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ABSTRACT 

Kassia the Melodist. And the Making of a Byzantine Hymnographer 

Gheorghita Zugravu 
 

This dissertation is about the ninth-century Byzantine nun Kassia who is perhaps the 

most famous hymnographer of her time. Reconstructions of her character and work have largely 

been done in specialized categories, thus leading to many isolated and idiosyncratic readings. In 

contrast, this dissertation shall use a mosaic methodology, examining the various historical and 

theological developments leading up to ninth-century Byzantium, and thus giving a more 

developed context in which to examine Kassia. This new approach will allow for a stronger and 

more multi-layered reconstruction of the only female hymnographer whose work has made it 

into the liturgical life of the Byzantine church. 

 The historical reconstruction of ninth-century Byzantium will detail the social, political, 

economical, educational, and cultural milieus that all intersected and interpenetrated one another 

in discourse. In particular, it shall focus upon the figure Theodore the Studite and his monastery 

of Stoudion whose intellectual renaissance greatly affected the culture of ninth-century 

Byzantium. It shall also give an account of the iconoclastic controversy that shook the state at its 

devotional and political core. Alongside the above, this study will detail the theology that 

underpins liturgical-musical development, thus creating an amalgam that could aptly be called 

‘theomusicology.’ This idea has largely been ignored when examining Kassia and will provide a 

new avenue of historical reconstruction. 

Utilizing these various frames, this dissertation shall undertake an exegesis of Kassia’s 

liturgical and non-liturgical works, showing how they influenced both the construction and 

content of her writings. In particular, it shall examine her gnomic verses and maxims, her work 



in the Menaia, or the book that outlines the weekly services for each month, and the Triodion, 

the liturgical book used by Byzantines for their religious season known as Lent. Her sticheron 

idiomelon, ‘The Fallen Woman,’ shall receive special attention, as it is her most known work. 

This study will then draw various conclusions based upon its findings, detailing a far more 

developed Kassia than has been done previously in other studies. By explaining her 

theomusicological thought along with historical influences, this study ultimately will show how 

Kassia used music as the vehicle to carry her thematic points, creating an ecstatic emotional 

experience in her hymns. 
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Introduction 
 
  
 If one were to search the anthology of the Eastern church’s liturgical tradition, they 

would find that, predictably, the authorship is almost entirely male. This, of course, does not 

degrade their luminary genius whose works hold far more than the perfume and subsistence of a 

minute. Their names – Romanos the Melodist, John of Damascus, Andrew of Crete, Photios the 

Patriarch of Constantinople – are well known to any that are familiar with Byzantine 

hymnography. Their pens inscribe the chants of the divine into the souls of their listeners, 

affecting countless generations. The themes of the human experience – guilt, death, sin, 

repentance, rejoicing, resurrection – arch through the boundaries of time itself, twisting past the 

barriers of chronos which separates them from now, and intersecting and penetrating the souls of 

the faithful. 

 However, amidst this male ensemble stands a lone woman, a tiny flare amidst a torrent of 

concentrated fire. It would seem that such a spark is insignificant, and yet it is a spark that 

catches hold of something and struggles to enlarge itself, to enlighten that which it touches, and 

encompass everything in sight. It is the flare that ignites the flame, which causes it to be alive 

and enrapture entire forests, towns, and countrysides, enraging across the plane and taking all 

into its path. It is the flare which after the fire is lost that has left the remains fertile, pregnable, 

open to new ideas, new experiences, or to relive old ones. 

 This divine flare is none other than Kassia the Melodist, a ninth-century Byzantine 

monastic who is the only female to have her works become part of the liturgical corpus of the 

Eastern Church. Her voice is one of outspoken faith, great literary prose, and musical talents, 

making her perhaps the most unique and prominent female Greek poet of the Byzantine era. 

Although few facts are known about her life, when they are reviewed alongside her youthful 
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correspondence with Theodore the Studite, her hymnography, poetry, the Byzantine musical 

compositions that have been attributed to her, and the famous story passed downed concerning 

her interaction with Emperor Theophilos, one is introduced to an outspoken and captivating 

woman of the Byzantine Orthodox Christian faith who lived from approximately 810 to 865 

A.D. Furthermore, one is able to see a woman of rarely matched poetical and musical talent, all 

evinced by her lone female status amongst an orchestra of men. 

 When a critical eye of a historian looks at Byzantine female hymnography one can easily 

discover that women’s authorship did not flourish in Byzantium.1 Contrary to this, the 

collections of male hymnodists could fill volumes, as they have, and ranged from all different 

parts of the world: Greece, Palestine, Syria, as well as from the islands of Cyprus, Crete, and 

Sicily. The sociopolitical and economic background of each hymnist varied greatly as Byzantium 

was essentially a melting pot where a synthesis of various cultures took place. This variety is 

seen in the signatures of hymnographic manuscripts, which ranged from the anonymous 

amartolos, or ‘sinner’, to Emperor Justinian (527-565 A.D.), who not only wrote in imperial red 

ink the troparion ‘Monogenes Hious’, but also ordered its insertion into the Divine Liturgy via 

his position of power.2 Though manuscript sources of liturgical hymnography and music have 

survived in great number, the practice of anonymity was so utilized in Byzantium that 

composers’ names were often omitted, a self-censorship which only increases the further back in 

history one goes. The irony is that this tradition was one of the few ways a woman could hope to 

have her works published due to the patriarchal bias of ninth-century Byzantium.  

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
1 Anna M. Silvas, ‘Kassia the Nun c. 810-c. 865: an Appreciation,’ Byzantine Women: Varieties of Experience 800-
1200, ed. Lynda Garland (Burlington, VT: Ashgate Publishing, 2006), 18. 

 
2 Spyros Panagopoulos, ‘Kassia: A Female Hymnographer of the 9th Century,’ in 1st International Conference of 
ASBMH (1993), 111. 
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Despite the large number of male hymnodists whose names have traversed the annals of 

history, very few female hymnodists have been able to accomplish the same feat, if remembered 

at all. Furthermore, only a few have had the advantage of being of upper-middle to upper 

socioeconomic standing and were literate, a rarity for their time period, especially given their 

gender. Interestingly, they were all, barring one exception, nuns: Martha, mother of Symeon the 

Stylite; Theodosia; Thekla; Kassia; Kouvouklisena; and Palaeologina.3 In the case of 

Palaeologina, there is no existing knowledge of her life other than being the daughter of a certain 

Ionnes Kladas. Out of all these Byzantine female hymnodists, only the names of Kassia and 

Palaeologina survive in the manuscripts possessed.4  

Kassia, without competition, was and remains the most prominent and successful female 

hymnodist not only in the history of Byzantium, but of the entirety of the Eastern Orthodox 

Tradition. She is, as stated earlier, the only woman to have her work become part of the liturgical 

life of the church. This fact becomes more strikingly, and disappointingly, apparent when in a 

1601 A.D. Venetian copy of the Triodion, the Lenten liturgical book of Eastern Orthodox 

Christians, she is the only female depicted on its cover. Beside her are many celebrated male 

companions from ages before and after.5  

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
3 Eva Katafygiotu Topping, ‘Women Hymnographers in Byzantium,’ Diptycha 3 (Athens: Hē Hetaireia, 1982-83): 
99. 

 
4 Ibid., 103. Topping advances the argument that only those who were outstanding in their writing would have their 
words preserved, implicitly meaning that it was only the works of Kassia and Palaeogina that were of any literary 
value. 

 
5 This is reproduced in Acta Sanctorum, Iunii II (Paris & Rome: 1867), xvii. The male hymnographers who appear 
beside her are John of Damascus, Kosmas, Joseph, Philotheos, Arsenios, Babelas, Ephrem the Syrian, Andreas of 
Pyros, Sergios, John, Basil, Leon Maestor, Leon Despotis, Anatolios, Kyprianos, Methodios, Georgios 
Nikomedias, John Euchaites, Andrew of Crete, Philotheos, Sophronios, and Germanos. In similar fashion, Kassia 
was the only woman listed in Leon Allatius’ list of Byzantine hymnodists that he constructed in 1644 A.D. There 
were seventy-one males who accompanied her. 
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 Kassia remains an enigmatic and mysterious historical anomaly among the memorable 

melodists and hymnodists that Byzantium produced in its roughly twelve centuries-long lifespan. 

Though best known for her contrite and penitential hymn ‘Lord, the Fallen Woman,’ which is 

sung every Holy Wednesday in the Orthodox Church since approximately her own time, Kassia 

still remains an intriguing figure of history who, beyond all challenges due to gender and 

temporality, has survived through the very troparia, canons, panegyric, and maxims she produced 

during her life, an impressive feat in and of itself.  

In this sense, Kassia stands out as a woman of history who exists both iconically and 

hypostatically: iconically through her asceticism, spirituality, wisdom and wit, and hypostatically 

through musical composition and hymnography. She also exists cognitively and theologically in 

her Byzantine Christian descendants, as she is a saint of the Eastern Orthodox Church (her day of 

commemoration is September 7th). Kassia represents the voice, mind, and thought of ninth-

century Byzantine piety, through whom Byzantine Orthodox Christian theology was 

dramatically penned, hymned, and finally integrated into the liturgical cycles of the Eastern 

Orthodox Church and remain unto this day. It can be safely affirmed that Kassia is a theologian 

of music.6 

Life  

Kassia came from a wealthy aristocratic family in Constantinople. Her father had the title of 

kandidatos at the imperial court, a military title given to members of the aristocracy.7 Because of 

the honor given to her father, it is safe to assume that Kassia and her family were members of the 

imperial court. Like other aristocratic girls of the court, Kassia received a private education 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
6 This title is borrowed from Silvas, ‘Kassia the Nun,’ Byzantine Women, 27.  
 
7 Silvas, ‘Kassia the Nun,’ Byzantine Women, 17.  
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which texts and subjects ranged from Classical Greek studies (especially Homer), the Scriptures, 

Patristic classics (in particular the homilies of Gregory of Nazianzus), sacred Byzantine music, 

poetry, and metre, all of whose influences can be observed in her verse and writings that came 

later on in her life.   

 Kassia is known by the various spellings of her name found in both manuscripts and 

liturgical books: Kasia, Kassia, Eikasia, Ikasia, and Kassiane. Manuscript scholars suggest that 

Eikasia and Ikasia are copyists’ errors that resulted from the annexation of the feminine article 

‘η,’ a common mistake of scribes.8 Three Byzantine chroniclers – Pseudo-Symeon the 

Logothete, George the Monk (also known as George the Sinner) and Leo the Grammarian – 

advanced the hypothesis that she was a participant in the bride show, a Persian custom that 

survived in Byzantium for about two hundred years. This show was organized for Theophilos 

(829-842 A.D.) by his stepmother Euphrosyne in the year of his ascendancy.9 According to the 

story, of the extraordinarily beautiful young women who participated in Theophilos’s bride 

show, the contestants were narrowed down to six semi-finalists, including a still untonsured 

Kassia. Having the brides line up before him, Theophilos decided he would make his final choice 

by using the bride show custom of handing a golden apple to the woman he wished to take as his 

wife. Theophilos, struck most with Kassia’s beauty while also being aware of her intellect, 

approached her first. He said to her, ‘from woman flowed corruption,’ which was hardly an 

endearing statement, but one that was unfortunately deemed acceptable at a time in Christian 

cultures when Eve was largely blamed for the original sin of humankind. With a humble, yet 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
8 Antonia Tripolitis, ed. & trans., Kassia The Legend, the Woman and Her Work (New York & London: Garland 
Publishing, 1992), xii. 

 
9 While Tripolitis admits there is no sure way to know whether the bride show legend can be authentic history, she 
suggests that the harsh and bitter language of both Kassia and Theophilos may suggests a level of validity. See 
Tripolitis, Kassia The Legend, xv. 
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righteous and witty boldness, Kassia replied, ‘but also from woman sprung forth what is 

superior,’ referring to Mary being the vessel for the incarnation of Christ, a phrase that most 

likely was taken from one of Gregory of Nazianzus’s homilies with which she would have been 

well acquainted. Reportedly, Theophilos was speechless upon hearing this and withdrew from 

Kassia with some chagrin. He decided to offer the golden apple to the milder Theodora, whose 

future role in ending the iconoclastic controversy brings a level of irony to the text.10  

Thus ends the famous bride show legend in which the beautiful, wise, yet bold and daring 

young Kassia was ultimately set free to pursue the vocation of monasticism. Some scholars are 

skeptical about the bride show legend, considering it to be a literary invention. Among such of 

this opinion are Ilse Rochow and Lennart Rydén who doubt the validity of this story.11 Others 

argue for its historicity and are of the position that it has at least some truth behind it.12 Valid 

history or not, there is nothing inherently uncharacteristic in this particular tradition of the bride 

show that does not fit the personality of Kassia that can be gathered from her liturgical and non-

liturgical works. Everything about the potential bride accords with the hymnodist that can be 

reconstructed. 

According to most accounts, Kassia did not feel dejected or upset in the least about being 

rejected by Theophilos; rather, it worked out in her favor since her heart was always set on 

ascetical and intellectual pursuits that were seeing a renaissance in ninth-century Byzantium. 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
10 Kassia, as seen in subsequent sections, was a fierce iconodule, and having been persecuted would have had an 

effect on both her personal philosophy and artistic works. The Theodora here is the same one who secretly 
venerated the icons until the death of Theophilos, in which together with Patriarch Methodios, upheld the seventh 
ecumenical council (Nicea II) and reinstated iconography into the Byzantine churches. 

 
11 Ilse Rochow, Studien zu der Person, den Werken und dem Nachleben der Dichterin Kassia (Berlin: Akademie-

Verlag, 1967), 10-19; Lennart Rydén, ‘The Bride-shows at the Byzantine Court. History or Fiction?’, Eranos 83 
(1985): 179-82. 

 
12 Warren Treadgold, ‘The Problem of the Marriage of Emperor Theophilos,’ Greek, Roman and Byzantine Studies 

16 (Durham, NC: Duke University Press, 1975): 325-33; Tripolitis, Kassia The Legend, xiv. 
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Silvas perhaps puts it best when she proposes that Kassia’s participation in the bride show was 

‘sufferance to oblige her parents.’13 If Kassia was as utterly committed to pursuing the monastic 

life as she had expressed in her letters to Theodore the Studite, it was probably the case that she 

had no intention of ever actually pursuing a life of marriage in the aristocracy. At some point 

after the bride show she entered the nunnery and began her spiritual and intellectual training. 

After becoming tonsured a nun, along with the final collapse of iconoclasm in 843 A.D., she 

founded her own convent on Xerolophos, the seventh hill of Constantinople.14  

 Kassia was the abbess to the nuns in her convent. While not only providing spiritual and 

pastoral guidance to her disciples, she also composed both sacred chants and non-liturgical verse 

for the use of her community and close circle of friends.15 These compositions included a 

plethora of hymns (troparia and canons), epigrams, and gnomic verses. Kassia’s friendship with 

the nearby Studite monks at the monastery of Stoudion, which was reinvigorated by her spiritual 

father Theodore the Studite, essentially ensured the honor of publication and literary survival for 

both her hymns and poems. These monks ran a scriptorium and played an important role in re-

editing and standardizing the Byzantine liturgical books in which they included a selection of her 

hymns.16  

 Kassia wrote forty-nine hymns that can be found in two prominent liturgical books of the 

Eastern Orthodox Church, the Menaia17 and the Triodion.18 Forty-seven of them are idiomela 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
13 Silvas, ‘Kassia the Nun,’ Byzantine Women, 21. 
 
14 Tripolitis, Kassia The Legend, xv. 
 
15 Silvas, ‘Kassia the Nun,’ Byzantine Women, 22. 
 
16 Ibid. The Stoudion monastery was largely silent about Kassia’s life, never writing a vita nor a hagiographical 

account. The retaining and production of her works may have been their way of remembering her.  
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troparia, short metrical hymns with their own melodies, and two are canons, works which are 

composed of complex cycles of stanzas.19 However, twenty-six are of doubtful authorship, and 

the authenticity of some of her melodies has been questioned.20 Specifically, it has been debated 

whether Kassia wrote both the music as well as the text for her liturgical poetry.  

 The troparion, as Tripolitis explains, is actually the earliest form of Byzantine Christian 

religious poetry, dating from the fourth century.21 Most of Kassia’s hymns were panegyric 

troparia in honor of the saints, while the rest were commemorations of the feast days according 

to the Byzantine liturgical calendar. Like all troparia, the works were written ‘with a pronounced 

laudatory and lyrical character.’22 In the Byzantine Orthodox liturgy, Kassia’s troparia, like other 

works of the same genre, most often have a fixed place and particular function. 

 Of the two canons that Kassia composed, one was for the Paschal Vigil service on Holy 

Saturday, and the other was for the monastic observance for the dead, a weekly service done at 

the cemetery and was intercessory in nature.23 The canon itself is a liturgical chanting form 

consisting of a hymn-cycle of eight odes that are numbered one and three to nine, an 

organizational structure that originated in the second half of the seventh century.24 However, 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
17 The Menaia is the twelve volume set of liturgical books that detail the panegyric for each daily service. Each of 

the twelve volumes corresponds to a specific month. 
 
18 Tripolitis, Kassia The Legend, xvii. 
 
19 Silvas, ‘Kassia the Nun,’ Byzantine Women, 27. 
 
20 Diane Touliatos-Banker, ‘Women Composers of Medieval Byzantine Chant,’ in the Journal of College Music 

Society, College Music Symposium 24 (St. Louis, MO: University of St. Louis, 1984): 68-73. 
 
21 Tripolitis, Kassia The Legend, xvii. 
 
22 Ibid. This is part of Tripolitis’ definition of panegyric, the praise-filled nature of such being a staple of Byzantine 

troparia. 
 
23 For a full list of Kassia’s authentic works, see Tripolitis, Kassia The Legend, xviii. 
 
24 Ibid. 
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during Lent, canons contain only two to four odes instead of the usual eight. Accordingly, 

Kassia’s Tetraodion for Holy Saturday before Pascha, as the name implies, is composed of only 

four odes. Tripolitis succinctly expounds upon the length and intricacy of this hymnological 

form, explaining that each ode in a canon is made up of metrically identical stanzas numbering 

anywhere from three to twenty sets and sometimes more. For instance, Kassia’s Canon for 

Remembrance of the Dead, her longest work in either her liturgical or poetic collections, is 

composed of two hundred fifty-two verses. 

 Aside from her various troparia and canons she crafted for liturgical use, Kassia also 

wrote a set of two hundred sixty-one non-liturgical or secular verses modeled after the Classical 

Greek literary forms of the epigram and the aphorism.25 These verses are known as her maxims, 

or more commonly as her gnomic verses. These writings, first edited by Krumbacher in 1897, 

have a very different function than the liturgical hymns; the epigram or aphorism, due to their 

short verses, could easily dwell within the reader or listener, and then serve as practical, 

everyday application or consideration, as well as theological contemplation. This was especially 

useful for an abbess like Kassia since she could utilize her reflections to teach spiritual, moral, 

and dogmatic axioms to her nuns in an easy yet long-lasting and effective way. 

Kassia's legacy and lasting importance for Byzantine liturgical music was documented by 

a fourteenth-century priest and hymnographer named Nikephoros Kallistos Xanthopoulos. 

Nikephoros worked in the church of Hagia Sophia located in Constantinople.26 In his catalogue 

of influential Byzantine hymnographers, Kassia is the only female composer he acknowledges. 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
25 Karl Krumbacher. ‘Kasia,’ in Sitzungsberichte der Philosophisch-Philologischen und der Historischen Classe der 

k. b. Akademie der Wissenschaften zu Müchen (München: Akademische Buchdruckerei von F. Straub, 1897): 308-
313. 

 
26 Tripolitis, Kassia The Legend, xi. 
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The quality of her poetic craft was far above her all-male contemporaries in ninth-century 

Byzantium. Their style, as Silvas comments, ‘is conventional, prolix and mannered, while 

Kassia's tends to originality, a simpler vocabulary and a subtler, more concise use of words.’27 

Simply put, Kassia had concentrated more meaning into fewer words, the mark of an excellent 

poet.  

While Kassia's liturgical hymns reveal the deep spirituality of a Byzantine Orthodox nun, 

it is her gnomic verses that provide a more intimate and focused profile of her specific person. 

Though these writings were never intended for liturgical use – their very structure and form 

prevents them from ever being so – they nevertheless are permeated by and constructed from her 

Byzantine Orthodoxy as well as the state of Constantinopolitan society in the ninth century. One 

must also shift their understanding of the epigram, which in the West is dominated by the 

epigrams of Martialis that were rediscovered during the Renaissance.28 This style usually 

emphasizes the brevity of length as well as the wit of the verse, also utilizing a dramatic and 

powerful ending.29 In contrast to these traits, Byzantine epigrams can be rather lengthy and also 

lack the powerful ending that came to characterize Western epigrams. Instead, they bring about 

their ‘poetic closure’ with far more subtlety.30 

 The subject of Kassia’s epigrams was usually the many vices and virtues found in her 

time. However, they also commented upon the various aspects of Byzantine monasticism that 

she experienced. In this regard, Silvas suggests they may have acted as an easily remembered 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
27 Silvas, ‘Kassia the Nun,’ Byzantine Women, 22. 
 
28 Marc Diederik Lauxtermann, Byzantine Poetry from Pisides to Geometres (Wien: Verl. der Österreichischen 

Akademie der Wissenschaften, 2003), 23. 
 
29 Ibid. 
 
30 Ibid. 
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catechetic device that would focus on the substance of monasticism and the virtues one should 

cultivate.31 Furthermore, Kassia’s non-liturgical work allowed her a vehicle to explicate her own 

opinions, which were often sharp and bitter social commentary. These criticisms were usually 

upon the moral decadence of her contemporaries, especially the aristocracy from which she 

came. She was blunt in these works, exhorting that ‘it is better to posses grace from the Lord, 

than beauty and wealth that does not gain grace.’32 Having been the spiritual daughter of 

Theodore the Studite, her own epigrams are very much modeled after his, and thus would focus 

on the ‘various moods and aspects of life.’33 

 It is easy to view Kassia’s maxims as unoriginal; their format mimicked classical Greek 

literature, and thus were little more than her participation in a venerated tradition of moral verse. 

However, as Lauxtermann explains, this ‘new wine in old bottles’34 critique does not hold any 

solid ground if one actually examines her prose; Kassia draws inspiration from both the great 

secular tradition of her time and the monastic literary works of the church, combining them to 

reveal the moral foundations of ninth-century Byzantine culture, even if they were not always 

adhered to. Lauxtermann writes, ‘she combined profane and religious maxims into a sparkling 

amalgam of her own – an osmosis of ancient wisdom and monastic truth that represents the very 

essence of Byzantine ethics.’35 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
31 Silvas, ‘Kassia the Nun,’ Byzantine Women, 23. 
 
