpiov.

Pentecost Wednesday (7ypicon, pp. 142-143)
TR 6" peta v N’, ouvalig tdv ayiov apyoayyéiav MuyanA kol Cappmi. Teleitot 08 &v Td
Ay10OTATO aOTdV 0k &v T NEo Talatim. H 6& dkolovbia yivetar obtwc: mepl dpav B’
EEEpyetan N At anod g Meyddng ‘ExkAnoiag, yadAleton 8¢ O povoyevng Yiog, kol
napayivetal &v 1@ Néo [Moratie. Kal peta v elcodov Evla, to tprodytov. [Ipokeipevov,
Mog Papvc: Koproc ioydv 1@ had ovtod ddost. Ttiyoc: Evéykate 16 Kvpio, o kol Tymyv.
‘O amdotorog Tpog ‘EPpaiovg Adehpot, €1 0 U’ ayyélmv AaAnOeic, Télog: d1d madnudtmv
tedeidoar. AAnlodio, fxoc . 8- Asdte dyodacdueda, Eog: Td coTipt HUMV.
Evayyéhov kata Todavvny, kee. " T koapd Exeive, n0éANcev 0 Incodg EeAbeiv, Téhoc:

€mi TOV LoV 10D AvOpdTov. Kowvavikov:

All Saints Day (Typicon, pp. 144- 147)
11 8¢ émavplov fiyovv tf) Kuprokt) peta v N, pvnun értedeiton 1OV adtdVv ayiov Kol
KOAMVIK@V HopTOp@V TOV €V TAGT T 0IKOVUEVT KT d10(pOPOVG KOLPOVG LAPTLPTCAVTOV
VIEP TOV GVOUATOG TOD HEYAAoV Beod kal Zwthjpog NUdV Incod Xpiotod. Teleltat 08 1
oLt oOvVagLS &v T aytwtdtn Meyddn 'ExkAnoiq, Thg movvoyidog and 0TéPS YIVOUEVNG,
Kol £V T® ETOVOU® aDTOV vad T@ OVTL TANGIoV TOV Ayiov ATocTOA®Y TOV UeEYAA®V, EvOa
Kol 1 ATy 4o tiic Meydng "Exiknoiac dnépyetan, &v fj kad 1 Osio Aettovpyia kai
pvotaymyio Emredeitol kabmg Kai &v T Meyddn 'ExkAnciq. Aéyetan 6¢ kai €ig Tov v°
Tpomdprov Kai gic v glcodov Thc Asttovpyiog T mpoyeypappévov. Ipokeipevov, 1o & -
Toig ayioig Toic &v t) Y] avtod. Ztiyog: Ilpowpdunv tov Kvplov. O dndcstorog mpog
‘EBpaiovg: Adehgoi, ol éytol mvrec, Téhoc: kol Tekettv Incodv. AAAniovia, fyoc &
"Excéxpatov oi dikoiot. Edayyéhov katd Matbaiov, keg. vy -eimev 6 KOprog Toic avtod
pobntaic: moc 60Tig OLOAOYNGEL, Kol AEYel EOC APVINCOUOL ODTOV KAY®D EUTPOcOey
TODOHOAOYNGEL, Kol AEyel Em¢ dpvnioopat oTov Kayd Eumpocdey Tod [Totpog pov, kol
uepPaivel ig keP. ¢° Kol Aéyel: 0 QLY matépa §j UNTéPQ, Kol AEyel E0C 00K EGTLV [LOV
dErog, kai VepPaiver eic ke.pe” kol Aéyet: dmoxpideic 8¢ TTéTpoc eimey adTd: 180V Mg