32 Tripolitis, Kassia The Legend, 121. 
 
33 Theodore too was critical of the empire of his time, especially when it tried to involve itself in ecclesiastical 

affairs, events that were paralleled in Kassia’s life. For Theodore’s influence over the literary genre of his time, 
see Tripolitis, Kassia The Legend, xix. For a collection of his epigrams, see A. Gardner, Theodore the Studium, 2nd 
ed., (London: 1905; reprint, Lenox Hill, New York: 1974). 

 
34 Lauxtermann, Byzantine Poetry, 241. 
 
35 Ibid. 



	
   12	
  

 Besides accolade, Lauxtermann also provides a precise explanation of the structural form 

of Kassia’s gnomic verses. They are usually composed of one to four lines. Their metre ‘is the 

dodecasyllable and the metrical pattern is based upon the concatenation of perfectly balanced 

hemistichs and whole verses (enjambment is avoided); and the logico-syntactical structure of the 

verses is governed by the rules of parallelism and antithesis.’36 Although the translations that will 

be used in this dissertation are in English, Kassia’s mastery of prose often still comes through, 

devices such as parallelism and antithesis maintaining their intended effect. For example, when 

speaking on the virtue of friendship, Kassia writes: ‘A little is the most, if the friend is grateful, 

but to the ungrateful the most is the least.’37 

 Unfortunately, the academic studies and publications done on Kassia’s works have been 

both inconsistent and incomplete. Krumbacher was the first scholar who tried to honestly 

approach both Kassia’s Canon for Remembrance of the Dead and her Maxims and Gnomic 

Verses. However, his interpretation and methodology were both too simple.38 He was followed 

by Tillyard who published several of Kassia’s hymnal works.39 Scholars have focused on varied 

and different aspects of Kassia’s historical, musical, and literary relevance. However, they have 

often done so in an isolated and idiosyncratic manner. The pioneers who broke ground in 

researching Kassia’s works were Eustratiades40, Papadopoulos41, and Tzedakis42 who uncovered 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
36 Ibid., 247. 
 
37 Tripolitis, Kassia The Legend, 107. 
 
38 Krumbacher, ‘Kassia,’ Sitzungberichte: 305-70. 
 
39 H.J.W. Tillyard, ‘A Musical Study of the Hymns of Casia,’ Byzantinische Zeitschrift 20 (Berlin: de Gruyter, 

1911), 420-85, which includes translations and musical transcriptions into Western notation of ten of Kassia’s 
hymns; among those, the Holy Wednesday sticheron idiomelon was included.   

 
40 Sophronios Eustratiades, ‘Κασιανὴ ἡ Μελῳδὸς,’ Ἐκκλησιαστικὸς Φάρος 31 (Alexandria: 1932), 92-112. 
 
41 Nikolaos Papadopoulos, ‘Κασσιανής ῎Υµνοι,’ Τρεῖς Ἱερᾶχαι 47 (Athens: 1956).  
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a sizable collection of her hymnal writings. It was specifically Eustratiades who devoted a large 

amount of time in the libraries of Mount Athos searching through a plethora of manuscripts for 

her unused hymns and those that had been misattributed. This initial research was followed up by 

the German scholar Ilse Rochow who synthesized all the currently available data and published a 

detailed monograph on Kassia.43 

 Thankfully, there has been a renewed interest in academia with recent publications that 

have analyzed both Kassia’s life and hymnography from newer perspectives. For example, Eva 

Katafygiotu Topping44 has examined Kassia’s liturgical work from the school of feminine 

theology that saw rapid interest in the 1950’s. Her focus on unearthing the unheard voices of 

women from the past is suitable for Kassia who was both bold-headed against patriarchy in her 

own right and whose works have been misattributed to her male counterparts consistently 

throughout history.  

In a more traditional school of thought, Anna M. Silvas, an Orthodox theologian, 

analyzed Kassia’s works in an ecclesiastical and dogmatic context.45 Silvas follows the common 

paradigm of presenting Kassia not only as a hymnist, but as a profound thinker who had a deep 

and solid theological grounding to her prose. In contrast to both of the previous views, Diane 

Touliatos-Miles46 draws from her background in musicology and finds a synthetic and symbiotic 

approach to Kassia. She views the Byzantine hymnist as the combination between music and 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
42 Theodoros Tzedakis, ‘Κασιανὴ ἡ Μεγάλη τῆς Ἐκκλησίας Μελῳδός,’ Ἀπόστολος Τίτος 8 (Crete: 1959).  
 
43 Rochow, Studien zu der Person. 
 
44 Eva Katafygiotu Topping, Holy Mothers of Orthodoxy (Minneapolis, MN: Light and Life Publishing, 1987). 
 
45 Silvas, ‘Kassia the Nun,’ Byzantine Women. 
 
46 Touliatos-Banker, ‘Women Composers,’ Journal of College Music: 68-73. 
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womanhood, accrediting her as both one of the most prominent females and hymnographers 

throughout all Byzantine history. 

 Despite all the above, research on Kassia has generally tended to be in the fields of 

reconstruction and provided little detailed examination of her liturgical and non-liturgical works. 

The main goals of this dissertation are multifold; there will not only be an updated reconstruction 

of her profile as the most celebrated ninth-century Byzantine hymnographer, but also a thorough 

exegesis of all her writings. It will also examine the placement of the research along the lines of 

development of authorship of both hymnology and verse. Furthermore, it will utilize a mosaic 

technique as its methodology, Kassia’s profile being examined from different angles: a woman 

of aristocratic background, a nun with her passionate views on monasticism, a relentless 

upholder of the iconographic tradition, and a brilliant poet, musician, and hymnographer.	
  

This dissertation then must trace the appearance, development, and flourishing of the first 

and only well-known Byzantine female composer, poet, and hymnographer in the musical 

tradition of ninth-century Byzantium. This project will weave through the plethora of Kassia’s 

liturgical and non-liturgical works from both a poetic and musical perspective in order to 

highlight this groundbreaking figure and her uniqueness of being a ninth-century female 

hymnodist. It also will aim to fill in the gaps of research of the origins of female authorship of 

hymnology and music in ninth-century Byzantium. How come it was only the Byzantine 

Orthodox liturgical works of Kassia that were able to be passed down throughout history, 

especially in a predominantly and exclusively male dominated genre? Was it due to her wit and 

sarcasm? Her theological depth and compassion? Or perhaps was it her socio-economic 

advantages along with ties to the imperial palace that guaranteed her position within the liturgical 

life of the Byzantine church. How much was her legacy contingent upon her relationship with 
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Theodore the Studite and his famous Stoudion monastery whose monks had been publishing, 

endorsing, and circulating Kassia’s manuscripts? It seems very peculiar, at least for one in the 

field of Byzantine research, how little has been written on this figure and how few have 

attempted to analyze her works with any kind of exegetical depth, especially given that she was a 

successful female in a patriarchal society. It has only been in the last twenty years that academic 

attention has begun to look at these remarkable sources and origins of her canonized liturgical 

texts. It is my intention to advance this historical approach by unveiling the context of how these 

masterpieces appeared as the synthesis of many forces in history.  

The end focus of this dissertation is to have an in depth analysis and exegesis of Kassia’s 

works, utilizing Tripolitis’s translation of both the liturgical hymns and secular verses.47 I will 

critically analyze and discuss her poetic and musical styles, her educational background as a 

Constantinopolitan aristocrat, and especially the philosophical, spiritual, and monastic influence 

from her spiritual father Theodore the Studite of the Stoudion monastery. All of this will 

culminate with what Kassia contributed as one of the major hymnographers in the liturgical life 

of Byzantine Orthodoxy.  

The initial overview of Kassia’s life is to offer the reader the context in which Kassia 

lived, worked, and composed, for without such grounding any reconstruction would be on 

useless methodological foundations. It is the intent of this dissertation to start working from the 

text and thus establish the appropriate relationship to Byzantine liturgical music. Such music, in 

this context, will be seen as the vehicle that carries the words of the text in worship. Therefore, 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
47 A modified version of Tripolitis’ translation for both Greek and English will be reproduced in the appendices of 

this dissertation. See Tripolitis, Kassia The Legend, 1-141 for the original translation as well as her own 
commentaries. 
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liturgical music surpasses the categories of beauty and aesthetics, as attractive and seductive they 

may be, and instead becomes ecstatic theology in the context of worship.  

As one could imagine, the difficulties are immense when attempting to reconstruct the 

context of Kassia’s world, which was more than a thousand years ago. This difficulty is only 

added to by Kassia’s gender because of the way in which her works have been transmitted 

throughout time. In the manuscripts, and especially in printed liturgical collections, her name has 

often been deleted with the result that today, as previously mentioned, some of her hymns are 

presented either as anonymous or have been misattributed to other more famous or untraceable 

hymnographers. 

These problems are furthered by the constant development of the liturgical service books 

of the Byzantine Orthodox church. As mentioned above, during the ninth century the monks of 

the Stoudion monastery, edited the Triodion and the Pentekostarion, both redacting old works 

and adding new hymns by contemporary composers. Amazingly, these two liturgical books have 

remained until today almost unchanged.48 It was through the editing of these books that the 

Studite monks guaranteed the survival of Kassia’s works, forever integrating her hymns into the 

liturgical cycles of the Byzantine and subsequently Eastern Orthodox church. 

This dissertation will serve the academy in several key capacities. Firstly, it will examine 

Kassia’s life as a ninth-century Byzantine nun, being both the main context of her thought as 

well as the period of her life in which she wrote both her hymnological and non-liturgical works. 

Secondly, in conjunction with this I will use her female authorship to examine the texts, detailing 
	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
48 See Kallistos Ware & Mother Mary, The Lenten Triodion, (London & Boston: 1978; reprint, South Caanan, PA: 

St. Tikhon’s Seminary Press, 2002), 42. Also Pitra, 1867, concludes his collection of hymns with eighty-three 
anonymous hymns, thirty-two of which he assigns as most likely being the work of the poets of Stoudion. Joan 
Mervyn Hussey, The Orthodox Church in the Byzantine Empire, (Oxford: Clarendon Press, 1986), 354-5, says 
from the ninth century the monks of the Monastery of Stoudion were particularly influential in the formation of 
the liturgical books, creating the Triodion, the Pentekostarion and the whole expansion and beautifying of the 
Constantinopolitan office, although during the twelfth to fifteenth centuries many stichera were remodeled and 
subtly ornamented in keeping with the word stress.  
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how her gender influenced both the construction and content of her works, causing many of these 

forgotten and misattributed texts to shine with new significance. This could then be extrapolated 

to female authorship in general in ninth-century Byzantium, as there are little works of this 

category. Authorship and gender were very much interrelated in Byzantium, and Kassia is 

reconfiguring the patriarchal tradition that only male cohorts were the contributors to both poetic 

prose and hymnological works. Even though Byzantinists, historians, and musicologists all make 

reference to Kassia, her works still need to be studied in further depth since they could help one 

to further understand not only the structure of ninth-century Byzantium, but also how her 

hymnography has become an important and integral part of the Byzantine liturgy. 
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Chapter I 

Paideia and Culture in Byzantium 

Education in Byzantium 

The Byzantine49 Empire from its early days was leavened by political, military, and religious 

controversies. Its boundaries originally spread around the entire Mediterranean Sea, and its 

borders expanded and contracted as subsequent emperors succeeded the throne. Within its vast 

territories there were many regions with people of different ethnicities and languages, but they 

called themselves Romaioi, and the capital of their land was Constantinople, the Great City of 

the New Rome.50 

 Byzantium had the capacity to assimilate other cultures by absorbing and integrating their 

traditions rather than destroying or eliminating them.51 For Byzantines what mattered most was 

not the ethnicity or different backgrounds of the populace, but the shared culture, connection, 

and status. The possibility for men to achieve these ideals was provided through education, while 

for women it usually occurred through marriage or the fact that they were born into high rank. 

Sponsorship played a key role for any male desiring to climb upward on the social ladder and 

was willing to advance in his education.   

 Though Byzantine society was patriarchal, female position within this culture was not 

very different than it was in many other patriarchal contexts.52 Women were expected to be 

obedient to and dependent on their families, first on their fathers, and after marriage on their 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
49 Byzantium, as a term, was employed by historians in the sixteenth century and it referred to the former Eastern 

Roman Empire.  
 
50 Averil Cameron, The Byzantines (Oxford: Blackwell, 2006), 6. 
 
51 Within Byzantine territories among Greek and Latin languages, the Empire included Coptic, Aramaic, Syriac, and 

Hebrew. 
 
52 Lynda Garland, ed., Byzantine Women: Varieties of Experience 800-1200 (Burlington, VT: Ashgate Publishing, 

2006), xiii. 
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husbands. Most information regarding women in Byzantium is drawn from the elite of society 

and was usually authored by men. Nevertheless, from different sources such as legal documents, 

lives of the saints, or rules governing convents, there are glimpses into the life of the common 

Byzantine female as well.53 However, for the most part women who were identifiable in 

Byzantine history were those belonging to a family of political or economic power. Thus, when 

talking about women, one has to make a distinction between those of lower or higher class. 

 If someone was a woman of lower class in Byzantium, which most were, then her role as 

a woman was generally circumscribed by marriage and childbearing to ensure the continuity of 

the family.  Therefore, the education of women was minimal at best, and what education they did 

receive was likely to prepare them for their future roles as worker’s wives and mothers. Women 

of ninth-century Byzantium were fulfilling many responsibilities with regards to their families 

including children, husbands, everyday chores, and religious instruction.54 Although usually not 

acknowledged for it, many mothers were the dominant force within the household. Women were 

the embodiment of their family’s interests, so their position fluctuated according to the 

circumstances. They may not have had great value within themselves, but as part of a family, 

they carried more power than one might expect.  

 In more ways than not, Byzantine society discriminated against women, and the church 

was no exception. Women were considered the daughters of Eve and this carried a negative 

implication. As a result, sexuality was a constant temptation and a danger that could not be 

ignored. It was to be controlled through marriage or the veil.55 Marriage was, in the Christian 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
53 Carolyn L. Connor, Women of Byzantium (New Haven & London: Yale University Press, 2004), xii; Alice-Mary 

Talbot, ‘Byzantine Women, Saints’ Lives, and Social Welfare,’ Through the Eye of A Needle, eds. Emily Albu 
Hanawalt & Carter Lindberg (Kirksville, MO: Thomas Jefferson University Press, 1994), 105. 

 
54 Talbot, ‘Byzantine Women,’ Through the Eye of A Needle, 105. 
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church view, the key institution to raise the standards of Byzantine society, and the veil was an 

object of reverence.56 Only when a woman was dependent on a man, as wife or daughter or part 

of a nunnery, was she safe, respectable, and harmless.  

 However, in Byzantium there were always exceptions to be found.57 Women had the 

possibility to work the system in their favor to some degree. The middle and upper class women 

especially had many opportunities for the informal exercise of power. The position of women 

was directly related to their family’s prominence at court. As the power and status of a family 

increased so did the influence of their women.      

In ninth-century Byzantium, the aristocracy formed their own factions around the court in 

order to move in on key positions. Members from their own families were helped to advance into 

high positions of the empire as a common strategy of advancing among the society of emperors 

and aristocrats.58 In other words, the key element to succeed politically, socially, and 

economically was not dependent primarily upon individual talents and skills, but rather 

connections that were higher and closer to the emperor. Therefore, in Byzantium there was a 

wide spectrum of relatives and friends of the emperors, empresses, and aristocracy, who tried to 

get into influential positions.   

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
55 Michael Angold, Church and Society in Byzantium Under the Comneni, 1081-1261 (Cambridge: Cambridge 

University Press, 1995), 426.  
 
56 Cameron, The Byzantines, 122-24. 
 
57 Connor, Women of Byzantium, 172. 
 
58 Liz James, Empresses and Power in Early Byzantium (London: Leicester University Press, 2001), 90. 
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Girls from the privileged circle of the emperor’s court enjoyed a great exposure to a high 

degree of education at a very fast pace.59 They were expected to reach a high degree of maturity 

in a very short period of time, making them eligible to marry high-ranking candidates. The 

aristocratic young girls had double responsibilities: on the one hand running their households and 

on the other fulfilling their roles in the public domain.60 Among many duties and responsibilities 

assumed by the women from the imperial house was the expectation to become patrons of letters 

and of literary circles, which involved a certain degree of education. Having interests in 

intellectual pursuits, for women, was translated into maintaining and publicizing the good name 

of their family. 

 After a very obscure period of the seventh and eighth century in Byzantium, paideia, or a 

broadly educated culture, became the primary focus again in the cosmopolitan city of 

Constantinople. It seemed that the Renaissance of the East had begun. The cultural heterogeneity 

of the empire triggered a newfound creativity in many languages including Greek, Latin, Syriac, 

Slavic, Coptic, Armenian, and Georgian. The imperial court itself experienced this cultural and 

spiritual renewal. Teaching started under the imperial protection in the Magnaura, a basilical hall 

on the edge of the Great Palace. By the ninth century, the Magnaura was a well-established 

secular school financed by the imperial court.61 Leo the Philosopher, a mathematician who was a 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
59 J. Herrin, ‘Women and the Faith in Icons in Early Christianity,’ in Culture, Ideology and Politics. Essays for Eric 

Hobsbawn, eds. E. J. Hobsbawm, Raphael Samuel & Gareth Stedman Jones (London: Routledge and Kegan Paul, 
1995), 56-83. 

 
60 Angeliki E. Laiou, Gender, Society and Economic Life in Byzantium (Brookfield, VT: Ashgate Publishing, 1992), 

235-36. 
 
61 Emperor Theodosius II is often credited with founding the University of Constantinople in 425. The term 

‘university’ is misleading and nothing like a mother university, but it is remarkable because a number of teaching 
positions were set up at the state’s expense covering Greek, Latin, rhetoric, philosophy, and law. This made 
Constantinople more than competitive with the schools from Alexandria, Antioch, or Athens. 
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commentator on Ptolemy and Archimedes and master of the science of antiquity, became the 

first head of the school.62 

 The curriculum in ninth-century Byzantine schools was well elaborated.63 Every parent 

who could afford an education for their children likely did so. Princes and princesses were the 

first ones in line to get the attention and finest education from the instructors. As an elementary 

education, the Byzantines started with teaching a high degree of literacy in Greek language. The 

subjects included grammar, rhetoric, and philosophy,64 though some children were given a more 

spiritual education as well,65 studying theology, music and poetry. If some of the children 

showed real talent, they were taught metre, and were encouraged to write hymns.66 

 At the end of eight century and the beginning of the ninth, the scope of education in 

Byzantium was more or less to teach children to write in ancient metres and use classical 

rhetorical skills. It was part of the Constantinopolitan classicist culture that believed that 

studying and acquiring the technique of Hellenistic rhetoric would propel the young students into 

the higher stratum of Byzantine aristocratic society. Therefore, teachers of rhetoric and private 

tutors were in high demand, especially for the upper class. After the young became skilful in 

rhetoric, they would move on to study arithmetic, geometry, astronomy, and music.67 The last 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
62 Margaret Mullet, Theophylact of Ochrid: Reading the Letters of a Byzantine Archbishop (Brookfield, VT: 

Ashgate Publishing, 1997), 266-9. 
 
63 For more information, see Athanasios Markopoulos, ‘Education,’ in The Orthodox Handbook of Byzantine 
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stage of academic preparation began when the children reached the age of ten, and the subjects 

were of the highest repute: law, philosophy, and theology.68 

 During the seventh and eighth centuries in Byzantium, knowledge of secular and classical 

texts diminished greatly as indicated in their abandonment in literature.69 However, by the end of 

the eighth century with the replacing of papyrus with paper,70 this trend of ignorance began to 

shift in the other direction. One can notice that the monks at Stoudion copied by hand numerous 

writings and that within that scriptoria calligraphy became an important task.71 Also, in the ninth 

century there was a movement to rediscover the ancient Hellenistic culture. At the time the 

patriarchal library of Constantinople72 had large collections of patristic, Christian, and classical 

material. In the educational curriculum of the time, the reading of psalms was part of the regular 

intellectual and spiritual exercises that young children undertook. By studying the sermons of 

Gregory of Nazianzus, the children continued to fulfill the scope of their education: to create a 

fusion of Christian literature with ancient writings.73 

 What is the case of Kassia? She was born in an aristocratic family of Constantinople at 

the turn of the ninth century when not many women had the luxury of having any type of 

education. Due to the fact that her father had a military position of kandidatos74 at the imperial 
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court, Kassia was able to reach a high standard of education for her time and gender. Kassia was 

not an isolated phenomenon that took place in ninth-century Constantinople. There were at least 

two other female poets named Thekla75 and Theodosia, as well as Theodora (the wife of Emperor 

Theophilos) who were contemporaries with Kassia. All four women possessed an impressive and 

developed intellect. These were the determined women of the ninth century who through the 

crises of iconoclasm saw the great opportunity to have an impact on posterity. Together with the 

renewed monastic movement, these leading female lay aristocrats were able to defeat iconoclasm 

when many of their male counterparts were hindered by their military and financial dependencies 

on the imperial court from voicing any criticism of the emperor’s ecclesiastical policies. This is 

especially true since, like monastics, women had no real career to lose in the court since it was 

patriarchal in structure. 

Monasticism in Ninth-Century Byzantium 

The importance that monasticism played in the history of Byzantium cannot be overestimated. 

The institutions began their existence in Constantinople in 382 A.D. with the creation of the 

coenobion of Dalmatou, commissioned by senator Saturninos and ran by the Syrian monk 

Isaac.76 While first remaining on the outskirts and being places of retreatment, monasteries 

became key to the structure of towns and cities. The role of monks in Byzantine ecclesiastical 

and political affairs was highly influential since monastic houses decided how involved they 

wished to be in the local church, and thus could decide how much of the bishop’s power they 
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could circumvent. The patriarch was still the final arbiter of ordination, so monasteries would 

still need to rely on him in this facet.77 

The ethnic styles of monasticism varied in the capital; Syrians, Latins, Byzantines, and 

Egyptians all had monasteries that used their respective native tongue in their liturgical 

practices.78 Throughout the centuries in Byzantium, the figure and image of the monk or nun was 

a familiar one. Monasticism was admired and respected by all social classes, as they were able to 

recognize that monks were living a life in the world but not of it. It is not by chance that from 

monks so many saints were elevated and venerated by the Orthodox world. Among many other 

tasks that they had to perform, some efforts were of paramount relevance for their spiritual lives: 

liturgical observances, theological education, spiritual training, private prayer, and meditation in 

particular formed the entire ethos and pathos of a monk. 

There is often the desire to philosophize about monks and nuns living in total seclusion 

and solitude, either in a coenobitic community or as hermits. However, in Byzantium abandoning 

the world did not always mean total abandonment of human relationships with family, friends, or 

leaders of Constantinopolitan society. Monks in Byzantium interacted in such a way with the lay 

world so that they would be recasting all of their relationships and friendships in a spiritually 

oriented context. Monks also knew well that the future of the monastery was based upon their 

relationships with laity. Good communication would translate into patronage that most likely 

contributed to the monastery’s existence and prosperity.79  
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Ninth-century monasticism, especially after the defeat of iconoclasm in 843 A.D., rose in 

numbers exponentially. This most likely was the result of the heroic role that monks and 

women80 played in defending icons during the turbulent times in Constantinople. The post 

iconoclasm events gave a tremendous burst and support for the monastic movement. Almost 

instantly, the monks and nuns who fought for and contributed to the triumph of Orthodoxy 

became heroes and living legends, achieving a great deal of popularity. Therefore, Byzantium 

saw an explosion of monastic institutions established through private founders as well as small 

monasteries that were guided by the wishes of certain families and individuals. In this historical 

and spiritual context, the wealthy intellectuals remained in the capital city housing hundreds of 

monastics that served in different philanthropic institutions: hospitals, soup kitchens, orphanages, 

etc.81 

All these new monasteries needed monastic charters, or typika, in order to function 

properly. From the surviving typika there were two types: the founder’s and the liturgical.82 

Founder’s typikon prescribed in greater details all aspects of daily life, according to the wishes of 

the founder or one refurbishing the monastery. Numerous times the documents stipulated 

precisely with great detail what monastics should do from food distribution at the monastery’s 

gate to helping the poor and sick.83 Special guidelines provided in the founder’s typikon were for 

burial and commemoration of the founder and its family. The instructions were so precise that 
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they stipulated when and how memorial services should be celebrated. The second type, the 

liturgical typikon, was comprised of daily liturgical activities according to the Orthodox calendar 

of services that included daily prayers, celebrations, processions, and to cover even the matter of 

the lighting and ornament of the interior of the churches. If someone will have to summarize 

what liturgical typika included, however, consisted exclusively of regulations for of work and 

prayer. Women in nunneries assumed tasks and responsibilities that the majority of them had in 

the world, such as cooking, gardening, or weaving. One of the strictest regulations emphasized 

was to avoid as much as possible contact between men and women. Though this seems to be 

incredibly eccentric to the post-modern mindset, one must remember that monasticism in the 

Byzantine tradition was always the dire way of fulfilling Christ’s commandments by struggling 

against one’s inner passions and temptations. As such, the separation of the sexes was a way to 

greatly eliminate any chances of lustful activity between monks and nuns.  

Researching the typika for nunneries is a very unfruitful endeavor since the majority of 

historical sources that survive usually provide the regulations for monks. More specifically, the 

typika for women are vastly smaller in quantity than those of male typika.84 The female typika 

that survived were due to the fact that it was an egoumena that controlled the administrative, 

legal and archival aspects of that particular nunnery.85 One can assume that nunneries shared 

similar regulations since borrowing was a common practice with the existing typika. Out of the 

fifty surviving founder’s typika, five were written by women for women’s institutions.86 Even 

though the monastic concepts more generally came from Basil of Caesarea and monasteries such 
	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
84 For more on surviving typika, see Talbot, ‘Byzantine Women,’ Through the Eye of A Needle, 105-6. 
 
85 Laiou, Gender, Society and Economic Life in Byzantium, 242.  
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as the Stoudion monastery of Theodore, a large amount of more local and specific Byzantine 

customs can be found in later Greek monastic life. Founders decreed themselves as they wished 

and envisioned what type of life should be lived in their monasteries, which made the typika 

highly individualistic. That is the reason why in Byzantium there were no monastic orders as in 

the West; each community had its own charter with individual specifications as to their way of 

life.  

Monastic regulations regarding men and women in Byzantium were strict and, as 

previously mentioned, they involved separation of the sexes. However, male visitations to 

nunneries were permissible, but kept to a minimum. Traveling from one monastery to another 

was a practice that Byzantium did not tolerate for monks and nuns. Specifically for nuns, there 

were certain activities in which they were allowed to go abroad such as attending funerals, local 

pilgrimages, visiting the sick, and going for confession to their spiritual father.87 By comparing 

the general monastic regulations for men and women, one notices that female’s rules were more 

constricting than the male’s. Women’s autonomy was much more limited since nuns were totally 

dependent on male authority. Due to the fact that women could not be priests and therefore were 

dependent on men for serving the liturgy for the sacraments of holy communion, confession, and 

burial, women could not enjoy total independence as being self sufficient in their nunneries. 

They could have been deaconesses, but even that would not have allowed them to perform 

sacramental actions independently. 

Daily life in a nunnery was in many ways identical to life in the world, consisting in of 

daily chores of a well-established routine, fasting, and prayer. Education of nuns in ninth-century 

Byzantium was the criterion by which the communities were divided based on the status of the 
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entering female candidates.88 If they were church nuns and choir nuns, that literally meant they 

could read and sing, and thus live a more privileged life. The remaining laboring nuns instead 

tended to the gardens and kitchens or pursued similar physical tasks. Even though the monastery 

was a coenobitic spiritual community, which was based on a life lived in common with other 

monastics, sometimes it included another dimension of isolation and constraint for the nuns due 

to these factors. 

Nunneries, following the rules and regulations of the typika, offered refuge for girls and 

women in need: orphans, poor widows, refugees, elderly, mentally ill, or the battered.89 The 

reasons why they would join the nunneries were numerous and were contingent on each 

individual’s circumstances. For example, orphaned girls and unwed mothers enjoyed protection 

and shelter, but they could not make the decision of taking the vows till the age of sixteen, giving 

them plenty of time to figure out their pursuits in life. Other women simply joined the convent to 

escape from their abusive marriages. However, the majority of women entering the nunneries 

were widows, who through economic necessity or spiritual inclination, made up their mind to 

enter into the monastic life. The exceptions to these typical cases were the aristocratic women 

who founded their own nunneries with their wealth. 

The role of monasteries in Byzantine society was able to adapt itself to the needs of social 

welfare. The extended family was the first line of support, but if there were no relatives or if the 

family was either unable or unwilling to provide the needed services, then charitable individuals, 

state institutions, or the church stepped in. The Byzantine church with its system of social 
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welfare became a viable option that women could use to their advantage before they became 

beggars living in poverty. Therefore, nunneries played an important and vital role in helping the 

less fortunate of Constantinopolitan society. Although nunneries were not intended and designed 

specifically as welfare institutions, they provided plenty of charitable services. They sheltered 

both girls and women in need regardless if they were from lower, middle, or higher-class society. 

There was an organized social service system in place that aided the Byzantine population well 

before charitable institutions would come into existence.   

Comparing the number of men who went to monasteries to become monks with the 

number of women who went to convents to devote their lives as nuns gives one a realistic 

perspective of the make-up of monastics in Byzantine society. Women were far fewer than men 

in joining the monastic life. Looking at the registers of monastic institutions from Constantinople 

in the first eleven centuries, there were two-hundred seventy monasteries and seventy-seven 

convents, which means that only twenty-two percent of all monastic settings were for females.90 

A second look at the statistics, and the data shows that in the early centuries monasteries and 

convents are recorded in almost equal numbers. However, as time progressed through the middle 

Byzantine period, the majority of monasteries were dedicated for monks. It can be concluded that 

for women who could not provide for themselves they were either cared for by their families, 

lived an indentured life of quasi-servitude, or existed as the homeless and beggars on the streets 

of Constantinople. 

Though Byzantine monasticism was usually a tiring life of prayer and work, nuns of the 

aristocratic class had a much more flexible lifestyle than their lower counterparts. They were 

able to pursue their own intellectual interests as well as wield far more financial power due to 

their economic background. Furthermore, these women would end up as the abbesses of the 
	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
90 Talbot, ‘A Comparison of the Monastic Experience,’ Greek Orthodox Theological Review, 18-20. 



	
   31	
  

nunneries, giving them far more control over their own personal lives and those around them, 

making the nunnery into a sociable retreat in which their own personal female servants would be 

at their call.91 Such comfortable living would obviously serve as a place of retirement for the 

abbesses, as well as a future burial sight. Though it is easy to see all of this in a cynical light, it 

was these same aristocratic nuns that were able to build the many convents of Byzantium due to 

these same economic and political factors.  

It is also worth remembering that such power was incredibly important for the aristocratic 

nuns; Byzantium, like many other areas in the world in this time period, was a male dominated 

society. The amount of power given to these nuns was a vehicle in which the female populace 

could make themselves visible and give a form to their gender within the society. The abbesses 

total control of the affairs of the church – the liturgical life, the rules of obedience, the economic 

responsibilities, etc. – was an unprecedented amount of power that women generally did not have 

in Byzantium. 

While the above makes it seem as if the monastic life was more of a retreat for 

aristocratic women, many would be sent to the nunneries as a form of incarceration due to 

political reasons.92 This was often done to the sisters of aristocratic males so that the offspring of 

the former from their marriages would not vie for political power later on in life, allowing the 

power structure to remain within the hereditary line of the male aristocrat. An example of this 

would be after the death of Constantine VII in 959 A.D. when his widow Porphygenitus and his 

five remaining daughters were relegated to convents so that Romanus II would not be challenged 
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after he had ascended the throne.93 In a similar vein, women who were involved in conspiracies 

at the court often fled to the monasteries to avoid harm when either their schemes had failed or 

when they were the target of a plot themselves. Furthermore, in order to safeguard vulnerable 

female members of the family, male relatives would establish nunneries for them. These woman 

would become the abbess of the new created convent.94 

Kassia the Nun 

Within this monastic system of organization some women distinguished themselves for their 

exceptional virtue or intelligence and among them is a special place for Kassia the 

hymnographer. A highly gifted nun of ninth-century Byzantium, Kassia was born around 805 

A.D. to an aristocratic family of Constantinople. Her father was a kandidatos, a military position 

of honor at the imperial court.95 As part of the aristocracy, Kassia like other girls of her 

privileged circle was privately taught and received a classical Greek education. She was also 

skilled in Scripture, Patristic classics, sacred music, poetry, and metre, which can be observed in 

her verse and hymns. This was not uncommon in high-class society since young girls were 

expected to be well prepared by their early teens in the hopes of becoming a suited wife for a 

prominent male.  

One peculiarity of Kassia is her involvement in the story of the bride show for the 

marriage of the emperor Theophilos. Composed of beauty and intelligence, she is among the 

candidates presented to him as a potential wife. The existence of this episode is not without 
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controversy among scholars as some see it as fiction while others regard it as fact. However, 

there are several chronicles that mention it, beginning with Pseudo-Symeon the Logothete in the 

tenth century who dates it to 829 A.D., and who records not only the event, but also the outcome 

that was not favorable to Kassia: 

She [Empress Euphrosyne] assembled young women of outstanding beauty. Among them 
was Kassia, an outstandingly beautiful young woman. There was also another called 
Theodora. Giving Theophilos a golden apple, Euphrosyne told him to give it to the young 
woman who pleased him most. Struck by Kassia’s beauty, emperor Theophilos 
pronounced: ‘Ach, what a flood of terrible things came through woman!’ She replied, yet 
with modesty: ‘But also through woman better things spring.’ Stung to the heart by these 
words, Theophilos passed her by, and gave the golden apple to Theodora who came from 
Paphlagonia.96 
  

It seems that the verbal exchange between the future emperor and Kassia was displeasing to 

Theodore and thus she is passed over as an empress. So goes the famous bride show story in 

which the lovely, wise, and bold young Kassia is ultimately set free to pursue a nun’s life. 

Whether fact or legend, this episode indicates how well the Byzantines remembered her. 

Free at last to pursue her own desires, Kassia entered the monastic life. This is not to say 

that she was heart broken, since an earlier correspondence between Kassia and Theodore the 

Studite reveals that this was her desire all along. According to the chronicles of the time97 and as 

found in Theodore’s second letter to Kassia, in 843 she founded her own monastery of nuns. The 

location of this convent is believed to have been on the eastern slope of the Xerolophos, in the 

west of the city, near the Constantinian Wall.98 Nearby was the Stoudion monastery as recorded 
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in Pseudo-Codinus.99 There she spent her remaining days as the egoumena of the monastery, 

guiding the nuns and pursuing her literary interests. She wrote hymns and secular verses for the 

use of her monastery and circle of friends, as well as the monks of the surrounding area. 

The most probable account as to why Kassia founded her own nunnery is to be found in 

the iconoclastic controversy. This movement began in 726 A.D. when the emperor Leo III issued 

an edict that abolished the use of icons and removed them from the churches. This movement 

was denounced by the seventh ecumenical council in Constantinople, and was finally brought to 

an end by empress Theodora when she restored icon veneration in 843 A.D. The first half of 

Kassia’s life coincided with the second part of the iconoclast controversy. This event greatly 

agitated the Byzantine Empire, especially the monks and nuns who together with women were 

the first line of defense for the iconodules. Throughout Christendom, heated debates put people 

on different sides of the conflict. Women of all classes and monks united their voices in support 

of the use of icons in worship. Many were persecuted and suffered martyrdom. Kassia, while still 

a teenager, joined the struggle. 

The experience of the church’s crisis over the use of icons had a powerful impact on the 

young Kassia who along with other women opposed the edict against icon veneration. To see 

Kassia as a mere woman who was caught up in these historical events is a too simplistic and 

unrealistic profile of her character. She was a bright and well-educated woman who was able to 

grasp the theological implications of Leo’s decree as well as the profundity of this movement, 

and not just as defending mere peasant piety. Such understanding can be attributed both to her 

learning and to her admiration and love for her spiritual father Theodore the Studite who was a 

leading iconodule during the controversy.  

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
99 Pseudo-Codinus, De Antiquitatibus Constantinopolitanis, ed. Bonn, (1839), 25 & 123. 
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Kassia’s convictions are evidenced by the beatings she received for aiding imprisoned 

monks, which Theodore thanked her for in the first of his three letters addressed to her. These 

extant letters are of incredible importance since they provide many aspects of Kassia’s character. 

Of particular debate is the name to which the letters are addressed: Kassia kandidatissi. The 

controversy over such a title is that the word kandidatissi is usually used when addressing the 

widow of a kandidatos, a military officer.100 This would explain the bold and headstrong 

personality that is reared in Theodore’s third letter, but it also introduces the problem that Kassia 

was married at some point in her life before entering the nunnery. However, there is no evidence 

of a husband in any historical records of Kassia, and furthermore in Byzantine society a widow 

could also be one who was married but had never broken their celibacy with their spouse, or one 

who was living as a single virgin within the world as opposed to in a monastery.101 Furthermore, 

the word kandidatissa could have been used if Kassia was an aristocratic orphan who was then 

adopted by a kandidatos, hence marriage never having to factor into her history. This hypothesis 

seems to be supported by Theodore’s third letter to Kassia in which he rebukes Kassia for a 

conflict she has between ‘the lady our sister’ and ‘the ever-memorable general.’102 The two 

unnamed persons in question may have been Kassia’s own sister and her husband who would 

have functioned as Kassia’s guardians or her parents.103  

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
100 See Pseudo-Codinus, De Officiis, in Patrologiae Cursus Completus, Series Graeca, ed. J.P. Migne, vol. 157 

(Paris: 1857-66), col. 25-122, which contains lists of all the ranks and the feminine forms for their wives. 
 
101 For discussion of this phenomenon see Judith Herrin, ‘In Search of Byzantine Women: Three Avenues of 

Approach,’ in Images of Women in Antiquity, eds. A. Cameron & A. Kuhrt (London: Croom Helm, 1983), 279. 
 
102 Theodore’s letters will be provided in the appendix from George Fatouros, ed., Theodori Studitae Epistulae, vol. 

2, Corpus Fontium Historiæ Byzantinæ 31, Series Berolinensis (Berolini, Novi Eboraci: Walter de Gruyter, 
1992), 813-14.  

 
103 Silvas, ‘Kassia the Nun,’ Byzantine Women, 33. 
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In Theodore’s first letter104 to Kassia he begins by thanking her for ‘what you sent me in 

the Lord,’105 though what this is remains a mystery. He exhorts the youth for her spiritual 

advancement, even self-abasing himself, saying, ‘but who am I, so lowly, to be remembered by 

your Piety?’106 Kassia is ‘sprung from a good root’ and is virtuous in her practice.107 Theodore is 

thankful for Kassia’s involvement against the iconoclasts by helping Dorotheos, a fellow 

iconodule who was imprisoned near her. He warns her of the danger, telling her she ‘participates 

with him in the struggle of his contest,’ but also edifying her since by supporting Dorotheos she 

supports ‘us too.’108  

Perhaps more significant is Theodore’s praise for Kassia’s preference for the noble life, 

remaining celibate and having been a ‘bride of Christ’ even from her youth.109 He supports her 

with his warnings to ‘extinguish any fleeting and perishable longings [for a husband]’ so that she 

will be ‘accepted by the Bridegroom who is in heaven.’110 This push of Theodore to have Kassia 

keep the celibate life is understandable given his own monasticism, but is something she fully 

wishes to embrace as evidenced in Theodore’s later letters. Kassia’s devotion is even more 

impressive given her young age, as illustrated by the words ‘O maiden’ at the end of the letter.111 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
104 The chronological sequence of the letters are: Fatouros 217, Fatouros 370, and Fatouros 539. The letters are best 

situated between 814 A.D. and 821 A.D., which coincides with the second iconoclastic resurgence and the death 
of Theodore.   

 
105 Appendix I, line 1. 
 
106 Lines 1-2. 
 
107 Line 3. 
 
108 Lines 6-8.  
 
109 Line 13.  
 
110 Lines 15-16 & 19-20. 
 
111 Line 22. 
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Theodore’s second letter is missing the address of kandidatissi as well as spelling 

Kassia’s name ‘Kasia’ rather than ‘Kassia.’ The lack of a sigma is of no great importance since 

such variations not only exist in works attributed to her, but the shifting language of ninth-

century Byzantium allowed for the interchangeability between single and double consonants. 

Furthermore, the interpretation that Theodore was addressing three different Kassias, all 

involved with the iconoclastic controversy, is far more absurd than if one assumes a continuity of 

character. 

In his second letter to Kassia, Theodore begins by recognizing her great knowledge, 

especially coming from ‘a maiden lately sprung.’112 Though her virtue has ‘not surpassed those 

of old,’ she has surpassed her contemporaries, her rhetoric and discourse having ‘far more beauty 

than a mere specious prettiness.’113 He goes on again to praise her resistance against the 

iconoclasts, having ‘chosen to suffer for Christ in this present persecution,’ noting that she 

continues to defend the faith even after past beatings all due to her ‘longing for the good 

confession.’114 Kassia’s sufferings are all the more impressive since the harsh floggings done 

against the iconodules were usually reserved for clergy, monks, and nuns – the beating of a 

layman is a sign of her piety and devotion. Theodore reinforces her endurance with the reminder 

‘that nothing is so good and pleasant (Ps 132:2), as to suffer for the truth’ since by that she shall 

spiritually prosper.115 He ties this into the passing and fading riches of the temporal life, that of 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
112 Appendix I, line 4. 
 
113 Lines 4-5 & 8-9. 
  
114 Lines 13-14 & 17. 
 
115 Lines 19-20. 
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‘gold and silver’ which is ‘ephemeral and perishing,’116 implying that her aim is for something 

not of this world. 

It is no surprise to Theodore then that Kassia wishes to take up the monastic life after the 

persecutions end – her spiritual fervor makes such a route so obvious that it is merely ‘the 

consequences from the antecedents’ of her life.117 He himself says he will not tonsure her due to 

his sinfulness, though the words he uses, ‘laying on of hand,’ cannot be understood literally since 

the tonsuring of a monk is not the same as the initiation of a layman into the Holy Orders, which 

is where the phrase derives from.118 

Near the end of Theodore’s second letter, he writes to Kassia ‘I send profuse greetings to 

her who brought you forth into the light through the fashioning of the true light (Jn. 1:9), like the 

mother of day (cf. Lk. 1:78-79).’119 This passage has been seen as obscure and vague. Silvas 

gives multiple interpretations for the ‘who’ of the sentence, but he does not provide a definite 

answer.120 However, it most certainly refers to the Theotokos since the Virgin Mary was the 

patron saint of nuns in Byzantine monasticism. This is further tied together with Kassia’s own 

virginity and holy conduct from her youth, very similar to that of the Theotokos in Orthodox 

tradition.  

Theodore’s third letter to Kassia takes a very different tone than his previous two. He 

begins by not only remarking on the lateness of her letter but the accusatory tone it displayed, ‘in 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
116 Lines 21 & 24 
 
117 Line 28. 
 
118 Lines 32-33. 
 
119 Lines 35-37. 
 
120 Silvas, ‘Kassia the Nun,’ Byzantine Women, 36. 
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one way displaying humility, and in another rising up against our nothingness.’121 The source for 

this dissention is discovered later on in the letter as there was a disagreement between ‘the lady 

our sister,’ ‘the ever-memorable general,’ and Kassia, in which Theodore sided with the former 

two rather than the latter.122 Theodore rebukes Kassia’s frustration over this seeming betrayal, 

explaining that monks ‘speak, not as pleasing human beings, but God who tests our heart (1 

Thess. 2:4),’ telling the truth regardless of who is right or wrong.123 Theodore’s use of this 

passage mimics the style of Basil of Caesarea whom Theodore had greatly studied.124 He 

reinforces this by citing Balaam’s refusal to answer Balak in the book of Numbers, claiming that 

the monks would be even more responsible than Balaam since they were of the order of the 

priesthood. 

The conflict between the two unnamed relatives and Kassia may have been due to the 

iconoclastic controversy since Theodore exhorts her to ‘strive after…the salvation of his 

soul…that he might be a participator in the holy things and be found in the Orthodox 

communion.’125 Kassia must learn to forgive even those who ere from dogma, which must have 

been difficult given her sufferings at the hands of the iconoclasts. This casts an interesting light 

on Kassia: one is allowed to view the struggles of a human being learning to forgive and repent. 