apnkapev, T€hog: kol oi Eoyarol Tpdtotl. Kowvwvikdév: AyaiidcOs
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All Saints Wednesday (7ypicon, pp. 146-147)
TR 6" petd tdv ayiov Tdvtov, cvvaéic Thg Tavayiag, dypdviov Agomoivig MUV Ocotdkov
kai agmapBEévov Mapiag. Tedeiton 8¢ &v 1@ oefaouie adthg oik® T® dvti &v i Tadond
[Tétpa. [Tepi pévtol voktepvny 0 Gpav, cuvipéyovoty &v T aytwtdtn Meydin Exkinoig kol
oUTm MTavevovtes anépyovral &v Td Pop®, Kol Ekeloe TAG GLVNOEIC TOMGAUEVOL TPOGEVYAG,
peta g avThg MThig mapayivovtot &v T eipnuévn cvvaéet, v Osiav Aettovpyiay kol

HLGTOY®YIOV EMTEAODVTES

Months, number of days, daylight and nigh time.

The data below can be used for the calculation of liturgical divisions of day and night.

September has thirty days with twelve hours of day and twelve hours of night.
October has thirty-one days with eleven hours of day and thirteen hours of night.
November has thirty days with ten hours of day and fourteen hours of night.
December has thirty-one days with nine hours of day and fifteen hours of night.
January has thirty-one days with ten hours of day fourteen hours of night.
February has twenty-eight or twenty-nine days with eleven hours of day and thirteen hours of
night.

March has thirty-one days with twelve hours of day and twelve hours of night.
April has thirty days with thirteen hours of day and eleven hours of night

May has thirty-one days with fourteen hours of day and ten hours of night.

June has thirty days with fifteen hours of day and nine hours of night.

July has thirty-one days with fourteen hours of day and ten hours of night.
August has thirty-one days with thirteen hours of day and eleven hours of night.
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VIII  Other texts

* Historic litany because of a draught in AD 602 during the celebration of the
Hypapante 2" of February Theophanes Confessor, Chronografia

T & avT®d ETel AvNp TIG TO HoVayIKOV oyfjia TepIBEPANUEVOC Kal €V AOKNGEL SIHAGUT®V,
omabiov yopuvoocag amo Tod eopov pExPL THS XaAKnc ELpnpng dSadpapdy Tov adToKpidTopa
TOIC Ao &V EOVE poayaipog tefvngecbot Tponyodpevcey. opoing kol Hpwdiovog Mavpikio
€1 TO PaVEPOV TPOUVIYYEIAE TA TOVT® GVUPNGOUEVA. TOD O€ PAGIAEMG VUKTL AVLTOOTTOV
MTaveDOVTOG UETA TAOTG THS TOAEMC, TapEPYOLEVOL &V Toig Kapmiavod, otacialovoty ék ToD
mAn0ovg Tveg kai AlBovg katd ToD Paciiéwg EBariov, Bote HOAG TOV PaciAéa oLV
®e0d00i®, T® VIY adTOD, dStucwONvaL Kol TV evyNV TANPOcAL v BAayépvaig. ol 8¢ dfjuot
evpovTEG AvOpa Tpocopolodvta Mavpikie kol Paddvieg adTd cayiov padpov Kai 4md
oKOpOwV TAEEAVTEG GTEQOVOV Kal €ig dvov TodToV Kabicavteg diémalov Aéyovteg: “ebpnke
TNV SaUOASa OTaA VY, Kol MG TO KOVOV AAEKTOPLY TAOTN TEMNONKEV Kol £noinoe madia Mg Ta
EvAokoDKoVda: Kol 0VOEIS TOAUY AdAfoal, AAA’ OAoVG £pipmaey: dylé pov, dyle poPeps Kai
duvaté, S0¢ DTG KT Kpaviov, tva U DIepaipeTol KAyd oot OV Bodv TOV péyav

TPOcAYAy® €ic EDYNV.” TOALOVG O€ TOVTOV MAcOG O PACIAELS ETILOPNGOTO.