This headstrong temperament should come as no surprise given her title of kandidatissi and the 

relation to a military background that it implies. This independence is reflected later on in her 

gnomic verses, and thus is a trait that lasted long into her life. 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
121 Appendix I, lines 2-3. 
 
122 Lines 25 & 28. 
 
123 Lines 8-9. 
 
124 Silvas, ‘Kassia the Nun,’ Byzantine Women, 36. 
 
125 Lines 31-36. 
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So what can one deduce from these letters? Kassia was clearly a gifted woman who had 

cultivated a great depth of knowledge and virtue at a young age, hailing from an aristocratic 

background of some kind. Early on in life she had already suffered for her faith, having been a 

zealous iconodule whose passion would allow to place herself in danger to suffer for others. 

Theodore’s letters to her confirm her historicity, though they cannot necessarily be used as a 

proof beyond a shadow of a doubt that this is the same Kassia whose hymnography is famous in 

the Orthodox church.  

Theodore the Studite 

Theodore the Studite was born in the year 759 A.D. to Constantinopolitan aristocracy. Long after 

becoming a monk, he was offered the position of abbot of the Stoudion monastery by empress 

Irene, which he accepted. He began a massive renovation and expansion of the monastery that 

would ultimately affect all of Byzantine monasticism in the areas of intellectualism, 

hymnography, liturgical, and monastic praxis. Because of the lasting influence that Theodore’s 

reforms had on Orthodox monastic life it is worth discussing them at some length.  

Theodore’s greatest contribution is seen in the coenobitic rule that he adapted from Basil 

of Caesarea’s writings, combining a mixture of labor and work with interior, contemplative 

prayer.126 It varied from the latter’s views by placing more authority and power in the hands of 

the abbot who had to act as a spiritual father for his fellow monks. As such, the abbot had regular 

catechesis with the monks, while also utilizing the practice of exagoreusis in where monks 

would confess all of their thoughts to the abbot, whether or not they were sinful.  

This control over the monks was not only exerted in their physical lives but their spiritual 

ones as well. Theodore made sure to set up a system of moral and social codes that the monks 

had to follow. Kassia was no doubt influenced by Theodore when creating her own codes for her 
	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
126 Angold, Church and Society, 266. 
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nunnery, evidenced by the lack of any major discrepancies between the typika of nunneries and 

monasteries that are in our possession today. Just as the egoumenos had complete control over 

the monastery, the egoumena, who was elected to her position just like her male counterpart, was 

the spiritual mother to all the other nuns, relegating tasks and guiding them in their interior life. 

If either the moral rules or responsibilities of the monks were broken, Theodore had them fulfill 

a penance as to cultivate repentance. Such punishments were commonly prostrations, food and 

speech restrictions, and denial of the Eucharist. 

The Stoudion monastery also doubled as an intellectual center during this time. Both 

patristic and liturgical texts were copied down by the monks and were then added to the 

extensive library that was at the monastery. The Studite monks in their copyist works extensively 

used the minuscule script that gained popularity in the ninth century after paper had replaced 

papyrus as the writing medium of choice. Quality was also stressed at the monastery as 

scriptorium calligraphy was strictly enforced – monks were punished if they were careless in 

their works, and they had to use the correct punctuation and accents in their transcribing.127 This 

enabled the monasteries to function as publishing houses; the amount of time, number of 

workers, and monetary funds all worked together to allow the monks to mass produce texts at a 

rate unprecedented in Byzantium. This is why many of the intellectual movements of ninth-

century Byzantium began in the monasteries – it was where the texts flowed forth from. 

Examples of such texts are not only the theological works mentioned above but also the classics 

of ancient Greece. Both Theodore’s large regiments of monks, combined with a love for the 

classics, made the Stoudion scriptorium by far the center for this intellectual revival, with the 

other monasteries imitating his success. The monasteries’ intellectual functions were not merely 

that of copying, producing, and storing texts, but they also provided a place where one would 
	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
127 Wilson, Scholars of Byzantium, 63. 
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hone and develop their talents. Monks would spend countless hours painting icons throughout 

their churches in the various Byzantine iconographic styles. Others would spend their time 

fashioning new hymns or poetry along with new hagiographic works that were of excellent 

caliber. 

In was in this intellectual and spiritual milieu that Kassia was raised and in which she 

participated. One knows of her friendship with the Studite monks not only because of her 

relationship with Theodore, but because they preserved many of her writings in their scriptorium. 

Even more uniquely, they did not write a vita upon Kassia’s death, but rather included her hymns 

into their liturgical books, eternally manifesting her to each generation of Orthodox Christians as 

they hear her words every Holy Wednesday in the final week of Lent. Such an inclusion must be 

seen in its proper light: Kassia is the only female whose works have gained a permanent place in 

the liturgical books of the Orthodox church.   

The intellectual influence that this environment then had on her writings cannot be 

overstated. Kassia was already molded in a classical Greek education, one of the best that 

anyone, male or female, could be afforded in Byzantine times. Theodore’s own love for the 

classics no doubt reverberated with Kassia’s upbringing and greatly influenced her; all of 

Kassia’s works show classical Greek influence. She uses iambic verse heavily in all of her 

hymnology, also sprinkling it throughout her gnomic verses.128 This device bears particular 

importance since Theodore used iambic trimeter in a simple, blunt fashion in his own writings 

that are mirrored in Kassia’s. This connection is manifested clearly in their catechetic statements 

on how µοναχοί, monks, should live, in her two sections titled Περὶ µοναχῶν and Τί εἶναι 

µοναχός. Her gnomic verses also mirror the use of aphorisms by Palladas in the Greek 
	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
128 Iambic verse is a style of prose most commonly known as following a stress-unstress accentuation pattern in a 

line. However, in Greek the syllables followed a short-long constructional pattern, meaning that the variation of 
sound was created by varied syllable length and not by merely emphasizing stress. 
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Anthology;129 Kassia hates the hypocrisy and vices of upper Byzantine society. She also was 

influenced by Palladas’s epigrams, using the style to reformulate Old Testament proverbial 

knowledge. A specific example of this is her linking together a part of 1 Esdras with the problem 

of female solidarity in Byzantine times. She frames it in the typological context of Mary as the 

new Eve in order to stress how the vigor of women was intertwined with truth: ‘Esdras is witness 

that the race of women together with truth prevails over all.’130 

This intellectualism was also prevalent in how Kassia carried her role out as the 

egoumena at her nunnery. She made sure to include her classical learning into the life of her 

nuns, never excluding or ridiculing but embracing the aristocratic values of higher education. 

This may seem paradoxical given that such freedom of expression is happening in an institution 

that is known for obedience and submission, but it was only in this isolation away from the male 

power structure that Byzantine women could truly express themselves freely. However, Kassia’s 

high moral standards combined with the influence of Theodore’s teachings balanced what could 

have been the typical aristocratic nun who treats her nunnery more as a vacation retreat than a 

place where one ‘works out their salvation with fear and trembling.’131 The nuns still had a 

difficult typikon that made sure they were never comfortable and relaxed in their monastic 

efforts. Just like Theodore, Kassia reinforced her teachings through her literary efforts, especially 

utilizing her hymns and gnomic verses as a catechism for the nuns. The practicality of this 

technique was in use long before the ninth century as they were originally developed to combat 

similar hymns used by the Arians when they were spreading their own doctrines. 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
129 W. R. Paton, ed. & trans., The Greek Anthology, vol. 1-5 (London: W. Heinemann, 1927). 
 
130 The text comes from Septuagint as 1 Esdras. For a specific example, see 1 Esdras 4:13-32. 
 
131 Phil. 2:12 
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 Consequently, it was during these years that Kassia must have begun to develop her 

hymnography as she would have been at Theodore’s catechesis sessions, incorporating his 

spiritual teachings into her works. Her continuing presence in the intellectual movement of ninth-

century Byzantium meant that she would have read her works aloud to the different 

communities, most especially the Studites. This act was more than just one of intellectual 

exchange – as has been iterated previously Byzantium was not free of gender bias. Kassia was 

proving herself to the monks, demonstrating that she could match their mental and spiritual vigor 

and was not a play-nun aristocrat. This very independent and headstrong attitude – again, also 

seen in Theodore – was the same trait that brought out her famous response at the bride show. 

Kassia probably had no intentions of marrying Theophilos, she was showing that she was not one 

to be intimidated because of her sex, that she too had the manly temperament that compromised 

a monk.  

Kassia’s written influence would not have to wait until her death to be felt, but was 

immediately disseminated by Theodore in her own time as he recognized her literary writings 

that had established her as a participant in the intellectual movement. This was contrary to the 

influence women generally had during this time in which they were excluded rather than 

included in such affairs. Theodore’s role was pivotal in her involvement as he may have been the 

one who presented the figures in her works as male-woman in order to downplay the femininity 

of Kassia’s writings. In cases where the female imagery was too obvious, the monks could have 

labeled the author as an anonymous writer, thus still being able to both preserve and share her 

work in the Byzantine world.  

This was the historical mosaic that comprised Kassia the nun. No one of these events or 

persons could have molded the young Byzantine girl into the ingenious poet and hymnographer 
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that she is remembered for. Each of these influences intersected, penetrated, and united with one 

another in order to shape her intellect and soul. Theodore left a great theological and literary 

impression on Kassia, but would he have even contacted her if she were not an aristocrat? Would 

his love for iambic meter have mattered if she were illiterate like most Byzantine women? Her 

monastic zeal no doubt was partially due to Theodore, but what if the iconoclast controversy, 

which gave her a first hand experience at suffering for the faith, had never happened? 

Furthermore, was not this zeal largely due to her being related to and influenced by the hard 

demeanor of military officials? Or, rather, what if she had no spiritual father because she was too 

enamored with the riches and luxuries of the aristocratic class when iconoclasm broke out? She 

very well may have become an iconoclast herself. 

One could spout rhetorical questions in an infinite number of directions, but the point is 

that it was only the synergy of all these historical factors that led to the historical figure of 

Kassia. The influence of Theodore, the intellectual movement, the iconoclast controversy and the 

explosion of monasticism that emerged from it, the classical education and aristocratic heritage, 

all had to occur the way they did so that Kassia would constantly be in the right place at the right 

time. This will become apparent in the next sections of this dissertation as all these influences 

emanate from her works, drawing upon Theodore, the Scriptures, Greek classical tradition, the 

tradition of the Byzantine Orthodox church, and most especially her own life experiences.  
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Chapter II 

Byzantine Psalmody and Theomusicology 

Byzantine psalmody (ψαλµῳδία) at first strikes one as a concept that is easily explicable: the 

chanting of the one hundred fifty (or one hundred fifty-one) psalms of the Old Testament by the 

Byzantine church. However, for both contemporary Christians who have inherited the Byzantine 

rite as well as those going back to the apostolic era, the definition is not as solidified as one may 

expect.132 Psalmody, along with the Byzantine rite as a whole, has gone through periods of rapid 

development and has been applied to liturgical chants beyond the psalms attributed to David, 

even for pre-Constantinian Christians. Any attempt to pinpoint the Pauline epistles’ use of psalm 

and its variants remains largely vain given the variety of words used by early Christians when 

referencing the biblical psalms, as well as the use of ψαλµός/psalmus to refer to non-biblical 

works as well as those rooted in the Old Testament, even into the third and fourth centuries.133 

For example, both Tertullian and Eusebius of Caesarea referred to non-biblical compositions as 

psalms,134 and Romanos along with his contemporaries referred to what was to become the 

kontakion as a psalm.135 While the term has a sense of fluidity, it still remains a strictly vocal 

tradition for the Byzantine rite in all periods. 

Pre-Christian Roots? 
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It is very tempting to assert that Christian worship had borrowed its forms from the liturgical 

setting of the Second Temple. The logic seems to be straightforward: the earliest Christians were 

an amalgam of both Jews and pagans, and the former may have continued the same private 

worship styles that they had grown up with as Hellenistic Jews.136 While Jews and Christians 

observed different series of hours, they always had an emphasis on morning and evening,137 and 

the psalms had become the common name for the Davidic works that were utilized by both 

religions.138 

 However, besides such generalities there is little to show that the Christians inherited the 

liturgical or musical style of Second-Temple Judaism.139 While it seems reasonable to assume 

that Jewish converts would continue the chanting they learned in the synagogue, there is no 

indication of what those chants were.140 Examining the works of Philo of Alexandria and the 

New Testament, one can conclude that both the reading of Scripture and its exegesis was done in 

the synagogues, and while there was ‘the practice to add something to signify approval of what 

[was] read,’141 there is no direct indication of hymns or psalms. This does not preclude their use, 

but it leaves no direct evidence to claim that they were used largely or that there was a codified 

liturgical practice incorporating them. 
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 Concerning adaptations from the Temple, while there are passages in the New Testament 

showing that the earliest Christians went to the Temple to worship (Luke 24:53, Acts 2:46), they 

did so as a separate group in Solomon’s Portico, also preaching Jesus as the Messiah, which led 

to their persecution.142 This situation did not differ greatly from Christians at the synagogues as 

Paul’s visitations were for preaching and also eventually lead to mistreatment (Acts 9:20-23; 

13:5-14:7; 16:13-24; 17:1-17; 18:4-19; 19:8-10).143 The tension between early Christians and 

Jews inevitably led to Christians having worship in their houses, synagogues of their own, as 

James relates in his epistle.144 

 Worship at home runs into similar problems; there were ‘several distinct systems’ of set 

prayer times for Jews.145 While the Shema was recited at the beginning and end of the day, the 

Tefillah lists conflicting times as certain texts claim that there was to be prayer in the morning, 

afternoon, and evening, whereas others substitute a noontime prayer in place of the afternoon.146 

Furthermore, the Tefillah may not have been chanted at the same time as the Shema since texts 

such as the Mishna allow for more fluidity for when it is prayed, at least during New Testament 

times. Neither did the Tefillah necessarily correlate with the morning and evening sacrifices at 

the Temple. The distinct traditions only multiply when the Essenes of Palestine and the 

Hellenistic Jewish Therapeutae of Egypt are factored into the data.147 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
142 P. Bradshaw, Daily Prayer in the Early Church, ACC 63 (New York, NY: Oxford, 1982), 24; referenced in Taft, 

The Liturgy of the Hours, 6.  
 
143 Taft, The Liturgy of the Hours, 7. 
 
144 cf. James 2:2. 
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 The common thread between the traditions was prayer in the morning and evening, which 

the early Christians held to.148 Jesus is shown praying both in the morning (Mark 1:35) and the 

evening (Matthew 14:23; Mark 6:46; John 6:15) as well as holding vigil during the night like the 

Essenes and Therapeutae (Luke 6:12). The Shema is recited in the New Testament (Matthew 

22:37; Mark 12:29-30; Luke 10:26-27; 1 Corinthians 8:4-6), and there is mention of the disciples 

praying at the third (Acts 2:1, 15), sixth (Acts 10:9), and ninth hours (Acts 3:1; 10:3, 30). Yet 

many, perhaps all, of these practices may be unrelated to Jewish worship and are expansions of 

themes in the Old Testament.149 

 The situation as related specifically to melodies is no better; while there is plenty of 

material on Jewish liturgical forms and texts, there is almost none on music.150 While the split 

between the Jewish and Christian communities in early Christianity did not necessarily prevent 

all exchange between the two religions, the first written examples of chant do not come until 

centuries later.151 The earliest piece of legible Jewish sacred chant is a manuscript of a pîyût from 

the twelfth century, while the next earliest works come from the sixteenth to seventeenth 

centuries and show a Germanic influence.152 While Abraham Z. Idelsohn’s Jewish Music in Its 

Historical Development seemed hopeful since the community of Yemenite Jews he studied had 

been isolated for over a millennium, it would be naïve to expect no local or gradual variation 

over time given that humans’ performance of orally transmitted works may not be the same from 
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person to person, let alone time period to time period.153 This is especially true due to the lack of 

any instruments which could constrain the music to a certain tuning, or that the tradition itself 

may allow for variation. Ultimately the melodies Idlesohn described were symptomatic of the 

larger Arab traditions that had existed for thousands of years and thus cannot help approximate 

the melodies of early Jewish chant.154 

 In contrast, one aspect of Jewish worship that was inherited by the Christians was the use 

of the Jewish Scriptures themselves and thus their didactic function. Jewish hymns can be found 

all throughout the Old Testament, and the psalms themselves came into great use by the early 

church. All these texts modeled for the Jews the ideal response to living with God: joy, gratitude, 

thanksgiving, and so forth.155 The hymns could also promote certain virtues for the community to 

model themselves after, as well as show the continued interaction between God and His people 

throughout history.156 This last use is significant as the ‘function that pervades all of this Jewish 

didactic poetry’ is how it shows the place of the individual in relation to ‘the divine story.’157 It 

was a way for the Israelites to see themselves and conceive of their own identity. 

 Christians, understandably, used this material for their own hymns, yet for a new 

function: seeing the story of Israel’s salvation fulfilled in Jesus Christ.158 New works became 
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Christological in nature and were widespread throughout all the writings of the early church.159 

While the content of teaching largely changed, certain trends remained constant such as the 

recounting of history (John 1:1-18) and political themes160 as the very word κύριε had 

implications given its use at the title for both Christ and the Caesar.161 Naturally, biblical 

allusions, metaphors, and images are still found in early church writings.162 

 The influence of pedagogic chant and hymns was not limited solely to the early 

Christians’ Jewish ancestry. Hymns that were dedicated to Amon-Ra, Zeus, and Apollo 

functioned as a didactic device, teaching the laity the meaning and origin of the upcoming 

sacrifice.163 For example, the Hymn to Demeter has both theological and aetiological uses, 

relating not only the story of Demeter, but also more generally the relationship between men and 

the gods and why the Eleusinian mysteries were celebrated.164 This tradition was continued 

throughout classical Greece, and Kassia, given her educational upbringing, may have read some 

of these texts. There is no doubt that Xenophon, Demokritos, Euripides, and Meander influenced 

her maxims and gnomic verses,165 so the idea that pagan hymnography influenced the content of 

her hymns is not without merit. Early Christians themselves were most certainly influenced by 
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160 Gordley, Teaching, 390. 
 
161 John Fotopoulos, ‘‘The Kingdom of God’: Paul the Apostle’s Perilous Proclamation,’ in Thinking Through 

Faith: New Perspectives From Orthodox Christian Scholars, eds. A. Papanikolaou & E. H. Prodromou 
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pagan pedagogical hymns as evidenced in works such as Clement’s Hymn to Christ the Savior 

where ‘christological reflection was wedded with the form and style of classical Greek poetry.’166 

Ignatius of Antioch’s own hymn in his epistle to the Ephesians shows Hellenistic influence as he 

describes Christ’s nativity using ‘mythological imagery’ in which angels and stars are linked 

with one another, along with ‘references to the power of magic, bonds, ignorance, and an old 

kingdom.’167 

 Unlike Judaism, pagan chant had some direct effect on the early Church’s music as seen 

in the case of the Oxyrhynchus hymn.168 The style of its melody and rhythm are similar to pagan 

works such as ‘Mesomedes’s hymns to the Sun and to Nemesis, as well as other Greek vocal and 

instrumental pieces.’169 Just as in classical Greek hymns, the metrical scheme of long and short 

notes matches the long and short syllables innate in the language, the longer syllables being held 

twice as long as the shorter.170 Such ‘a simple, syllabic style of melody’ is seen in the 

Oxyrhynchus hymn, even though it occasionally deviates from this scheme.171 

 Though it seems Hellenism had the greater influence sonically, that does not rule out the 

possibility of any Jewish influence, especially after the early church period. The Sanctus, which 

appears first in the fourth century, was likely taken from the contemporary Jewish liturgy that 

had been using it long before Christians imported it.172 The Jewish custom of Sabbath dancing 
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was still attracting Christians to the point where ecclesiastics such as John Chrysostom, 

Augustine, and Licinianus of Cartagena lamented the tradition and the reality that their flock 

would go observe, and perhaps even participate.173 Such dancing had its sources in Old 

Testament models such as Miriam (Exodus 15:20) and David (2 Samuel 6:14), and the 

continuation of such can be found in both Christian and pagan writings in the second century, 

along with the Mishnah (Ta’anit 4.8). What is suggested then is that if such practice could have 

had an effect on Christians, then the relationship of Jewish and Christian music may have been a 

more complex and subtle one rather than a supposed Christianization of Second-Temple 

liturgical chant. The lack of references to synagogue music in a work such as the Mishnah then 

may be overstressed since the goals of such texts may have little to do with the subject at hand.174 

 This, of course, does not indicate how much the early church took from their Jewish 

heritage, but nevertheless shows that interaction and influence still occurred throughout the 

centuries. Since such factors happened before Kassia they still may have affected the specific 

chant of her own time. What then was the evolution of this chant up until ninth-century 

Byzantium, and with what historical corpus did Kassia have to work with? 

Early Monastic and Urban Chanting 

Athanasius’s Life of Antony175has commonly been seen as the catalyst which began the monastic 

movement; the story of the Egyptian Christian who upon hearing the story of Christ and the rich 

man during church (Matthew 19:16-30; Mark 10:17-31; Luke 18:18-30) obeyed the command to 

sell all one has and give to the poor and began his life as a monastic, slowly retreating into the 
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desert. However, it is likely that Syrian monasticism began at least at the time of Antony, if not 

earlier, and was an independent movement, though the dispersion and inspiration of Athanasius’s 

account became so large that even the Syrian monks believed that their vocation was inherited 

from their Egyptian brothers.176 

 It was during this fourth-century monastic movement that an office began to develop.177 

Monks would gather in the morning and evening for prayer and worship as an elder would recite 

psalms as the rest of the monks occupied themselves with meditative prayer and simple, manual 

tasks such as plaiting or basket weaving. Other prayers were recited either after every psalm or 

after a section of a longer one in which the monks would then stand and prostrate themselves 

before returning again to prayer in silence.178 There was practically no sense of ceremony in 

these meetings as the monks were more concerned about ‘conforming their hearts to the word of 

God’, than ‘ritualizing the hour or season of the feast.’179 

 These corporate gatherings would differ between geographical regions: while the 

monastic’s of the Upper Nile gathered in the way described above, those of Lower Egypt who 

were more anchoritic met only on Saturdays and Sundays, remaining in their cells during the rest 

of the week.180 The sonic result in the case of the latter was a gathering of differing chants 
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emanating from each monk’s cell, leading to what Palladius felt as imagining oneself as ‘to be 

high above paradise.’181 

 At their outset the urban offices were very different in character as they were far more 

ritualized.182 They incorporated symbols along with other recognizable liturgical aspects: light, 

incense, processions, and so forth. Certain psalms were assigned to either the morning or evening 

service, most notably psalms sixty-two and one hundred forty. This, coupled with corporate 

chanting, is in stark contrast to the constant reading of psalms by the monastics. Most 

importantly for this study is that the urban office used both responsorial and antiphonal psalmody 

in its congregational worship.183 

 Responsorial psalmody is a chanting style in where a response, which may be a verse 

from a psalm or another short phrase, is given by the congregation after a solo chanter or 

psalmist (ψάλτης) intones a verse from a psalm.184 The response psalm verse was almost always 

from the same psalm being intoned by the psalmist, and was usually the first verse that he sung. 

When the psalmist intoned the incipit of the respond, it signaled that the current responsorial 

chant was ending.185 Multiple ecclesiastical writers such as Tertullian and Athanasius of 

Alexandria, and documents such as the Apostolic Tradition reference responsorial psalmody.186 
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 Antiphonal psalmody was a developed form of responsorial psalmody that had its origins 

in fourth-century Antioch.187 The congregation would split into two choirs which would respond 

alternatively with a refrain to verses from a psalm that were either chanted by a single psalmist 

or by two, each one leading one of the choirs. While the entire composition is what is referred to 

as an antiphon, in actuality the antiphon is only the troparion, which was usually a non-biblical 

composition. In earlier sources this was commonly an Alleluia. The shape of the antiphon 

(liturgical unit, not troparion) may change depending on the number of soloists or refrains, the 

length of the troparion, etc.188 In cases of a long troparion, the choir would only respond with the 

ἀκροτελεύτιον, ‘a self-standing grammatical unit such as ‘save us,’’ which explains the 

seemingly ‘grammatically independent phrase’ which could easily be removed from the rest of 

the troparion it was attached to.189 Antiphonal psalmody always concluded with a doxology, 

though this was sometimes split in half with a refrain, one of the choirs chanting ‘Δόχα Πατρὶ, 

καὶ Υἱῷ, καἰ Ἁγίῳ Πνεύµατι,’ the other ‘Καὶ νῦν καὶ ἀεὶ καὶ εἰς τοὺς αἰῶνας τῶν αἰῶνων. Ἀµῆν.’ 

In cases where an ἀκροτελεύτιον was used, the refrain was chanted three times in the beginning, 

and then two more times after the doxology. In such cases, occasionally an appendix (περισσή) 

was used instead of the usual refrain. Typically this would be substituted for the second response 

to add variation to the chanting unit.190 In received practice, the Monogenes hymn of the second 

antiphon is an appendix. 
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 The rapid spread of monasticism and its devotion towards psalmody would eventually 

affect the urban churches.191 Recognizable figures such as John Chyrsostom, Augustine, Basil of 

Caesarea, Jerome, Palladius, John Cassian, Gregory of Nyssa, and Evagrius of Pontus were 

among some of those who at some point experienced the monastic life and were affected by its 

practice. John Chrysostom’s praise for the monastic use of the psalms notes how ‘in the 

monasteries…David is first, middle, and last. And at night all men are dominated by physical 

sleep and drawn into the depths, and David alone stands by, arousing all the servants of God to 

angelic vigils, turning earth into heaven and making angels of men.’192 Basil expressed similar 

sentiments to his friend Gregory of Nazianzus, and both Ambrose and Caesarius of Arles were 

joyful for psalmody and the beauty it expressed when sung by their churches.193 

 For the Church Fathers, psalmody served in two ways. Firstly, it was a form of pedagogy, 

especially in the case of combating the psalms as used by heretical sects.194 This is seen in the 

case of John Chrysostom whose orthodox refrains combated the Arian propaganda of his time.195 

In doing so, Chrysostom laid the grounds for extensive stational liturgical processions that 

utilized the geography of Byzantium and supplied it with processional psalmody that was 

chanted ‘even on non-stational days.’196 With patronage, new churches were built that had the 

suitable architecture for the developing rites, the magnificence and grandeur inspiring liturgical 
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commentators of the time to associate the liturgy with the worship in the heavens, especially seen 

in chants such as the Cheroubikon.197 This didactic nature of hymns was of course rooted in the 

Hellenistic and Jewish backgrounds of the Byzantine faith, though as noted it took on a different 

shape in content than its predecessors. Nevertheless, the Church Fathers’ use of psalmody as 

pedagogy was a continuation of these practices, and one can find such functions in Kassia’s own 

works, particularly given the context of post-iconoclasm.198 

 Secondly, the Church Fathers saw an innate spiritual value to biblical psalmody.199 The 

Davidic psalms were biblical in origin and thus divinely inspired, were spoken by both Christ 

and the apostles, and contain all the subjects found elsewhere in Scripture. The many spiritual 

attributes and experiences, whether be it zeal, compunction, wisdom, tears, or love of God, could 

be found in the psalms. Thus it is no surprise to see how Jerome recommended the psalter many 

times as a way of spiritual training.200 

 With such didactic and spiritual benefits it was only natural that such ecclesiastical 

leaders would integrate the psalmody from the monastic life into the urban churches. Basil had to 

defend his ‘quasi-monastics’ psalmody from critics, explaining that the practice was done all 

throughout the churches, while both Ambrose and Augustine noted how the people chanted with 

the monks, indicating urban monastics who would come and chant in the offices of the 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
197 For more on this connection, see below the section in this chapter on Byzantine Theomusicology. 
 
198 For examples and exegesis of such works, see below the hymn to ‘Saints Peter and Paul’ as well as the ‘Canon 

for Remembrance of the Dead’ in Chapter III: Kassia the Melodist. 
 
199 Taft, ‘Christian Liturgical Psalmody,’ Psalms in Community, 24. 
 
200 McKinnon, ‘Desert,’ The Temple, 509. 
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laypeople.201 These urban monastics would have likely led the psalmody, while congregational 

participation would vary depending on each individual’s ability and knowledge. 

 Such examples of this fusion could be seen in the combining of ‘the monastic psalmodic 

vigil followed by the cathedral service of praise,’ which can be seen in the writings of Egeria on 

the church of the Anastasis.202 Monastics would rise long before sunrise and begin their 

psalmody in the church while any laity that wished to attend could do so, though only the 

monastics would sing. While priests and deacons were present to recite prayers in order to give 

‘a sort of ecclesiastical sanction for the service,’ the lack of a bishop during the vigil served as an 

indication that this was more of a monastic office as opposed the more cathedral service that 

began at sunrise with his arrival, elements such as the use of specific psalms signifying such.203 

 Continuous psalmody at the third, sixth, and ninth hours was another contribution of the 

monastics to the urban church.204 While observed privately in pre-Constantinian Christianity, the 

monasteries of Syria and Palestine by mid-fourth century had them as routine offices as 

evidenced by the writings of John Cassian and Epiphanius of Salamis. While there was 

resistance by some monastics to such practices, they became universal in the monasteries and 

were adapted by the urban churches as evidenced again by the writings of Egeria in which she 

noted that while the third hour was used only during lent, both the sixth and the ninth were 

observed year round. The evening service was also a combination of the cathedral and monastic 

elements, as after the initial lighting of the church there was a period of continuous psalmody 

with the cathedral elements then taking the forefront at the procession and seating of the 
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bishop.205 While there were variances depending on one’s geographical location, the sure 

influence from monasticism was the addition of constant psalmody to the urban offices. 

Other Developments 

One influential figure of Byzantine thought was Gregory of Nazianzus. Gregory’s contribution to 

the Byzantine tradition was more in the areas of theology, thought, and prose rather than music, 

though many of these disciplines intersected in the culture.206 He had crafted poetry in almost 

every style of classical Greek metre207 and Christianized such literary devices as the Symposium 

poiesis208 in where the poet calls upon a muse to aid them in their work, Gregory instead calling 

upon the Holy Spirit. The most influential work of his in this regard is his Theological Orations, 

especially the twenty-seventh chapter in where he articulates his views on theology.209 For 

Gregory, one had to intellectually develop oneself in order to understand the upper echelons of 

theological thought while living out one’s beliefs.210 This mental development would obviously 

have been done by study and contemplation, such intellectual pursuits having root in Gregory’s 

cultural heritage. While seemingly unrelated to the subject at hand, it is worth mentioning him 

since his aesthetic became a part of Byzantine thought, his writings being the most commonly 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
205 Ibid., 512. 
 
206 John A. McGuckin, Standing in God’s Holy Fire: The Byzantine Tradition, Traditions of Christian Spirituality 

Series, ed. Philiop Sheldrake (Maryknoll, NY: Orbis Books, 2001), 78-82. See also John A. McGuckin, trans., St. 
Gregory of Nazianzus Selected Poems (Oxford: Oxford University Press, 1986); idem, St. Gregory of Nazianzus: 
An Intellectual Biography (Crestwood, NY: St. Vladimir’s Seminary Press, 2001). 

 
207 McGuckin, ‘Poetry and Hymnograpy,’ Oxford Handbook of Early Christian Studies, 648. 
 
208 See also John A. McGuckin, ‘Gregory of Nazianzus: the Rhetorician as Poet,’ in Gregory of Nazianzus: Images 

and Reflections, eds. J. Bortnes & T. Hagg (Copenhagen: Museum Tusculanum Press, 2005), 193-212. 
 
209 See also James McKinnon, Music in Early Christian Literature (Cambridge: Cambridge University Press, 1987), 

71-73. 
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copied manuscripts in Byzantine history after the Scriptures. His aesthetic, therefore, had a direct 

bearing upon Kassia given her classical education and tutorship under Theodore.211 

 A more influential figure on music was Ephrem the Syrian. Ephrem was born in the city 

of Nisbis (modern Nusaybin) and was raised by his Christian parents.212 He joined the members 

of the covenant, a proto-monastic group who took vows of celibacy and dedicated themselves to 

serving their community. He was made a teacher (malpanâ) by Jacob, the bishop of Nisbis, and 

was later ordained a deacon. His works, which are reckoned to be around one thousand hymns 

and four hundred extant religious poetical writings, have been translated into Armenian, Coptic, 

Greek, Latin, and more.213 

 The two prominent styles among his hyms are those of mêmrê (metrical homilies) and 

madrāšê (didactic hymns).214 While both styles are ‘written in stanzas of isorhythmic lines,’ they 

differ in that the mêmrê are heptosyllabic (seven syllables per line) while madrāšê vary from one 

work to the next, though within each madrāšâ there is no variation per line.215 Madrāšê also have 

an unîtâ (refrain) that is sung after every stanza. Unfortunately, none of the qālê (traditional 

melodies) that were used with a madrāšâ survives. 

 The form and simplicity of both language and ideas meant that Ephrem’s hymns would 

have been ‘for popular use.’216 Ephrem’s madrāšê would have been less complex than 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
211 For more on this see above Chapter I: Paideia and Monasticism in Byzantium. 
 
212 The idea that Ephrem’s father was a pagan priest is only found in later hagiography. 
 
213 Smith, Music, 212. Smith also notes ‘there is also a large body of works in Greek falsely attributed to him.’ 
 
214 Ibid. 
 
215 Smith notes ‘the extant madrāšê exhibit over fifty different metrical patterns.’ 
 
216 Smith, Music, 214. For Smith’s treatment of Ambrose, the Φῶς Ἱλαρὸν, and the Oxyrhynchus hymn, see pages 

213-14, 211-12 & 214-15 respectively. 
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contemporary Greek works, though the music would have varied given the different cultures.217 

Given the strophic nature of Ephrem’s madrāšê, one can infer that the melody used in the first 

stanza would repeat for the following stanzas as well as the refrain.218 While this is conjectural, 

earliest noted manuscripts with notation show these characteristics, and thus the inference is not 

without merit.219  

 Overall, Ephrem’s works would have become standard in Byzantium as the pedagogical 

nature helped to form the kontakion, long works that used many biblical passages and tried to 

supply ‘a psychological explanation’ to the stories at hand, attempting to bring their listeners into 

‘the events being sung about.’220 The kontakion was originally sung between different offices, 

especially the monastic led all-night pannychis or agrypnia, which would later be attached to 

both vespers and matins. The form of the style led itself to congregational use during these late 

night offices; every kontakion has a proïmon or koukoulion followed by ‘up to forty metrically 

and melodically identical strophes known as oikoi.’221 Thus the constant repetition would allow 

the congregation to easily participate in the chant with the monastics. Its appearance coincided 

with the Syrian influenced kata stichon, a hymnic form that was isosyllabic.222 The kontakion 

would eventually be ‘radically cut back in liturgical reforms’ after the seventh century.223  

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
217 Ibid., 215. 
 
218 Ibid., 215-16. 
 
219 Ibid., 216. 
 
220 McGuckin, ‘Poetry and Hymnography,’ Oxford Handbook of Early Christian Studies, 649. However, the 

connection between Ephrem and the development of the kontakion has been challenged in recent scholarship. 
See Emmanuel Papoutsakis, ‘The Making of a Syriac Fable: From Ephrem to Romanos,’ Le Muséon 120, no. 1-2 
(Belgium: Louvain, 2007): 29-75. 
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 The all-night services such as the agrypnia that influenced the kontakion came largely 

from the monastery of St. Sabas, named after its founder.224 The monastics quickly connected 

with those outside, most especially with the Holy Sepulcher in Jerusalem via their spoudaioi 

monks that lived in the area. The relationship allowed for the hymnography style to be diffused 

into the cathedral offices, especially with two of their own, John Moschos and Sophronios, 

ascending to the patriarchal throne.225 This coincided with the downsizing of ‘the old cities of the 

late antique Empire,’ affected by both ‘inflation and military weakness.’226 Areas such as 

Jerusalem that were dominated by Islam heeded to free monasteries such as St. Sabas, thus the 

liturgical fusion that occurred.227  

 The overall result was a great increase of psalmody along with other hymns and chants, 

and less on the more cathedral elements of procession and ritual.228 It was during this period that 

memorable hymnographers such as Andrew of Crete, John of Damascus, and Kosmas of 

Maiouma came to the fore, producing works in the genres of stichera, kathismata, and more, the 

different styles being discerned depending on their function within a liturgical setting.229 The 

hymns could either be idiomelon (their own tune) or automelon (based on a standard tune). 

 One of the most notable developments was the form of the canon, intricate poems that 

had nine odes that were spliced into ‘two or more of the nine canticles of the Palestinian morning 
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224 Lingas, ‘Music,’ Oxford Handbook of Byzantine Studies, 919. 
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office.’230 In each of the nine odes, there was an heirmos that was followed by metrically 

identical troparia, every ode tying back to the canticle it was based upon. These heirmoi were 

recorded separate from their troparia in the Heirmologion. 

The Studite Reforms 

 Theodore the Studite was born in the year 759 A.D. to Constantinopolitan aristocracy. He 

was the oldest son of Photeinos and Theoktista, and had two younger brothers, Joseph, future 

archbishop of Thessalonika, and Euthymios, as well as a sister whose name is unknown.231 His 

father worked in the palace bureaucracy as a financial official232 while his mother was also of 

wealthy lineage. Though his uncle Plato233 also held a financial position, he eventually entered 

the monastic life, and after emperor Leo V’s death in 780 A.D., he convinced Theodore’s family 

to follow suite, the future spiritual father of Kassia only being twenty-two years old when this 

happened. Theodore’s family transformed their home estate into the Sakkoudion Monastery234 

whose rule was modeled after that laid out by Basil of Caesarea.235 Plato supported Patriarch 

Tarasios during the iconoclast controversy, fervently siding with the iconodules at the seventh 

ecumenical council. Theodore himself had just started his monastic life when the council took 

place, and thus his theology does not make an appearance. After the council, Theodore was 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
230 Ibid. 
 
231 For the life of Theodore see Gardner, Theodore of Studium. 
 
232 Such officials required training in Greek, occasionally law, and even less often philosophy. Thus Theodore’s 

father and uncle had thorough educations that they could pass on to Theodore. 
 
233 Theodore’s uncle Plato left his office in 759 A.D. to become a monk and live an ascetic life on Mt. Olympus. 
 
234 The monastery was not far from Mt. Olympos and the area was difficult to access, thus offering the solitude that 

Plato was looking for. 
 
235 The small community built a church dedicated to St. John the Theologian and Plato was the egoumenos. They 

toiled at heavy work, kept the fasts, and confessed daily to the spiritual father, Elder Plato. Reading of the 
Scriptures, church Fathers, and especially the works of Basil the Great were also part of their daily life. 
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ordained a priest by none other than the Patriarch himself, and also succeeded his uncle as abbot 

of the monastery since the former left to live a life of silence. Empress Irene invited Theodore to 

become the abbot of the Stoudion monastery236 where he was able to make it and subsequent 

monastic institution more independent and far stronger.237  

 Though Theodore is most well known for his liturgical reforms, this was a process 

initiated by his uncle Plato while still at Mt. Olympos.238 Further influences came from the 

monks of St. Sabas who retreated to Mt. Olympos amidst Arab persecution, bringing their 

current synthesis of the cathedral and monastic rites with them.239  These rites contained in the 

Horologion were adapted first by the monks of Mt. Olympos, and then later Theodore when 

constructing his own reforms.240 This is seen in Theodore’s contacts with Palestinian monastics 

during the iconoclast controversy, as well as his praises for figures such as Theodosisus the 

Coenobiarch who was heavily influenced by Palestinian monasticism, and St. Sabas himself.241 

Theodore’s reform was continuing a received practice, adapting it so it was more coenobitic in 

nature, and was a return only in that previous ideas were emphasized once again via practices, 

such as mandatory poverty, the rejection of both lay servants and the motivation to gain worldly 
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possessions,242 social welfare, concern for church politics, the production of manuscripts,243 

prohibition of female animals, emphasis on patristic and liturgical education and reproduction,244 

and even the weekly swapping of habits to cultivate apathy towards materialism.245 The more 

coenobitic nature was to help find a balance between communal life and the more hesychastic 

life of anchoritic monasticism.246  

 Theodore’s reforms were spread out over various areas such as music, hymnography, 

iconography, and liturgics. Its greatest contribution was that by introducing the Palestinian 

monastic offices directly to Constantinople there was a new synthesis as Theodore adapted 

elements from the cathedral rite to his monasteries,247 using their cycle of kontakia, the office of 

Pentecost Vespers (in certain areas), the Psaltikon, and the Asmatikon.248 

 Musically, some of the psalmody of the cathedral was adapted from the Horologion, 

especially the fixed elements and the use of refrains.249 There is direct evidence of this in the 

‘Khludov’ Psalter,250 a ninth-century manuscript that shows the refrain system for the 

monasteries where there is ‘a refrain after each verse…and not after every other verse as in the 
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cathedral system.’251 This same system is seen in the appendix to the Glagolitic Sin. Psalter 38. 

Theodore stresses psalmody in various sections of his Great Catechesis, urging monks to ‘open 

your mouth and attract the Spirit’ rather than ‘remain during all services with your lips closed 

like animals without reason’252 and yet to ‘not [sing] in any way or with confusion, because that 

afflicts not me, a sinner, but the Holy Spirit.’253 

 In terms of hymnography, the outpouring of new works from the Studite monastery 

continued the traditions established by the previously mentioned hymnists of the Palestinian 

rite.254 Among the hymnographers of the Stoudion monastery were Theodore himself, his brother 

Joseph, Clement, Anthony, and Nicholas. While there was no one subject for their hymnography, 

they were especially concerned for adding to the Lenten cycle with their works.255 While the 

flourishing of hymnography was not exclusively a Christian phenomenon during this time, it was 

the Stoudion contribution to hymnography that buffeted the Horlogion.256 Later Studites such as 

Joseph the hymnographer contributed vastly to this corpus, composing many canons for saints 

(even those where there was little information) and possibly contributing to the rise of the 

veneration of Nicholas of Myra.257 Kassia too ‘systematically filled gaps between the festal 

proper’s of the older Palestinian collections.’258  
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 Theodore’s uses of hymnography were twofold. Firstly, he continued the long tradition of 

pedagogy, especially as a counter to iconoclastic songs that promoted false doctrines259 and thus 

being similar to the situation of John Chrysostom. Theodore also used the didactic nature of song 

as a device for catechesis, teaching the doctrine behind various subjects such as fasting and the 

mysteries. 

 Secondly, Theodore’s use of hymnography was a continuation of past monastic tradition 

‘whose evolution they [the Studites] shared with the Palestinian monks.’260 A good example of 

this was the Paschal orthros in the Hypotyposis, an office that was imbued with John of 

Damascus’s Paschal canon, which became a creative source for Theodore and the others. In the 

wake of iconoclasm, the Studites did not merely create new liturgical pieces ex nihilo, but rather 

received them as a paradosis in which they lived out. 

 Though not related directly to music, one of Theodore’s reforms was the firm adherence 

to the veneration of icons.261 Theodore, as mentioned in the previous chapter of this dissertation, 

was an iconodule during the iconoclast controversy, so this liturgical aspect comes as no 

surprise. Theodore defended the practice by explaining that the honor given to the image is 

passed on to the archetype,262 and as such the image deserves to be venerated.263  Theodore also 

made sure to have ‘a more proper liturgical role for the icon, like that of saints’ relics,’ another 
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thing fought against by the iconoclasts.264  Theodore undoubtedly encouraged Kassia in her 

defense against iconoclasm, and such sentiments made it into her Canon for Rememberance of 

the Dead.265 One can see Theodore’s zeal in his three Antirrhetics,266 some of which were 

responses to the use of epigrams being written by iconoclasts.267 The physicality of icons does 

play a role in the theology of music, and will be elaborated on below in the next section. 

 Theodore’s most lasting achievement is arguably the Triodion, the liturgical book used 

by the Byzantine rite for its Lenten services. The composition of the Triodion began during 

Theodore’s own time, but was not formally organized until after his death.268 The influence of 

the Studites is evident by the numerous hymns attributed to Theodore, his brother, and the other 

monks, as well as other liturgical services ‘such as the Saturday of the dead and the Saturday of 

the ascetic saints.’269 While the use of the tri-odion, or the use of three odes during the weekday 

matins canon, has been attributed to Theodore, it is more likely an already existing shortening ‘of 

the daily Lenten orthros’ that may have been done to allow for ‘the reading of the scriptural odes, 

which had fallen out of use already for some time.’270 

 Theodore’s liturgical reform was ultimately an attempt to produce the traditional, ascetic 

values of monasticism into the hearts of its practitioners, and the liturgical changes were 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
264 Fatouros, Theodori Studitæ Epistulæ, letters 418, 420 & 532; refernced in Pott, Byzantine Liturgical Reform, 141. 
 