* Historic litany because of a drought, Michael Glykas, Annales, 588
Trvikadta 8¢ Kol aoypod yeyovotoc Mg &ml uivag €5 un katoppoyfvat VeETOV, MTaveiog

gmoincav ol Tod Pactiémg aderpoi, kol 0 uev Todvvng 10 dyov épdotale pavoniov, 0 o0&
HéYoc SoUEGTIKOG TNV TPOS ADyapov EXGTOANV ToD Xp1oTtod Koi Td dyla omdpyava. Koi telol
00e000avTEG OO TOD PEYAAOV TOATION APikovTo péEYPL TV Blayepvdv. o pdvov 8¢ ovk
EPpeev, aAla kol yorlalon mappeyE0elg Katappayeicol cuvETpyay Té T€ 6EVOPOL Kol TOVG

KEPALLOLG TG TOAEMG

* The entry of the Synaxarium on Saint Christine, Synaxarium Ecclesiae
Constaninopoleos, Day 24.

"AOAnoig tiig drylog paptupog Xprotivng. Adtn v £k Tiic Tupimv morewc, OVpPavod Tivoc
otpatnidatov Quydtmp. “Og &v THpy® HYMAD Avayoywv adTnV Kol ToLS £0vtod BE0VG TOVG €K
xpLooD Kol £§ AAANC VANG KataokevasOEévTag Tiiog LEVELY EKEIGE TPOGETETAYEL.
Katavoncaco 8¢ 1 dryio 81t To dyuya Tadta odk dv eiev Ogol o KO YeIpdY AvOpOTOVY
ywoueva, areide ol TG Bupidog €ig TOV 0VpavOV Kol K TOV TOMUATOV TOV S1LOVPYOV
EVVONoaoa, GUVETPIYE TO TOD TATPOC EI0MAM Kol TOIG TEVNOL SIEVELLEY. ALl TODTA TAGLG

TIHOPioug Topd Tod TaTpOg VIoPdAleTaL, Kol petd Todto PANOeica dottog v T pUAOKT,
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TPOQTiG Te dryyehucic petéhaPe kod T &k Tdv TAnydv EAkn kadvyéodn. Eita v Oaidoon
Bairetar kol Vo Tod Kvpiov 10 Ogiov déxetan fantiona kalyvoodeioa Cijv, ig gpovpav
KatokAgleTal, ToD TATPOG VT TOVTO mTPooTdEavtog: 0¢ avti) T VukTi Ekpriyvuton T (ofic.
Alwv ¢ T1g TV apynVv avt’ antod EINe®g, gic £€Etacty dyel TV pdptupa 6 dartpilog. ‘H 68
OV Xp1otov knpvéaca 6podpas aikiletal, Kol mapddota teAécaca Bavpata EEKOAEGOTO
TPOG TOTV AVOPAOV YIAGdaG TPElS. Meta 8¢ Tov Alwva TovAavog Tig v fyepoviav
gxde&apevoc kapive mopoc vofailel avtnyv. @vAaydeicav 8¢ afraph épmetoic ioforolg
kataducalet kol Tpdc TovTolc kTUNOTivar Todg avTiic KeAeVEL HacToVC, £ GV AvTi aipoTog
yého pofjvai pacty. Eita v yA@dtTav meptatpsi, kol TeAevToiov DO THV GTPATIOTY KT TE
TG Kopdiag Kai TdV mAevp®dV meATolc PANOcion Td Oed 10 Tvedpa mapédwke. Teleltal o0& N
TOOTNG GUVAELS &V TQ AYIOTATE DTG LOPTUPEID, T dVTL £V T® VED TaAaTio Kol &v NOpeaig
TOAg peydhoug kai &v Td poptupeio Tod ayiov Tpoewvoc, TAnciov g ayiog Eipvng tig

apyoiog Kol vEag.

¢ Pseudo Codinus, De officiis, 227-228.
‘Ev 6¢ 1] v Baiov, £nel &t yarlopévou tod dpbpov yivetor 6 mepimartog, kol EGTIV AVAYKN

vevéabai, mg 00¢, MV, &v 8¢ Ti) Mth] Tepumatiicot kol TV Paciiéa, O pev mTepimotoc yivetar,
TePATEl 6& O PACIAELS POPAV EMIAOVPIKOV AEVKOV KOl PUKEDALOV: KOl YEVOUEVNC
amolvoemg Tod Opbpov Eumpocbev Tiig vikomolod, dmov kai 1| Thg 6dnynTpiag ioTatat iKY,

VTOGTPEPEL O PactAelc.

* Historic litany in Constantinople due to an earthquake in Antioch. Source: John
Malalas, 18:27
SUVEPN 8¢ &v ot TA Kopd Vo Bgopnviag Tabelv Avtioysio 10 Ektov avThg mdbog. 6 8¢

YEYOVMG CEIGUOC KATESYEV £ML piov dpav, Kol LETA TOLTOV PPLYHOS PoPepds, DoTe TO
avavemBévta Ktiopato KO TOV TPONV YEVOUEVOV QOP®V KATOTEGETV Kol TA Tl Kol Tvag
EkkAnoiag. Ta 0& ovuPavta MKovcdn Kai &v Talg dAloig mOAeSLY, Kal mioatl Tevhodoat
EMtavevov. Emabev 68 kal PN TOV TEPIE TG TOLEWS: TEAEVTMGL O€ &V AVT® TG CEIGUD Aypt
YOOV TEVIOKIoYIM®YV. 01 6& TeEplombEvTeg TOATTOL EPUYOV €1G TOC AAANG TOAELC, POVEPOL OE
&v 10ig dpeotv drovv. 6 O matprapyns Eepainoc mévto o yevoueva avinyayev 1@ PoctAel:

Kol akovoavteg ot £v T Bulavtio ta cuufavta Eltdvevov mi Nuépog ikavag,.

* Historic litany in Constantinople due to the cinders from the eruption of Vesuvios in
AD 472.
Malalas, 14 :42
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... TTOVTOG TELTUODLapLTEPO. DPON dreiln Ocod kol Avaykn wpbnoay yop &v () dépt
TopooOVROELS TOPPOPODTOL VEPELNL KO OGOVODTIW TOP PPEYEIV TPOTATEIAODGOL KOl
KatapAécor Ty moAy ¢ to. Loooua wlol. 110g 0€ 0 Aaog Ev ol iepois KaTéPevyov vaois 10
«Kopie éAénaovy kpalovtes éktevdg, oD un To100THS TTEIPABival Opyiic Kol TVPOS TOI0VTOD
wopoveiwua yevéalor thy moAy kol tov Aaov. A1o kai 6 poel dyabwtotos Kopiog, 10 Tis
O1KOIOG OPYIIS GTOTOUOV CUYKEPATOS TPOG TO EVOOTIUOV, TOP UEV 0VK Efpeev, avBpamovg d¢
ob kotépAetev, Efpete 0€ uédarvow (Eovaay aibainy domep Gmo Koauivov 6p’ dpog EoTEPIVIIG
UEXPL UEGOVDKTIO, (DG KOADQOIVOL THY YIIV Topo. HiKpoD EG YOVATOD GVOPOg, Kal
KateplEyOnoay Kijmol Kol Ut OOTEP GO «TVPOSKALOUEVOVLY. TEKUNPAUEVOS O O faTIievg
codouTIKiic Tpalewe obuPolov elvar v to100THY Oc0D SpynYy TpocéTacs Kedvods dvopag
TIvVog Hootedool Ty moAy. OI O0& TEPIEPYATAUEVOL THUEADS EBPOTOY TAEIOTOVS TS COOOUITIKIG
UVOOPAS TPOCEDS TOUUETEXOVTAS, OVTAV TOYOVIWV GATADGS GALO UEXPL KOL GPYIKWOTATOV KOl
TEPIPAETTOV GVOP@DV 00S 0 Paoirels, i¢ dAL0S T1 cDIVEES (NAWTHS, EMOIVHAGTHOE O10POPOG*
TIVOG YOp ONUEDTEL KOl QLAOKAIS Kol ECoplalg KATEKPIVEY, TIVAS o€ T@ TS Botaaons fvld
KQTETOVTIOEV, GAAWYV O€ TG TOD GOUOTOS GTOKPVLPA. uopia. ECEteuey. Tavta 0 moidv kol Ocd
EOepomevey Kol TOALOVS TG HVOOPAS CUOPTIOS TOPETTEILEY Kal THG Oikaiag Oeiog opyiic Ty
ol Eppvoato’ Exl d¢ tij¢ avtod faociieiog Efpelev év Kwvotaviivovmolel koviow Gvti
Ppoyiic koi Emi maAaLaTi] DYovg EGTHKEY EIG TOVS KEPGUOVS 1] KOVIO: KO TOVTES ETPEUOV
Aravebovteg kol Aéyovteg, 611 ‘Tip v kai éofécln kai ebpéln kovia tod Osod