265 See Appendix II.4, 4-10, especially the fifth Theotokion. 
 
266 Hannah Hunt, ‘Byzantine Christianity,’ in The Blackwell Companion to Eastern Christianity, ed. K. Parry 

(Malden, MA: Blackwell Publishing, 2007), 87. 
 
267 Cameron, The Byzantines, 138. 
 
268 Pott, Byzantine Liturgical Reform, 139. 
 
269 Ibid. 
 
270 Ibid. This view is challenged by J. Mateos who ‘concludes that initially the nine odes were distributed throughout 

the week,’ a view which is supported by ‘a Gregorian manuscript from the Studite period, in which, for several 
feasts outside of Lent, the tri-odion is used.’ For more, see Pott, Byzantine Liturgical Reform, 140. 
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inseparable from this since the liturgy was and is, according to Pott, ‘a living and lived 

reality.’271 It is the quality of one’s monastic life that makes the liturgy transformative. The 

monk’s ‘obedience’ is ‘fruitful and acceptable’ since it is a ‘spiritual sacrifice [τὴν λογικὴν 

θυσίαν],’ an offering of oneself ‘on the intelligible altar [ἐν τῷ νοερῷ θυσιαστηρίῳ] as a pleasing 

odor to the Lord God.’272 This would be carried out in the various ministries that were assigned, 

whether it be work in the bakery or garden, production of clothing, or copying of texts.273 The 

monk’s life then is a kind of ‘prototype’ of the liturgy, while the liturgy helps to reinforce the 

values of the monastic life.274 This is because the liturgy is a lived reality, one that is spiritual 

and edifying in nature, and is ‘celebrated first of all inside the temple, which is the monk.’275 

Thus the monastic must come to the realization that he is a noetic being, and thus must control 

the passions that attempt to lead him to be carnal. While Theodore’s influence on later 

monasticism is evidenced by the use of the Studite typikon by Athanasisus the Athonite for the 

Great Lavra on Mt. Athos,276 the monasteries that were birthed from Stoudion barely survived 

him, and his coenobitic style of monasticism was replaced with ‘tendencies towards eremitism or 

to loose groups of lavras,’277 and Athanasius’s emphasis on contemplation.278 However, his 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
271 Pott, Byzantine Liturgical Reform, 143. 
 
272 J. Cozza-Luzi, ed., ‘Sancti Theodori Studitæ Sermones Magnæ Catecheseos,’ in Novæ Patrum Bibliothecæ IX 2, 

ed. A. Mai (Rome: Typis Sacri Consilii, 1888), Great Catechesis 75 & 210-11; referenced in Pott, Byzantine 
Liturgical Reform, 143-44. Brackets are Pott’s.  

 
273 Helvétius & Kaplan, ‘Asceticism,’ Cambridge History, 288. 
 
274 Pott, Byzantine Liturgical Reform, 144. cf. the section that Pott quotes from Theodore: ‘Brothers and fathers, 

many divine and human feasts are celebrated during this life, but there exists one single long and tiring feast, 
which is the course of the life of each man, after which it is not possible for the one who is gone to celebrate a 
feast.’ Emmanuel Auvray, ed., Sancti Patris Nostri et Confessoris Theodori, Studitis Præpositi, Parva 
Catechesis (Paris: 1891), 76. 

 
275 Pott, Byzantine Liturgical Reform, 144. 
 
276 Helvétius & Kaplan, ‘Asceticism,’ Cambridge History, 288. 
 



	
   71	
  

reforms affected a vast geographical area; Grottaferrata still adheres to a more Studite typikon as 

opposed to a Neo-Sabaïtic rule, while Alexian-Studite typika were used throughout Russia and 

were highly influential. 

 As previously stated, the ecclesiastical fathers valued psalmody greatly, especially as 

practiced by the monasteries, and that chanting had been a part of the early church via its Jewish 

and pagan heritages. All throughout the history of the Byzantine church, chant had served not 

only as a didactic tool but was constantly being developed in parallel with liturgical rites. Since 

Theodore saw an innate connection between the liturgy and the spiritual life of the monastic, and 

since chant and service had almost always grown together, the question arises: does chanting and 

psalmody have a direct spiritual effect as well, and if yes, what? 

Byzantine Theomusicology 

The term theomusicology279 is derived from the words theology and musicology, the study of 

God and the study of music. There is little doubt that music has played an important role 

throughout human existence, both religious and not. An individual’s favorite composer is often a 

topic of frequent discussion in all social strata regardless of one’s age or background. Music in 

particular has become a common element of how Western youth defines itself in each subsequent 

generation. Entire subcultures have been based around a specific genre of music, some 

classifications sometimes seeming to be absurd from those looking in from the outside, but 

entirely, if not necessarily, appropriate to those within. If this psychological usage of music is so 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
277 Tia M. Kolbaba, ‘Latin and Greek Christians,’ in The Cambridge History of Christianity: Early Medieval 

Christianities c. 600- c. 1100, eds. T. F. X. Noble, J. M. H. Smith & R. A. Baranowski (Cambridge: Cambridge 
University Press, 2008), 224. 

 
278 Helvétius & Kaplan, ‘Asceticism,’ Cambridge History, 289. 
 
279 The term theomusicology was introduced by Jaroslav Pelikan in his own approach on the topic of music and 

religion. For more details, see Jaroslav Pelikan, The Melody of Theology (Cambridge, MA: Harvard University 
Press, 1988). 
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powerful in secular music, then what does religious hymnody provide specifically, at least for the 

Byzantine Christian? 

 However, before this can be answered there is an even more fundamental question: why 

music? What function does music have that has not only made it co-exist with religious 

traditions, but absolutely inseparable from them? Even in the Protestant Reformation when a new 

wave of iconoclasm led to the removal of Christian visual arts in many churches, a legacy that 

can be seen in the barrenness of the Protestant churches that still hold rigidly to this concept, 

music itself still remained a part of worship for most denominations.280 What is it about music 

that has made so many religious people, both Byzantine or not, experience a sense of 

transcendence, a sense of the divine? 

 This question itself could be the subject for many dissertations, but for here it will serve 

simply as a frame for the fundamental relationship between music and religion in Byzantium. 

This specificity is twofold; firstly, this is a dissertation on a ninth-century Byzantine nun named 

Kassia, not a comparative look at different theomusicological traditions. Secondly, music itself is 

a cultural phenomenon, one of community, of koinonia.281 Thus, how a tradition answers the 

above question will vary from civilization to civilization. Indeed, the iconoclastic movement in 

Byzantium itself illustrates how liturgical devices could be understood in starkly different ways. 

A ninth-century Byzantine, for example, whose music unifies his culture in the same way that his 

art, philosophy, language, and religion (in fact all these elements for the Byzantines were 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
280 Clyde J. Steckel, ‘How Can Music Have Theological Significance?’ in Theomusicology 8, ed. Jon Michael 

Spencer, no. 1 (Durham, NC: Duke University Press, 1994): 13-16. 
 
281 Philip V. Bohlman, ‘Is All Music Religious?’ in Theomusicology 8, ed. Jon Michael Spencer, no. 1 (Durham, 

NC: Duke University Press, 1994): 9; Jeremy S. Begbie, Resounding Truth: Christian Wisdom in the World of 
Music (Grand Rapids, MI: Baker Academic, 2007), 30. 
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inextricably bound together), would not approach or see the issues in the same was as the 

Westerner would from the basis of their own different traditions.282  

 Thus the conclusions to this question will reflect the theomusicology of ninth-century 

Byzantium. Immediately one sees that there is something that cannot go unstated, that though the 

different styles of byzantine liturgical music all had important differences from one another, they 

all worked towards the essential question as posed above: what is the fundamental relationship 

between music and theology? Yet, it would be premature to answer this question without visiting 

the historical distinctions made in the life of Byzantine theological reflection, in the same way 

one will never have the full meaning of any work of art without the context from which it was 

produced. 

 Byzantine liturgical music is without a doubt one of the oldest religious musical 

traditions in the world. Its roots, as explicated above, were a culmination of different early 

chanting styles that came from diverse places such as Greece, Palestine, and Syria. Its Jewish 

theological influences can be seen in the texts of the Old Testament where psalmody and 

sacrifice were inseparable from one another in worship, for as Bach noted, ‘besides other 

arrangements of the service of worship, music too was instituted by the Spirit of God through 

David.’283 

 Non-biblical songs were usually Christological in nature, having been the result of the 

theological controversies of the fourth and fifth centuries.284 These works always focused on two 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
282 Not to mention any other religious tradition that employs music in its rituals. 
 
283 Robin Leaver, ‘Liturgical Music as Anamnesis,’ in Liturgy and Music, eds. R. A. Leaver & J. A. Zimmerman 

(Collegeville, MN: Liturgical Press, 1998), 400 & 405. 
 
284 For more information on the Christological controversies see John. A. McGuckin, St. Cyril of Alexandria: The 

Christological Controversy (Crestwood: St. Vladimir’s Seminary Press, 2004). Also see George Ostrogorsky, 
History of the Byzantine State, trans. Joan Mervyn Hussey (New Brunswick, NJ Rutgers University Press, 1969). 
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key points: that Christ was co-substantial with the Father (Nicaea I and Constantinople I), and 

was also the same person as the Logos (Ephesus) whose human nature was not only 

consubstantial with our own but never mingled with his divine nature, thus there being no 

confusion between the two (Chalcedon). Such statements are explained in the various hymns and 

prayers found within the Byzantine liturgy.285 

 It is in the context of psalmody that Augustine of Hippo posed the question that has 

plagued the minds of anyone who has thought on the role of music in religious practice: to what 

extent is one enjoying the music for itself rather than leading to a transformation?286 Though he 

worried that he may of just been too conservative, Augustine’s line of thought led to the linear 

feel of the Gregorian chant in the Roman church.287 This was in contrast to Basil of Caesarea’s 

thought that instead emphasized how psalmody and chanting was the ‘sweet doctrine’ that 

contained the church’s kerygma and dogmata, a function whose role can be found in the Pauline 

epistles.288 John Chrysostom, who thought that chanting could move an individual to 

compunction and tears of repentance, commented upon this emotional aspect which was later 

embellished by monastics with the concept of kataniktikon.289 The Byzantine church had largely 

agreed with the thought of Philo who concluded that music could essentially be therapeutic in 

nature.290 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
285 As an example, see Emperor Justinian’s hymn Monogenes Hious that articulates Trinitarian theology. 
 
286 McKinnon, Music in Early Christian, 9-10. 
 
287 Romain Goldron, Byzantine and Medieval Music (New York: Doubleday, 1968), 24. See also Oliver Strunk, 

Essays on Music in the Byzantine World (New York: Norton, 1977). 
 
288 See Col. 3:16 & Basil the Great in McKinnon, Music in Early Christian, 64-71. 
 
289 Ibid., 87-88. 
 
290 Ibid., 6-7. 



	
   75	
  

 Augustine’s worry of emotional excess in the music of the Roman church291 is 

symptomatic of the many fears in theomusicology. Clyde J. Steckel fears that one could easily 

over emotionalize or over romanticize their hymns, thus igniting desires and feelings that are 

ultimately too sentimental and not rooted within the realities of the Christian ethos.292 More 

recent concerns can range from the over-contemporization of worship music, exchanging 

‘liturgical music [that] stresses the vertical relationship between us and God’ for ‘evangelistic 

music [that] stresses the horizontal relationship with others,’293 to the overemphasis of certain 

theological elements in music that distorts the overall vision.294 It is from problems such as these 

that, if left unchecked, movements such as iconoclasm can result. The central argument against 

icons was that they seemed to be idolatrous despite their being a pious tradition, and thus were 

taking one away from Christ. Though defeated theologically, the fear of idolatry itself was a 

fundamentally Christian concern. 

 Unlike Western music, Byzantine chant by Kassia’s time never made a full tonal 

harmony, symbolizing the fundamental difference in essence when the earthly tried to imitate the 

heavenly.295 This thought was undoubtedly theologically rooted in the liturgical experience of 

Byzantium, as the liturgy’s climax was the partaking of the Eucharist in which the clergy and 

laity believed that they actually touched the divine. This imitation of the divine was not only 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
291 Ibid., 154-55. 
 
292 Steckel, ‘How Can Music Have Theological Significance?’ Theomusicology: 15. 
 
293 Leaver, ‘Liturgical Music as Anamnesis,’ Liturgy and Music, 403. 
 
294 A good example of this would be Begbie’s critique of John Tavener’s music that is ‘offering a sonic 

approximation to eternity…largely in terms of the negation of time,’ and that as such the composer neglects that 
‘God confirms the created goodness and reality of the world’s temporality.’ Italics are Begbie’s. Jeremy S. 
Begbie, Theology, Music, and Time (New York: Cambridge University Press, 2000), 145. 

 
295 There are cases in the fifteenth century of spontaneous harmonization as seen by Ionian traditions, as well as 

Byzantine chant from the nineteenth century onwards. 
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rooted in the Scriptures, but in classical Greek thought as well.296 Plato saw music essentially as 

a tool that could lead one to see reflections of the divine, and later Greek thought on this matter 

stayed faithful to the overarching Platonic framework.297 Though not the first to do so, pseudo-

Dionysius took Neoplatonic thought and Christianized it, harmonizing it with the tradition of 

Byzantine theological reflection. Theomusicologically this is seen in the work Ecclesiastical 

Hierarchies in which pseudo-Dionysius posits that any sacred hymn is transmitted from the 

heavenly realm by the angelic powers and dominions that dwell there.298 More specifically, it is 

an echo of this realm that human emulation will always fall short of. 

 Yet, there is another important point that must be made, that this concept is specifically 

liturgical in nature. The angels that have been imitated in an innumerable number of melismas,299 

with very few archetypes, took place in a liturgical vision; the eternal liturgy that the 

hymnographers perceived was the angelic powers giving adoration to God in which the 

Byzantine liturgy saw itself participating in each time it celebrated the Eucharist. Thus the 

structures and their ideas are the keys to answering the questions as posited above; there is no 

other way to understand the purpose, function, or theology of Byzantine music apart from its 

ontological contingency on the liturgy. 

 Pseudo-Dionysius’s reflections answer the second question: what is the fundamental 

relation between music and theology, at least for the Byzantine tradition. It is an attempt to 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
296 cf. Isaiah 6:1-7. 
 
297 Egon Wellesz, A History of Byzantine Music and Hymnography (Oxford: Clarendon Press, 1949; revised 1961), 

86. 
 
298 Ibid., 49-51. 
 
299 Though the angelic connection with melismas postdates Byzantium, this development seems to be in continuity 

and a natural development from Byzantine and pre-Byzantine thought on the co-worshipping of God by humans 
and angels, and therefore can still reflect the Byzantine theomusicological tradition, albeit anachronistically. 
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understand the divine, which in essence is unknowable. The absolute transcendence of the 

Trinity is ultimately so other that humankind’s semantics used when defending purportedly 

received revelations are always going to fall short ontologically. The theological thought here is 

apophatic: it is easier to describe what God is not than what He is. Thus, Byzantine music, being 

contingent on the liturgy, which is ultimately a theocentric experience, acts as a metalanguage, a 

vehicle for the liturgy that tries to give the divine a metonymy, a conception that can be grasped 

by the human person. 

 The various usages of Byzantine poetry illustrate this point in another way. Byzantine 

prose was mostly of two broad categories, autobiography, frequented often by Gregory of 

Nazianzus,300 and religious experience, elaborated upon largely by Symeon the New 

Theologian.301  From this there are two subcategories of usage in Byzantine poetry: its didactic 

and epigraphic functions. 

 Didactically, Byzantine poetry disseminated the moral, spiritual, and dogmatic values of 

the Byzantine church through its words. This was not only constrained to the liturgical texts, but 

non-liturgical works modeled after classical Greek maxims and aphorisms. As stated above, this 

Christianization of Hellenic literature had begun early on in the life of the Byzantine poetry was 

undertaken by Kassia’s time. Liturgically, it was the simple style of chanting that allowed for an 

easy transference of ideas to the Byzantine populace. Byzantine poetry was also epigraphic, a 

memento mori, which enabled for spiritual and theological ideas to be easily remembered and 

recallable, much in the same way as the troparion. This mnemonic function was especially true 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
300 See John A. McGuckin, trans., St. Gregory of Nazianzus: Selected Poems (Oxford: Oxford University Press, 

1986); idem, St. Gregory of Nazianzus: An Intellectual Biography (Crestwood, NY: St. Vladimir’s Seminary 
Press, 2001). 

 
301 See G. Maloney, Symeon the New Theologian: Hymns of Divine Love (Denville, NJ: Dimension Books, 1976). 
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of non-liturgical works that may have only been one to two lines long, allowing for easily 

recallable proverbial wisdom.302 

 These distinctions may not seem to be connected to the previous point, that Byzantine 

music was an attempt to get at the unknowable otherness of God. However, the functions above 

of both religious and non-religious poetry show that Byzantine form permeated all aspects of a 

person’s life, whether it was mental, political, religious, etc. Though Byzantine chant proper was 

usually reserved for the churches (but not always), poetic and musical similarities were all 

throughout Constantinopolitan life, not just places of worship. Thus, there is an inevitable 

spilling over of Byzantine hymns into one’s everyday life, a musical accompaniment with the 

day-to-day processes, as subconscious though the activation may have been.303 

 This then begins to answer the first question: what is the specific function that liturgical 

music could claim for itself in ninth-century Byzantium. Undoubtedly, the theomusicological 

reflections for the first question would be a claim that the churches could make, but there is 

something that is more experiential that truly drives a wedge between it and its secular 

counterpart. As stated in the beginning of this section, all music can move someone and elicit an 

emotional reaction. Such experiences can weigh heavily on one’s self-conception as seen by the 

many cultures that surround any kind of musical genre. However, the Byzantine claim is that 

liturgical music can be transfiguring. There is a threefold distinction for this claim. 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
302 For example, see Kassia’s non-liturgical works in Chapter III: Kassia the Melodist. 
 
303 Though from a different time period and tradition, the conversion account of John Wesley is an example of the 

psychological power of theomusicology, especially when framed in his visitations to St. Paul’s Cathedral the 
days before and of his conversion experience. Particularly powerful was his visit the day of, where he heard 
William Croft’s setting of psalm 130 in which the words ‘there is mercy with thee’ are emphasized by 
overlapping between the solo countertenor and bass, while the tutti choir stresses the words ‘trust in the Lord.’ 
The emphasizing of these parts primed Wesley to be receptive to Luther’s commentary on Romans, where the 
listener felt that ‘I did trust in Christ, Christ alone for salvation.’ cf. Robin Leaver, ‘Liturgical Music as Homily 
and Hermenutic,’ in Liturgy and Music, eds. R. A. Leaver & J. A. Zimmerman (Collegeville, MN: Liturgical 
Press, 1998), 344-49. 



	
   79	
  

 Byzantine liturgical music should be understood as primarily claiming that it was 

expressing an encounter with the divine via both melody and text, though not strictly in equal 

amounts. This ethos and scope of the music passed through the work of the hymnographer or 

melodist would then reach out and touch the clergy and laity, giving all of them a reflection of 

what the hymnographer experienced. The transformational process then gains another dimension 

as it becomes one of community. This communal aspect would be in complete accord with 

Byzantine ecclesiology, which claimed that there could only be one holy, catholic, and apostolic 

church, and as seen by in the epistle from Ignatius of Antioch to the Ephesians, they must present 

one voice in their worship, as music and theology were intertwined.304 A complete schism 

between the two would then no longer reflect the unity of the incarnation invoked by the first 

four ecumenical councils, but instead would split this unity into a kind of Nestorian duality. With 

religion being such a powerful force in ninth-century Byzantium, this communal experience 

would not doubt carry on far beyond the walls of the church. 

 Following from this, Byzantine liturgical music would be able to contain additional 

domains of experiential knowledge as the Byzantine faithful not only paradoxically participate in 

the kingdom when they liturgize, but they still wait for its full manifestation to come on earth. 

Thus, it is not the same exact reality they believed they would experience post-mortem. 

Byzantine chant would also carry this paradoxical nature, as explicated by its contingency on the 

liturgical experience. Thus it is a foretaste of a different reality, one that has yet to make itself 

fully manifested on the earth. No secular music could claim such an ontological property. 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
304 ‘Hence it is that Jesus Christ is sung in your unity of mind and concordant love. And to a man you make up a 

chorus, so that joined together in harmony and having received the godly strain (χρῶµα Θεοῦ) in unison, you 
might sing in one voice through Jesus Christ to the Father, that he might hear you and recognize your good deeds 
as members of his son. It is beneficial, then, for you to be in blameless unity so that you might always partake of 
God.’ Cited from McKinnon, Music in Early Christian, 19. Parentheses are McKinnon’s. Italics are mine. 
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 This all goes back to the central doctrine of Byzantine soteriology: theosis.305 By 

participating in the grace of God, theosis means the Christian is actually deified, slowly being 

transfigured into what God is by His nature. This ontological view of salvation has been the 

marked difference between Byzantine and subsequently Eastern Orthodox Christianity and the 

churches of the West. Byzantine music then, being a transmitted revelation, would be an 

ontologically transforming process that would fundamentally transform the person. 

 Hymnology then would also be a twofold act of both reflection and reconstruction: 

reflecting on the echo as given by the angels and then reconstructing with one’s possible means, 

before sharing it in a communal and transfiguration process. Its being experience is truly 

theology since the word in Greek refers not to abstract categorical knowledge but experiential 

knowledge. The transcendent feelings and values then have an existential dimension that invokes 

ontological change, reflective on the intertwined nature of doctrine and music in the Byzantine 

makeup. 

 This interaction between the divine and the earthly was the primary thing taken away by 

the Russian envoys that were sent to Constantinople in the tenth century. According to the 

Russian chronicle, Prince Vladimir of Russia was trying to find the true religion in which to 

convert his countrymen. When the envoys reached Constantinople, they were hospitably escorted 

to the liturgy at Hagia Sophia with the emperor. Upon attending, they were completely taken 

back with the total other-worldliness of the Byzantine liturgy. Returning to Vladimir, they 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
305 Further analysis on Byzantine soteriology in John A. McGuckin, St. Cyril of Alexandria: The Christological 

Controversy (Crestwood, NY: St. Vladimir’s Seminary Press, 2004); idem, ‘The Strategic Adaptation of 
Deification in the Cappadocians,’ in Partakers of the Divine Nature: The History and Development of 
Deification in the Christian Traditions, eds. Michael J. Christensen & Jeffery A. Wittung (Grand Rapids, MI: 
Baker Academic, 2007). 
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denounced both the Islamic and Roman ceremonies they had visited. But when describing 

Constantinople, 

Then we went on to Greece, and the Greeks led us to the edifices where they worship 
their God, and we knew not whether we were in heaven or on earth. For on earth there is 
no such splendor or such beauty, and we are at a loss how to describe it. We know only 
that God dwells there among men, and their service is fairer than the ceremonies of other 
nations. For we cannot forget that beauty.306 
 
The words that have been italicized show the central mysticism of the theomusicological 

experience. The envoy’s encounter of another reality, ‘we knew not whether we were in heaven 

or on earth,’ represents the theological underpinning of every liturgical experience: that the 

Byzantines actually participate in the eternal heavenly liturgy: heaven on earth. The sense of 

indescribability that the envoys thought of also goes back to the very idea of angelic echoes 

being passed down to hymnographers. The heavens are a complete mystery and yet they are still 

experienced, such paradoxes being a staple of Byzantine theology. 