prlovOpwrevoouEVoD

* Historic momment of the heretic addition to the Trisagion, on the day that the
commemorative processions for the cinders was taking place

‘0 8¢ BactAeng TVOC TAV APYOVI®V TPOGETUEEVY €IC TOV VAOV TOD Ayiov Bg0ddpov TV
Ypwpaxiov €’ dufmvog v Tpocsnkny tod Tpioayiov VoPdALey, Hote TO TAHON
ayavaktodvta £EAOETV Katd TNV MUEPAV TG MTHG YIVOUEVNS €V TA TPIKOYY® Ol TV KOVLV*
nvika kol Tyobeog 61” €yypaeov VTOUVNGTIKOD TACLG TOAC EKKANGIOIG TG TOAEWS
TPocétate TO TPLOAYIOV £V TOIG MTAlG LT TG TPooHNKNG ginelv. Omep TOALOL Pofolpevol
gmoimoav. oi 8¢ povoryoi GAlov yoludv AoV yaAkovteg. Tovtovg 8¢ idav 6 Aadg
gxpalev-koAd NABoV o1 dpBOSoEoL. TTAGIC TE TOAAT YEYOVE KOd SUTPNOUOC OTKmV TOAAGY
Kol eovot popiot, Tod OyAov Katafodvioc AvacTtaciov kol dGAlov faciiéa aitovvimy,
BitoAtovov 6& Tavtov eDENUOVVTOV MG ADTOKPATOPN, HGTE PLYETV AVOGTAGIOV Kol KpuPijvorl
&v mpoaoTei® £yyve Blayepvav, O’ avtiic 6& Apeddvnc vPplodijval d¢ TOAAGDY Kak®dV oiTiov

XploTiovoic.
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* Dedication of the Great Churh
Georgius Cedrenus, Chronographia, Volume 1, p. 652

T 10" Ere1 yéyove Ta £yKaivia TH¢ peydAng ExkAnoiog, Kol EERABEY 1 At amd TG dyiog
AVaGTACEMG PETO TOD TATPLAPYOV Kol TOD BACIAE®MG LV TA Ao®. Ao 08 THG NUEPAS THC
KOOGEMC OOTNG UEXPL TOV EyKauviov &tn & pijveg o kol uépat U mapiiAbov: v yap d .cn’
£tel Ao KTioewg KOGHOL, ivoKTimvog te’, T kY Tob Pefpovapiov unvog, dpe TpdT TG

NUEPOC, TNV TG LEYAANG EkkAnciog avotkodouny fip&ato motelv Tovotiviavog

Theophanes Confessor, Chronographia, p.217, p. 238

Ale&avdpeiog éniokomoc [aivag €toca’. . iy a’. a’. 8". a’. w’. Tobvte T® ETel UNvi
AexepPpio k', ivdktidvog o, yéyove ta TpodTepa Eykaivia Thg HeYOANg EKKANGiag Kol
EENADeY 1 Mt amd Ti|g ayiag Avaotaciog, kadnuévov Mnva tod Tatpidpyov &v @ Poctikd
dyAuatt, kol Tod Bacthéng GLAMTAVEDOVTOC TG Aad. YivovTar ovv 4md TS MUEPOS THC

KOOGEWMC TG AyIOTATNG HEYOIANG EKKANGiog HEXPL TOV Eykavicv ETn & puijvec o’ uépatt’.

@ 0¢ AskepuPpio unvi kd” yéyove Ta £yKaivia TH¢ peydAng ExkkAnciog To debtepov: 1) 08
TAVVUYIC TOV aOTAOV Eykaiviov yéyovey gic Tov dylov [TAdtwva, kol EERAOey €kelbey O
natplapyns Kovetavrvovndremg Evtoylog peta thg Mg, ovumapdvtog kol tod Paciiémd,
Kka0eCOUEVOC €V T OYNLOTL KOl POPBV TO ATOGTOAMKOV GYTiMa. Kol KpaT®dV TO dylov

€VAYYEALOV, TAVTOV YAALOVI®OV TO ““Apate TOANG, Ol APYOVTES, DUDV.”.

* Earthquake on 9" January, AD 869
Neophytus Incclusus, Panegeric vivlos, 17:115.

Qoavtwe xai év i) apyi] tijc Pooiieiog Tob avtod Booiieiov 100 faciiéwg, v i évvaty Tod
Tovvovopiov unvog, Popvtatov ExeveyBevtog GgelouoDd 0v HOVOV TAEITTO TV OIKNUATDV

KQTETEOOV, QAL KOI O &V T ZTyuatt ueyiotos s aypaviov Oeotokov KateoTpopt Va.og.

* Historic litany because of a heavy winder
Socrates Scholasticus, Ecclesiastic History, 7: 22

Q¢ 0¢ memANpwUEVOD AVOPDY TOD ITTOOPOUOD ETETEIVEY O YEWMDV TOALOD VIPETOD
KOTOpPOyEVTOS, TOTE O1) TV éawToD Yvadunv 6 Paciiets, oiav elyev mepi 10 Ociov, S1inv
Kabiotnotv, T@ ONU® TPOTPWVHOOS OLG. TV KNPOKWV: «AAAG TOAAD Kpeiooov, Epn,
Katappovioovtog ¢ Géag koivi] mavrag Aitavedoor Ocov, 6nms GfLoPEIS TOD EmkelUéVOD

xeadvog poloyBeinuev.» Kai obmw mwav €ipnro 1o Emog, kol adv Yopd ueyioty &v 1@ inmoopouq
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MTavedovTes BUVovS €k auUPOVIOS TAVTES GVETEUTOV T() Oed Kal OAN UEV ) TOMG uio. EkkAnaio,
EYEVeTo, POTIAEDS 08 UECOGS EENPYETO TOV TUVWY £V I01WTIK®D TYHuoTl Topevouevogs. Kal tijg
EATIO0G 0Dy HuapTev: 0 anp yop €ic 10 001VOV uetefaieto, kal €k o1toocias i tod Ocod

prlovOpwrio edeTnpioy TOPEIYE TOIG COUTATTY.
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IX Monuments

.. .. . 42
Surviving and not surviving structures that have been converted into mosques*®

Table 54 Not Surviving Structures

Ottoman name

Yildiz Dede Tekke

Acemi Aga Masjid/ Lala Hayreddin Masjid

Gungormez Masjid

HamzaPasa Masjid

Balaban Aga Masjid

Segbanbasi Ibrahim Aga Masjid

Haydarhane Masjid

Name

The Church of Saint
Mary Chalkoprateia

Date

5th

5th

1th-
13th

28 For further bibliograpgy and information see (Mathews, 1976; Miiller-Wiener, 1977; Kirimtayif, 2001)
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Ese (Isa) Kapi Masjid/ Ibrahim Pasa Masjid/Manastir