Even further, just as a diverse Constantinopolitan laity would be experiencing the divine 

together in their church, the nations of Orthodoxy would share this experience despite the large 

geographical differences between them through their shared liturgical life. The true peculiarity is 

that this is exactly what Orthodox ecclesiology explicates, that though each church celebrates 

communion within its own confines, it participates in the heavenly liturgy, which is by nature 

καθολική, or universal. The individual churches then become icons of the heavenly worship as 

communion brings them all together despite any geographical, cultural, or personal differences. 

The implications of this go beyond just music as a vehicle for divine experience. 

According to Byzantine theology, Christ’s incarnation sanctifies all material things since He took 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
306  Serge A. Zenkovsky, ed., trans., Medieval Russai’s Epics,Chronicles, and Tales (New York: Dutton, 1963), 66-

67 & 70; quoted in Deno J. Geanakoplos, Byzantium: Church, Society, and Civilization Seen Through 
Contemporary Eyes (Chicago, IL: University of Chicago Press, 1984), 353. Italics are mine. 
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on a material nature. This allows for the use of the material when interacting with the divine 

since the non-materiality of God was bridged via the kenosis. Icons then serve the same exact 

purpose as Byzantine chant, to allow an encounter with the divine through their veneration that 

passed onto their archetype. Just as music is not in and of itself automatically divine, neither is 

visual artwork. But when these things are sanctified and represent the eschatological nature of 

theology, they become a ‘window into heaven’ as is the often-used catchphrase. 

This experiential epistemology was Theodore’s point in the necessity of venerating an 

icon; the only way to know God is through Christ307 who has become physically incarnate.308 

According to Theodore, if Christ was not depicted in iconography, his humanity would be lost 

since a visual encounter with a person is necessary before any correct knowledge of their 

teaching as evidenced by the apostles seeing Christ before he had instructed them.309 Due to the 

physicality of music, a similar experiential epistemology is at play: in order to participate in 

worship with the divine, one must have an auditory experience that instructs. This then is not an 

abstract methodology but a living experience that can be grasped through music, icons, reading, 

and so forth. All these different sources allow access to Christ, and thus the refusal to use any of 

them denies Christ’s humanity. It was with this experiential theology, albeit with icons, that 

Theodore would bolster Kassia in her sufferings from the iconoclasts, preserving the faith in 

which Christ could be heard, seen, and touched.310 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
307 Jn. 14:6; 17:3. 
 
308 Ian A McFarland, ‘Theodore the Studite,’ in Empire and the Crhsitian Traditions, eds. Kwok Pui-lan, Don H. 

Compier & Joerg Rieger (Minneapolis, MN: Fortess Press, 2007). 
 
309 Ibid., 17. 
 
310 See Theodore’s letters to Kassia included in Appendix I. 
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This theomusicology was the context for Kassia’s music. It is from participation in the 

liturgy that one not only hears the dogma, but actually experiences the divine. Thus, if Kassia 

wanted to help reform the amoral activities she witnessed both from the iconoclasts and the 

aristocrats, who were often one and the same, it is through hymnody and prose that she could 

bring about this spiritual renewal. It is by having her own religious experiences transcribed into 

hymns that she could bring all of society, both monastic and laypeople, to God.311 

This idea is exactly what was concluded after examining the theomusicology of ninth-

century Byzantium. Hymnographers believed that they were transcribing the sounds of the 

heavens for human ears, capturing what they could despite their human nature. Kassia would not 

be unaware of this given her extensive theological and classical training, which was reignited in 

Theodore’s intellectual movement at the Stoudion monastery. She would have been very well 

aware of the implications of being a hymnographer: one’s own religious experience was to be 

shared with others and thus if truly genuine, could greatly inspire others to greater zeal. This was 

exactly what she wished to accomplish in her works. 

One peculiarity that influenced Kassia’s works was her gender. While this undoubtedly 

would disadvantage her in every imaginable way due to the patriarchal ethos of ninth-century 

Byzantium, it was the difference of perspective due to her gender that would give her a poetic 

slant that male hymnographers did not possess. Her experience as a woman would allow her to 

better understand any female saint of the Byzantine Church than a male usually could, regardless 

if the subject at hand was a harlot or a martyr. The literary power this would give her will be 

seen in the next chapter, especially when examining what this dissertation will now elevate as its 

mot particular focus, namely Kassia’s sticheron idiomelon for Holy Wednesday. This eclectic 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
311 For a background and explanation for Kassia’s writings, see Chapter I: Paideia and Monasticism in Byzantium & 

Chapter III: Kassia the Melodist. 



	
   84	
  

approach is what fueled her themes of repentance and salvation, her panegyric, and her unbridled 

with and sarcasm in her non-liturgical works. 

The didactic dimensions of her writings are then twofold. There is little doubt that Kassia 

would want to impart ethical teachings; this is made all too obvious by her gnomic verses and 

maxims that constantly bemoan vice while simultaneously praising virtue. But there is a 

dogmatic dimension as well, wanting to make sure that the faithful would not fall into heresy as 

the iconoclasts did, not only saving their souls from the nefarious act but also preventing 

anymore political abuse of power that she was all too familiar with. 

Was Kassia successful in utilizing the theomusicological dimensions of Byzantine 

worship? The use of her sticheron idiomelon in received practice after one thousand years 

affirms the positive. This feat was accomplished through the combination of her originality in 

thematic approach while remaining steadfast in adhering to the theological, typological, and 

stylistic traditions of Byzantine chant. Her voice and message comes through as a religious 

experience. Given the theology in this section, Kassia’s music becomes ahistorical, transcending 

the divisions and constrains that time brings, much as the Byzantines saw the liturgy as 

participating in the atemporal liturgy of the heavens. This is the power she utilized with the 

theology behind Byzantine chant. She was undeniably successful in her aims. 

What then are some further conclusions that can be drawn with Kassia’s usage of ninth-

century Byzantine hymnology? There are three fundamental concepts regarding her application 

of Byzantine musical tradition. Firstly, she uses both the Byzantine church’s theology and her 

own experiences as a vehicle for the asceticism that is expressed in her work. This is not carried 

on in a pedantic fashion but as fasting form passions and vices while embracing virtues, the 

ultimate benefits of ascetical labor. Secondly, her work acts as a vehicle leading to moral 
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perfection by helping people on their path of theosis, something that is very striking in her texts. 

She expresses this thematically in her lyrics, but becomes experientially actualized via hymn. 

The people’s participation in the realities she conceives of then helps them in this very goal. 

Finally, her work becomes a vehicle for apatheia, or dispassionateness (a highly valued 

Byzantine monastic virtue). The theological concept of apatheia is that of no longer caring for 

worldliness, of the temporal things that will cease to be. Kassia’s embracing of this virtue is of 

little wonder given her monastic vocation, but is furthered in her anonymity that would come 

from her works. This anonymity can be understood in the more crude fashion of misattribution or 

the practice of denying oneself as an author, but Kassia’s utilization of the notion lies deeper; 

after her hymns were incorporated into the liturgical life of the Byzantine church, there would of 

necessity have been some anonymity in her being unable to personally present at every 

performance, singing the chant the way she had envisioned. This anonymity is furthered in the 

theology behind Byzantine music: though Kassia’s personal experience has survived until the 

current day via transmission, it is also an experience that is not solely hers since all people share 

the same human nature and yet are individuals. People who listen to sticheron idiomelon on Holy 

Wednesday will still relate to the divine in their own ways that, though being similar in many 

regards, will still be fundamentally different than Kassia since they are of a different hypostasis. 

The liturgical setting then, as stated earlier, must be a symbiosis between music and 

text,312 content and sound. The text is enhanced by the music, but the music points to a reality 

that the text will never be able to fully grasp. While different, they are brought together in a 

union in which they cannot be separated from one another or there will be a fundamental 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
312 See Alexander Lingas, ‘Preliminary Reflections on Studying the Liturgical Place of Byzantine and Slavonic 

Melismatic Chant,’ in Paleobyzantine Notations III, ed. Gerda Wolfram (Dudley, MA: AA Bredius Foundation 
Peeters, 2004), 154, who refers to ‘the marriage of the text and melody.’ 
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disconnect and the entire theology in which Byzantine music is based off completely collapses. 

If disconnected, the music could no longer act as the vehicle for the liturgical text that allows the 

layperson, chanter, or clergyman to have an experience with the divine, to participate with the 

angels in hymnody and panegyric, to ‘not know whether we were on heaven or earth.’ This union 

between music and text then allows for a link between the realm of heaven and the realm of 

earth, allowing those below to participate with those above. In this sense it completely mirrors 

the incarnation and brings Byzantine theology full circle. 
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Chapter III 
 

Kassia the Melodist 
 

Maxims and Gnomic Verses 
  
Kassia the Melodist is frequently remembered for her liturgical works, especially the hymn for 

Holy Wednesday. However, she also wrote her Maxims and Gnomic Verses, a peculiar and 

informative set of non-liturgical writings in which there is not only a transfiguration of classical 

Greek wisdom sayings, but a window that allows one to reconstruct the life and society of ninth-

century Byzantium.  

Kassia wrote two hundred sixty-one non-liturgical pieces that summarized the ethics of 

her times. Her writing style is modeled after classical Greek epigrams that carried moral 

instructions, and often demonstrates a mocking or cynical tone.313 This is seen especially in her 

works in iambic verse in where she begins each saying with the word µισῶ, I hate, and continues 

to lambast a particular vice that she has seen.314 Her mockery spills out in her works on µωρός, 

or stupidity, where she laments that: ‘knowledge in a stupid person is further stupidity; 

knowledge in a stupid person is a bell on a pig’s nose.’315 Understandably, these works were 

generally targeted at the aristocratic life, though they also touched on more positive themes such 

as friendship and beauty. 

The brilliance of Kassia’s works is in the sociological aptness they have, both reviving a 

classical genre while relating it to the ninth-century Byzantine context. By funneling her ideas 

into two target audiences, the monks and the aristocrats, she was able to describe what the 

average Byzantine citizen should act like. Such exhortations were especially useful for the 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
313 Silvas, ‘Kassia the Nun,’ in Byzantine Women, 22-23. 
 
314 Appendix II.1. 
 
315 Appendix II.1, lines 7-8. 



	
   88	
  

monks who, by both Kassia and the world at large, were seen as the Christian ideal. They also 

captured the spiritual anxiety of her times where, after the iconoclast movement, people were 

scrambling for a deeper and more meaningful Christian life.  

The catechetical nature of her works is quite apparent from their structure; Kassia’s 

gnomic verses are quite short in length, never going pass four lines. Their metre is 

dodecasyllable, which allows them to serve a practical purpose, acting as compacted forms of 

wisdom that can help the layperson or monk during their day-to-day life and could be reproduced 

at any appropriate moment. They utilized linguistic sound effects so as to be more easily 

ingrained into one’s memory, as well as a general sense of gratitude that would be recognized by 

anyone that heard them. 

This pedagogic nature was borrowed from the works of her mentor, Theodore. Likewise, 

there is also a range of emotions in Theodore’s works that reflects both consciousness and 

philanthropy for the poor, a tradition of monasticism that was firmly solidified by his time. 

Kassia’s epigrams share this concern, but also draw from his penal code and rule for confession 

in order to establish her own spiritual guidelines for her nuns.316 Topics such as slander, lying, 

greed, wealth, vanity, cowardice, and pride were shared between the two and drew from 

Theodore’s love for the works of Basil of Caesarea (329/30-379 A.D.) whose own writings on 

virtue, wealth, beauty and ugliness, taking oaths, popularity, honor, and life as preparation for 

death had shaped the entire monastic world. These topics were not mere lip service – there were 

serious penalties evidenced by the penitential rules that survive.317 For example, lying or slander 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
316 For this penal code and the rules of confession see Theodore of Stoudion in Patrologiae Cursus Completus, 

Series Graeca, ed. J.P. Migne, vol. 99 (Paris: 1857-66), cols. 1721-1758. The work covers a long list of spiritual 
values, such as fear of God, self-accusation, humility, self-control, temptation, fasting, and more. 

 
317 Morris, Monks and Laymen in Byzantium, 17.  



	
   89	
  

would result in an abstaining from the Eucharist for forty days. While such a rule may seem too 

harsh, one must remember the context of monasticism that was, and remains, the vocation in 

where one truly struggles in asceticism, and that the Eucharist was a daily event as opposed to 

weekly or yearly. 

Kassia’s maxims were written in the second half of the iconoclastic controversy.318 The 

persecution against the iconodules that Kassia was a part of gives her works a connotation of 

spiritual encouragement, reminding her readers of the faith they must hold to and not succumb to 

false teachings. They also carry the ideology of the monastic renaissance that was beginning in 

ninth-century Byzantium and came to its fruition after the defeat of the iconoclasts since the 

monastics were seen as the heroes and defenders of orthodoxy. These attributes were shared by 

the maxims of Kassia’s contemporaries as seen in the Florilegium Marcianorum, a collection of 

epigrams written by a multitude of anonymous writers.319 These sayings had similar themes such 

as criticizing the vices of slander, talkativeness, lying, greed, poverty, vainglory, pride, 

cowardice, and blasphemy, while lauding the virtues of silence, beauty, love, and friendship. 

This collection was assembled together by the monk Ioannes, a reader from the Hodegetria 

monastery in ninth-century Byzantium.320 He was meticulous in his annotation as well as in his 

exegesis of the texts. His own maxims resemble those of Kassia in the traits mentioned above, 

obviously showing the common heritage of their ideologies. Both authors also used the 

Septuagint translations of the Old Testament, such as wisdom writings of Solomon or the book 

of Proverbs. 
	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
318 For a brief history of the event as well as the underlying theology, see above Chapter I: Paideia and Monasticism 

in Byzantium. 
 
319 See Paolo Odorico, ‘Il Prato e l’Ape. Il Sapere Sentenzioso del Monaco Giovanni,’ Wiener Byzantinische Studien 

17 (Wien: Verlag der Österreichischen Akademie der Wissenschaften, 1986): 25.  
 
320 For an analysis of his work, see Odorico, ‘Il Prato e l’Ape.,’ Wiener Byzantinische Studien. 
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However, Kassia’s writings show a certain individuality compared to Ioannes or the 

Florilegium Marcianorum. One sees this especially in the opening line to her epigrams on 

monks: ‘monachos is having only yourself.’321 Though she differs from others in this way, some 

scholars see this as influenced by the prose of John Klimakos (525-606 A.D.).322 However, her 

writings cannot be seen merely as drawing from the rules and collections of the past; Kassia’s 

work remains unique in that it talks about a philosophy of life in a community that is directed at 

two majors classes in ninth-century Byzantium: those of the monastery, and those of the 

aristocracy. 

For her works directed at monks, Kassia’s audience would have been the neophytes of 

the nunnery or the monks at Stoudion as these were Byzantines that wanted to obtain virtue but 

were still prone to fall into everyday vices. In this sense, the epigrams were medicine that was to 

alleviate these problems. Kassia detailed these seemingly petty vices in the darkest colors 

imaginable to emphasize the destructive nature of any kind of sin. One should refrain from 

overeating, overdrinking, talking too much, gossip, pride, envy, oaths, etc. The verses ultimately 

point towards the ideal life of Byzantine Christianity, the goal of every monk and nun. However, 

by ninth-century Byzantium, the original zeal and endurance of the desert monks had largely 

been depleted. As such, the monastics were instructed to follow the oldest ascetical and ethical 

rules to build up their character. 

Kassia discusses both the positives and negatives of the monastic life with pity and 

humor.323 The instructions teach monks to be single minded, to look honestly inwards to see and 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
321 Appendix II.1, line 1. 
 
322 For examples of his possible influence, see John Klimakos, ‘Gradus ad Parnassum,’ in Patrologiae Cursus 

Completus, Series Graeca, ed. J.P. Migne, vol. 88 (Paris: 1857-66), cols. 631-1210.  
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deal with one’s passions and sins, to find both peace and love for the life of silence and solitude, 

and to detach themselves from worldly, physical needs. The monks were also to have control 

over their tongues, eyes, and minds, as well as to be a shining light for the society at large. 

However, it would be mistake to read this set of epigrams as a mere monastic rule; Kassia 

has created a philosophy of monasticism which sums up centuries of works in four words: 

‘monachos is a single-thought life.’324 Her repetition of the word µοναχός has the specific and 

intended effect of sticking to ones mind, drilling the central point into the listeners’ 

subconscious. Kassia omits verbs in her verses to create an atmosphere that is less dictatorial.325 

This not only avoids the potential trap of sounding like a much repeated ethical lecture, but it 

also condescends to the pride that the neophytes would be carrying from the world; she tries not 

to offend their ego as much as she could so that she may build them up slowly rather than have 

them retract from the monastic life due to vainglory. 

Kassia’s works on monasticism are more picturesque than her contemporaries, drawing 

influence from the didactic poetry of Theodore. She often uses compound words in order to 

create a tremendous emotional effect on the listener. The monastic life is one of ‘single-thought’ 

and is ‘completely shut.’326 There is also a general homophony in the epigrams from the 

repetition of the word µοναχός and the frequent use of short o’s creates a musical unity that lends 

to a rhythmic force, espousing the presence of melodic lines.327 An excellent example of this is in 

the last three lines of Kassia’s first set of writings on monastics in which she praises God: ‘the 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
323 J. A. Bentzen, A Study of the Liturgical and Secular Works of Blessed Kassia, Byzantine Nun and Poet. 

(Unpublished MA Thesis, Australia: University of New England, 1994), 128. 
 
324 Line 2. 
 
325 Bentzen, A Study of the Liturgical and Secular works of Blessed Kassia, 130. 
 
326 Lines 2 & 13. 
 
327 Bentzen, A Study of the Liturgical and Secular Works of Blessed Kassia, 131. 
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excellent order at the beginning of the whole and the completion of every word and deed 

postulates God as the beginning and the end.’328  

One of the most dominant themes in Kassia’s epigrams on µοναχός is the aversion to 

worldliness, more specifically apathy to passionate desires. This is what is meant when being a 

monk ‘is having only yourself’– the monastic lives in solitude with God, trying not to be caught 

up in earthly affairs.329  The danger is that just because one physically cuts oneself off from the 

world does not mean that an internal solitude necessarily follows. This is why a ‘monachos 

having worldly concerns has been called many names but not monachos.’330 The monastic lives a 

‘single-thought life’ in which God is the sole purpose and direction of their mental and physical 

activities.331 They are ‘without curiosity’ because they are dead to the world, living solely for 

God and are as such ‘more unencumbered than…a bird’ since they ascend to the spiritual 

heavens and are not dependant on the world.332 The verse that explains that a ‘monachos’ life is 

always solidarity’333 shows the coenobitic style of monasticism that Kassia had inherited from 

Basil through Theodore. This connection then roots Kassia’s works firmly in the monastic 

tradition of the Byzantine church, as well as her preference for a communal life. 

Kassia also deals heavily with the passions that could afflict the monastics, again 

showing the catechetical nature of her works. A monachos must have ‘a restrained tongue’334 
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329 Line 1. 
 
330 Lines 3-4. 
 
331 Line 2. 
 
332 Lines 6 & 5. 
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since every word spoken in one’s life will be held accountable at the Last Judgment.335 They 

must have ‘a firmly fixed mind’ that is able to withstand the assault of temptations, to be a 

‘completely shut door’ both to the world and the evil that it brings.336 Some of these verses are 

also anchored in the iconoclastic controversy – they apply both to the sins that must be avoided, 

but also to the doctrine that must be upheld. Hence having ‘a firmly fixed mind,’ to have ‘a non-

wandering eye,’ and ‘a completely shut door’ also refers to blocking out and not being led astray 

by seductive heresies.337 

Kassia explains that monastics are also supposed to be a guide for others, those who 

should ‘support the unsupported’ both physically and spiritually.338 They are an ‘established 

book, showing the model to imitated and teaching at the same time.’339 Furthermore, the 

monachos was to be ‘a lamp bringing light to all,’340 linguistically echoing the same exhortation 

of Christ to the apostles.341 They are also to imitate Christ as the good shepherd, being ‘a guide 

to those led astray’342 either by vices or heresy,343 as well as ‘banisher[s] of demon[s]’344 by 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
335 cf. Matt. 12:36 
 
336 Lines 11 & 13. 
 
337 Lines 11-13. These four lines are all are rooted in the scriptural passages of Matt. 12:36, 5:29, 6:6, and James 1:6-

8. 
 
338 Line 14. 
 
339 Lines 15-16. 
 
340 Line 17. 
 
341 cf. Matt. 5:14-16 
 
342 Line 18. 
 
343 I.e., the iconoclasts. cf. Jn. 10:11 
 
344 Line 19. 
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defeating the passions through their ascetical triumphs.345 The line, ‘the life of a monastic is a 

guide to those led astray’ may also be Kassia’s subtle way of showing the worldliness of the 

aristocracy that she came from, and how it is spiritually deficient compared to the path of a 

monastic. 

There is also a slight liturgical dimension to Kassia’s epigrams when she writes that ‘the 

life of a monastic is a servant of the angels.’346 The idea that humans co-participate with the 

heavenly powers was rooted in the theological work of the Byzantine church, especially the 

writings of Basil the Great who makes a similar point in his writings on Christian music.347 This 

ties back to Kassia’s views of theomusicology in where the liturgy is emulative of an ecstatic, 

otherworldly experience. The last exhortation in her first set of monastic writings, that ‘the life of 

a monastic is devoted solely to the glorification of God’ recapitulates the entire series of verses 

into their main focal point; nothing, no action, word, or thought, is to be done outside a life in 

Christ.348 

Kassia’s other writings on monasticism entitled ‘what is a monachos’ describe many 

similar virtues.349 The ‘monachos is a purified mind and a cleansed mouth’ having achieved a 

katharsis, a purification, from the passions and vices that burden all of humanity in both body 

and soul.350 They are ‘order,’ referencing the rigidity of life and how monks receive an 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
345 cf. Matt. 10:8; Matt. 17:21 and Mk. 9:29. 
 