Masjid

Etyemez Tekke masjid / Mirza Baba Masjid

Imrahor Ilyaas Bey Mosque

Arabaci Bayezid Masjid

Segbanbasi ferhad Aga Masjid

Seyh Murad Masjid

Purkuyu or Perkuyu Masjid/ Parmakkapi Masjid/ Kandili

Guzel Masjid/ Katip Husrev Masjid

Sivasi Tekke Masjid

Hoca Hayreddin Masjid

Suheda Masjid

Odalar Mosque

346
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Toklu Ibrahim Dede Masjid

Sinan Pasa Masjid

Table 55 Surviving Structures

Ottoman Name
Ayasofya Mosque

Kiiciik Ayasofya
Mosque
Kalenderhane

Mosque

Molla Giirani
Mosque

Bodrum Mosque

Koca Mustafa Pasa/
Stimbiil Efendi
Camii

Sancakdar
Hayreddin Masjid
Manastir Masjid

Fenari Isa Mosque

Zeyrek Kilise
Mosque

Seyh Suleyman
Masjid

Name

Hagia Sophia

Saints Sergius and
Bacchus

Church of
Akataleptos (Church
of Diaconissa)
Church of Saint
Theodore

Church of Myrelaion

Church of Saint

Adrew in Krisei

Monatery of Gastria

Kyra Martha (?)

Church of
Constantine the
Lips/ Church of
Saint Mary
panachrantos
Church of Saint

Savior Pantokrator

?

Saint Thekla

Date

4th

6th

12th

11th-12th

10th

8th

13th

10th

12th

13th-15th
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Eski Imaret Mosque

Fethiye Mosque

Ahmed Pasha
Mas;jid

Kefeli Masjid

Kasim Aga Masjid

Kariye Mosque

Atik Mustafa Pasa
Mosque/ Koca
Mustafa Paca
Mosque/ Hazret-I
Cabir Mosque
Giil Mosque

Saint Savior
Pantepoptes
Pammakaristos

Church

Saint John the
Baptist in Trullo

Monastery of

Manuel

?

Church of Saint
Saviour in Chora

Church of Saints
Peter and Mark

Church of Saint

Theodosia

12th

llth

12th

9th?

11th

9th?

9th
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Map 1 Litanic Sites according to the Typicon of the Great Church
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Map 2 Density of litanic sites, within a radius of 500 meters. Proximity is visually represented
by warmer colours. The different colours of every site are representing the character the sites
gasin through litanic commemoration.
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Map 3 Density of litanic sites, within a radius of 500 meters. Proximity is visually
represented by warmer colours. Gradual symbols are representing the number of litanic
use. The different colours of every site are representing the thematic character the sites
gain through litanic commemoration.



2
E
2
g

Map 4 Density of litanic sites (weigthed), in a radius of 250m.
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Map 5 Standard Distance analysis of litanic sites in Constantinople.

L OFTE TT7T

Map 6 Litanic character of Constantinople using Thiessen Polygons
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Map 7 Spatial distribution of litanic troparia
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XI 3D Visualisations of the litanic landscape

Figure 71 Snapshot of the video showing the litanic use of the landscape monthly (please note
that the limitation of this visualisation is that ArcGIS does not allow the representation of
data from September to August but rather from January to December.

Figure 72 Snapshot from the video showing the use of sites monthly. The sites appear elevated
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Figure 73 Spatiotemporal relationships of litanic sites during a year (view from south west
corner)

Time Slider
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Figure 74 Spatiotemporal relationships of litanic sites during a year (birds eye view
from the west facing east
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Figure 76 Spatiotemporal relationships of litanic sites during a year (Birds eye view view
from east to west).

Figure 75 Spatiotemporal relationships of litanic sites during a year (birds eye view
from south facing north).
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