346 Line 20. 
 
347 McKinnon, Music in Early Christian, 66. 
 
348 Line 21. 
 
349 Appendix II.1. 
 
350 Lines 4-5. 
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obedience that they must carry out in all humility and subservience.351 They have achieved ‘a 

state of bodilessness…in a material an unpurged body,’ hence having detached themselves from 

worldly and earthly concerns, yet not denying the good of the material world that God had 

created.352  In this sense they are ‘above all, an earthly angel…a godly man.’353 The idea of the 

earthly angel was firmly established in the iconographic tradition of the Byzantine church in 

which John the Baptist was often depicted with wings since he was the messenger or ἄγγελος of 

God, having lived in the wilderness before his ministry.354 Monastics are also to be ‘in control,’ 

not allowing their emotions and desires to influence them, but remaining stable and consistent at 

all times.355 They are ‘a walking corpse’ because of their ‘voluntary death of the world,’ ‘a 

concealed mind’ to earthly matters, instead being ‘always disposed to the spiritual ascents’ of 

their way of life.356 

This last verse, ‘monachos is one who in his heart, is always disposed to the spiritual 

ascents,’357 is not just a mere rejection of worldliness. It is the totality of the spiritual life in 

which one continuously makes ‘melody in [their] heart to the Lord,’358 in which they ‘pray 

unceasingly’359 at all times. This state leads one to be open to the virtues that Kassia frequently 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
351 Line 6. 
 
352 Lines 6-8. 
 
353 Lines 9-10. Literally the phrase in Greek means ‘heavenly man.’ 
 
354 See Matt. 11:10; Mk. 1:2; Lk. 7:27 for the use of the word angelon. This subtle connection is made stronger 

when one remembers that John was the patron saint of all monastics. 
 
355 Line 10. 
 
356 Lines 30-31, 19, & 32-33. 
 
357 Lines 32-33. 
 
358 Eph. 5:19. 
 
359 1 Thess. 5:17. 



	
   96	
  

mentions and ultimately allows the monk to become ‘a house of God, a royal throne, palace of 

the Holy Trinity.’360 It is in the monastic life that God transforms the monk into ‘a spiritual lyre, 

an instrument harmoniously played.’361 The imagery here goes back to king David and his 

numerous psalms that he wrote, connecting the hymnography of the Byzantine church to its 

biblical roots. 

With such a lofty goal in mind, monastics were a ‘voluntary thirst, thirsting only after the 

heavenly and the things to come through grace of the absolutely good God,’ hence transfiguring 

desire, which was usually for worldly and base passions, into a vehicle for divine ascent.362 They 

were not to be paralyzed with fear and anxiety for the µοναχός was to be ‘such an individual 

[that] always attends and celebrates a wonderful festival,’ making a liturgical connection to 

partaking of the Eucharist, as well as the ecclesiological dimension of one’s friends and family 

being members of the one body of Christ.363 They were to be ‘one who does not fear God but 

loves him; for complete love casts out fear.’364 

This last idea might strike one as alien or out of place given the first stanza: ‘today in the 

world and tomorrow in the grave, the thought of death consumes life.’365 This memento mori or 

µνήµατα θανάτου of death needs to be contextualized for it is a key monastic philosophy in 

which the monastic is to contemplate death at all times in order to focus his entire life on 

salvation. This µνήµατα θανάτου then helps the monk to remember that he must live this life 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
360 Lines 17-8. cf. 1 Cor. 6:19-20. 
 
361 Lines 20-21. 
 
362 Lines 34-37. 
 
363 Lines 38-39. 
 
364 Lines 27-29. cf. 1 Jn. 4:18. 
 
365 Lines 1-3. 
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entirely for the next, never knowing when his final hour will come and what his ultimate 

destination is. It is in this salvific context that Byzantine monks would write upon the 

remembrance, or even fear, of death.366 

There is another seemingly paradoxical statement in this collection of works. Kassia 

remarks that ‘monachos is a struggle with the flesh, as it has been stated, to me the struggle is not 

with blood and flesh; know the Scriptures and do not treat them cursorily, for it is this that is in 

need of much attention.’367 The ascetic struggle ‘with the flesh’ seems to be undermined by the 

reference to Paul’s writings, that ‘we wrestle not against flesh and blood, but against 

principalities, against powers, against the rulers of the darkness of this world, against spiritual 

wickedness in high places.’368 But Byzantine asceticism was never for the sake of asceticism in 

and of itself; it was always connected to the precept that, since the fall, humans have become 

worldlier and are naturally attracted to fleshly desires, forgetting the divine and spiritual life for 

temporal pleasures. It is in this context that the struggle ‘against flesh and blood’ is not against 

the body at all, but against ‘the rulers of the darkness of this world’ that attempt to distract and 

seduce the Christian away from the spiritual life. 

Kassia’s exhortation to ‘know the Scriptures’ is also twofold.369 On one hand, she uses 

the previous faux contradiction as a subtle attack on the iconoclasts. The easy use of both the 

prescription against images in the Decalogue and the brief condemnation of pagan images by 

Paul gave the group easily quotable proof-texts to back up their position. Kassia’s contention is 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
366 The general fear of death, the destruction and end of life, is not what the monks are describing. In Byzantine 

soteriology such a fear was destroyed by Christ’s Resurrection and thus had no power over Christians. 
 
367 Lines 22-26. 
 
368 Eph. 6:12. 
 
369 Line 24. 
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that it is such uncritical and de-contextualized readings of the Bible that allow heresies to spawn 

and flourish, as her previous remark could easily be taken as Gnostic if not read correctly. It is 

also a recommendation to read the Scriptures spiritually – lectio divina – so that certain ideas and 

words from the text could come alive and affect the reader in a deeper, more hallowed sense. 

Finally, these writings were to be pedagogical as her entire corpus on monasticism has 

been; one who ‘always attends and celebrates a wonderful festival’ with God are ‘blessed’ for 

their success.370 The monastic life is a difficult one, filled with ascetical labors and intense 

battling with the passions. However, those who are advanced, such as the egoumenos or the 

egoumena, are expected to ‘teach and enlighten others’ from their experience, ‘and lead them to 

the Kingdom of Jesus Christ our Lord.’371  Again, this stresses the coenobitic nature of Kassia’s 

monasticism, that ‘monachos is an established book, showing the model to be imitated and 

teaching at the same time.’372 

Just as before, Kassia ends this set of verses with a three-line stanza that summarizes the 

essential ideas of what the µοναχός should be: ‘monachos is a friend of fasting, enemy of 

pleasure. Monachos is hatred of the passions, love of the good. Monachos is the pride of the 

Christians.’373 The use of the word ‘love’ implies that the monastic wants to know experientially 

and to identify with the good. This goes back to the earlier verses in which the Holy Trinity sits 

on the monastic since they are a ‘house of God’, a ‘spiritual lyre.’374 They ultimately are to shine 
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forth, enlightening the world. They are ‘the pride of the Christians’ because of their steadfast 

resistance to sin and heresy, always upholding, practicing, and teaching the Orthodox faith.375 

The other audience in which Kassia wrote her verses for was the aristocracy of ninth-

century Byzantium. The writings are of a similar form to those on monastics, but mimic the 

popular form of ancient Greek epigrams. Kassia utilizes all of this in her own work since it was 

part of her own aristocratic education. There is a link between the structure of her works and the 

rhetoric of Greek antiquity, thus evidencing her reliance off of past material (and those imitators 

of her contemporary times). Authors such as Demosthenes, Demokritos, Euripides, Plato, 

Xenophon, and Menander all would have shaped Kassia’s syntactical and semantic style.376  

More than any of these classical authors, the works of Palladas, whose style of deploring 

the current state of society, influenced Kassia.377 Her works listing her hates (beginning with 

µισῶ) especially derive from Palladas’s own similar writings in where both authors hate the fool 

who philosophizes, the hypocrite who judges, the idiot who thinks himself smart. She borrows 

his impatient and caustic sarcasm that uses bold, witty words in order to isolate the problems of 

society and lambast them.378 

Kassia’s works listing her hates are also influenced by the Patristic and Scriptural 

traditions that her faith was rooted in.379 While she retains a classical Greek use of imagery and 

linguistics, her ideas are Christian and more specifically monastic. This is seen in her seriousness 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
375 Line 47. 
 
376 Tzedakis, ‘Κασιανὴ ἡ Μεγάλη,’ Ἀπόστολος Τίτος: 36-37. 
 
377 Paton, The Greek Anthology, X:73. 
 
378 Ibid., X:95. 
 
379  Alan Cameron, The Greek Anthology, (Oxford: Oxford University Press, 1993), 330-1. Cameron advances the 

argument that Kassia’s use of the word µισῶ is borrowed from previous Church Fathers such as Basil the Great. 
Krumbacher, ‘Kasia,’ Sitzungsberichte, 341, suggests instead that her verses resembles those of Menander. 
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contrasted with the occasional humor modeled after the ancients; Kassia is advising and 

commenting on the sins of her society, and for her this is largely no laughing matter.380 Her 

works are a moral message for a broken world. 

Her aphorisms in the µισῶ genre are in iambic trimetre and are strongly didactic. She 

covers a wide spectrum of passions and vices, though her main focus in on those who are 

hypocritical in the spiritual life, especially if they are insincere. These two qualities when 

combined with murder, drunkenness, flattery, adultery, love of wealth, lying, frivolousness, or 

sloth act as a monstrous destructive force that is all too prevalent in ninth-century Byzantium. 

Though some have ventured that Kassia is targeting emperor Michael III (842-867 A.D.)381 in 

this work, it is more likely she is responding to the aristocratic Byzantine society at large. 

At the start of her list of hates, Kassia laments the hypocrisy of the ‘murderer,’ ‘the 

adulterer,’ and ‘the leper’ who either, in the case of the first two, condemns those who commit 

less serious crimes (being either ‘hot-tempered’ or a ‘fornicator’), or in the latter, are blind to 

their own spiritual sickness that they hurt the healing of others.382 She plays constantly with 

juxtaposition, placing a pillar of virtue next to a fool. She hates ‘the fool supposing to be a 

philosopher,’ ‘the rich man complaining as a poor man,’ and ‘the poor man boasting as in 

wealth.’383 These last two are of particular importance sociologically as Kassia is criticizing the 

Byzantium idea of self-marketing, that one must appear as accomplished and ‘rich’ even when 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
380 See Krumbacher, ‘Kasia,’ Sitzungsberichte, 358, for the contrast between classical humor and its absence in 

Kassia’s works. 
 
381 Steven Runciman, Byzantine Civilization (Great Britain: World Publishing, 1875), 212. 
 
382 Appendix II.1, lines 1-3. cf. Matt. 7:4-5. 
 
383 Lines 4 & 6-7. 
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‘poor,’ as well as the ungrateful nature of the rich who are tied down by their own success in this 

paradigm. 

Kassia also attacks the vices that Byzantine society seems to have accepted apathetically, 

the ‘debtor who sleeps unconcernedly,’ ‘the drunk drinking and thirsting’ for more alcohol rather 

than a life in Christ, ‘the gluttonous one as he lacks courage’ to take up the ascetical life, and the 

‘lazy person and more so the somnolent one.’384 She loathes the selfishness of ‘the miser and 

especially one who is wealthy.’385 Envy is also another issue, since the ‘stunted individual who is 

contemptuous of height’ can not only refer to Byzantine ranks in society, but may also be 

referring to monastics who may be jealous of their peers.386 Those who are ‘shameless’ and yet 

use ‘candid’ or innocent ‘speech’ are disgusting in Kassia’s eyes as they epitomize a kind of 

deceit that is in all hypocrisy.387  

Kassia does not solely target the aristocrats in this section, but the monastic institutions as 

well. She hates ‘the verbose in an unsuitable time’ and the ‘quarrelsome one’ who ‘does not 

respect the holy,’ likely referring to rebellious monks and nuns that did not want to be obedient 

to their elders.388 She hates ‘the one who speaks before examining,’ ‘the one who teaches 

knowing nothing,’ being the scriptural definition of zeal without knowledge.389 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
384 Lines 8, 12-13, & 15. This is even more disastrous since the word ‘debtor’ ties back to the Lord’s prayer (Matt. 

6:12). The debtor, or the sinner, is not worried about the account that they will have to give at the end of their 
own life, being contempt with the riches of the current world. 

 
385 Line 25. 
 
386 Lines 9-10. 
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There are influences of the iconoclastic controversy in her µισῶ writings as well; though 

she applauds silence, she hates it ‘when it is a time for speaking,’ perhaps referring to monks and 

elders that either capitulated or were apathetic in the war over the icons.390 Likewise she hates 

‘the one who does not encourage everyone with words.’391 In total, she relates ‘the one who 

conforms to all [the] ways’ of the world to ‘the ungrateful one…Judas,’ for they, like Judas, have 

sold Jesus for a fleeting, temporal pleasure.392 This attack on virtue culminates in the final line, ‘I 

hate the one who rashly slanders friends,’ for it was Christ himself who called his disciples his 

friends.393 

Kassia even details an entire other section on the subject of friendship. The concept 

serves as a political and historical window into the iconoclast controversy, highlighting the 

violence and breakdown of relations between monastics, clergy, and the laypeople. Kassia’s 

sufferings no doubt colored some of the concepts in this work; she is adamant that one must love 

all people, but not that all people are worthy or deserving of friendship and trust. Affection is 

easily wasted on faithless friends who choose not to co-suffer and be reciprocal. However, the 

friendship of those who do remain loyal is greater than any riches. The bond becomes one of 

love, the most positive spiritual state that humans can exist in. Yet, there is still a pessimism that 

necessitates the trusting of all people, perhaps inherited from her interactions with Theodore or 

other family members that she felt betrayed her.394 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
390 Line 18. 
 
391 Line 21. 
 
392 Lines 19 & 26. 
 
393 Line 27 cf. Jn. 15:15. 
 
394 See Theodore’s third letter to Kassia in Appendix I, 2-3. See also Bentzen, A Study of the Liturgical and Secular 

Works of Blessed Kassia, 141-42. 
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Kassia’s verses on friendship are twenty-nine lines long395 and greatly manipulate the 

oral facets of language along with semantics. She plays on the many forms and uses of the prefix 

φίλ, and successfully avoids a sense of monotonous repetition and instead creates a flowing, 

rhythmic lyric. This kind of structure leads to a vision that is more impressionistic than the 

classical Greek sources that influenced the work.396 

Kassia’s first remark, that ‘a friendship that is not founded in Christ-loving, harmony is 

not possible, but rather strife’ frames the entire work into a Christocentric context: outside of a 

life of Christ, friendship and implicitly any kind of love, is not possible since Christ is love.397 It 

is with this thought that she can aptly laud the virtues of true friendship; ‘an understanding 

friend’ should be taken ‘to your bosom as would gold.’398 ‘One worthy of friendship when he 

meets a loving friend vigorously rejoices as if he found a large sum of money’ is reminiscent of 

the parable of the woman and the lost coin, showing the power and joy that comes from true 

friendship.399 Later on Kassia furthers the power of such love, remarking how it is ‘far more 

valuable than gold and a cluster of pearls.’400 The power of friendship is also transfiguring, for as 

‘a friend saves a friend,’ their love will cause ‘a place [to] save a place,’ showing the charismatic 

and outreaching effect of genuine friendship.401 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
395 C. A. Trypanis, Greek Poetry From Homer to Seferis (London: Faber & Faber, 1981), 447-48. 
 
396 Bentzen, A Study of the Liturgical and Secular Works of Blessed Kassia, 142. 
 
397 Appendix II.1, lines 1-2. cf. I Jn. 4:16. 
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This support ties also to Kassia’s coenobitic monasticism where monks were to rely off 

of one another in their struggles for salvation. This is stressed in the verse where Kassia remarks 

that ‘wealth is useless if one does not have a friend’ to give it to, such philanthropic themes 

being a common trait inherited from Basil of Caesarea’s writings through her spiritual father 

Theodore.402 In fact, the destructive power of riches becomes ‘a dark dwelling place in which 

there is no joy’ if there is no one to give them to.403 There is a similar point made when she says 

‘a friend who becomes exalted will elevate his friends along with him,’ though this also may be 

nodding to the Byzantine aristocratic life in where one’s connections with the higher echelons of 

the palace was the key factor in moving up politically and socially.404 

In line with coenobitic thought, Kassia sees both a willingness to give and a sense of 

gratitude as the marks of true friendship. One should ‘give freely of friendship to a loving friend’ 

and ‘a little is the most, if the friend is grateful.’405 This giving aspect of friendship is also 

psychological and pastoral: ‘a friend sharing his sufferings with his dearest friends finds 

relaxation from extreme distress.’406 Having a ‘company of friends’ when suffering tribulation 

‘is sweeter than all the honey and choice food,’ showing how friendship is more powerful than 

any riches or physical passions.407 In fact, it is through ‘a crisis’ that ‘a true friend’ will be 
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discerned, ‘for he will not desert the one who is his friend,’ a virtue no doubt experienced 

personally during the iconoclast controversy.408 

Yet, Kassia is still skeptical of fallen human nature and does not suggest naivety. Those 

who ‘want to love and be loved completely’ should ‘keep away from slanderers and the envious’ 

and regard ‘one who is cunning’ to be ‘an enemy.’409 This element of deceit that she is acutely 

aware of is embodied earlier on when she advises that one should ‘avoid the foolish one just as 

you would a serpent,’ using the story of Eden to show that all deceit and lying comes from the 

devil.410 It is for this and similar reasons that Kassia feels that ‘to the ungrateful the most is the 

least’ since ‘to an ungrateful one, friendship is vain.’411 

The vices were something that Kassia elaborated on further, devoting entire sections to 

the passions of envy and stupidity. For envy, Kassia immediately uses an image of matricide, ‘a 

viper’ which ‘tares apart the one who bore it,’ to show the absolute perverted power of envy and 

its historical roots in the story of the fall.412 It was ‘envy’ that tore ‘apart the envious one,’ not 

only in the sense of the primordial humans jealousy motivating them to eat from the tree of the 

knowledge of good and evil, but Satan himself who fell because of his envy of God.413 This kind 

of desire is ultimately misplaced as it ‘fails, [and] gains nothing’ for those who allow it to fester 
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within.414 Envy ‘even brings death’ since it was by disobeying God that death entered into the 

world.415 

Malice and anger are seen as related to envy as ‘the heart of the envious man rages with 

wrath’ and ‘all who bear malice and envy are obvious; for malice is the parent of envy.’416 No 

doubt this conjures up the story of Cain and Abel in where the former’s jealousy led to the 

murder of his own brother, showing that ‘murder from envy has happened to many.’417 This type 

of unhealthy reaction towards one’s family is not restricted to the Old Testament, as ‘the success 

of the accomplished is a cause of envy’ speaks to the jealousy that Christians may feel against 

their brothers and sisters, forgetting that they are all members of the body of Christ and should 

rejoice in one another’s successes.418 

Kassia personifies the passion in the fifth stanza, asking it ‘tell, most evil envy, who bore 

you and who can smite and destroy you?’419 Envy replies that it was ‘vanity’, pride, that 

‘definitely has given birth to me,’ being utmost in this assertion since pride is seen as the chief of 

all sins from which the others spew forth.420 Envy’s answer to Kassia recapitulates the entire 

poem; ‘brotherly love surely smites me’ since it is the response that Cain should have had to 

Abel.421 The ‘fear of God completely tears me apart’ as this would have prevented Adam and 
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Eve from falling, and it is ‘humility [that] totally destroys me’ because it is the complete 

opposite of pride.422 ‘Christ,’ then is the only one who can free Kassia from this passion, to allow 

her to ‘not be envious’ even ‘until death.’423 In fact, Christ can transfigure the passion, allowing 

Kassia to ‘be envied at least for good deeds’ inspiring others to work harder towards their 

salvation rather than react like Cain.424 

Kassia’s remarks on stupidity show influence from the sarcasm of classical Greek 

epigrams; her opening lines are blunt and coarse: ‘there is absolutely no cure for stupidity nor 

help except for death…just as it is impossible to bend a great pillar, so it is to change a stupid 

person.’425 The inevitability of one being ‘sent to Hades’ because of their stupidity seems more 

like Hellenistic fatalism than Christianity, thus evidencing a hyperbole and even humor from the 

ages of the past.426 One cannot help but laugh when she cries out ‘woe, oh Lord, if a stupid 

person attempts to be clever; where does one flee, where does one turn, how does one 

endure?’427 

Her works also have a historical context; Kassia is attacking the emperor Michael III who 

had his own uncle Bartus murdered and showed contempt for classical Greek education, Roman 

pride, and the ecclesiastical tradition of the Byzantine church.428 This is why Kassia laments that 
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though ‘it is terrible for a stupid person to possess some knowledge…it’s even worse…if a 

stupid man is young and in a position of power’ since only ‘disaster’ will result.429 Such men 

‘when honored [are] arrogant towards everyone, and when praised becomes even more over-

confident.’430 Thus, ‘knowledge in a stupid person is further stupidity’ since it will only lead to a 

greater condemnation.431 

Kassia’s response to this is to be critical, as evidenced by her derisive outbursts to avoid 

the stupid: ‘an association between a sensible person and a stupid one cannot endure; for it will 

weaken by their antithesis.’432 Further, ‘it is better to be poor with sensible people than to be rich 

with stupid and ignorant ones.’433 This remark, no doubt, had a wider target towards all of 

aristocratic society that, while wealthy and exalted in the Byzantine self-promoting paradigm, 

was far less commendable in the ethos of monasticism. As such, ‘it is better if a stupid person is 

never born,’ linking the stupid and arrogant with none other than Judas Iscariot.434 She ends with 

a prayer for those who are forced to deal with the stupid, hoping that ‘may Christ grant me to 

endure adversity with sensible and prudent men than to rejoice together with irrational stupid 

ones.’435 Again, the satirical and humorous dimension to this is rooted in classical tradition, 

using compound words and comparison to bring about its decisive effect.436 
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Kassia’s epigrams on women are also a commentary on the deplorability of ninth-century 

Byzantium. She references the story of Esdras, claiming that ‘Esdras is witness that women 

together with truth prevail over all,’437 boldly claiming that despite the patriarchal structure of 

Byzantium, men are not inherently better than women.438 This shows that Kassia had knowledge 

of Scripture in order to support her position acutely and succinctly, no doubt indebted to her 

spiritual upbringing by Theodore. She further laments the unwarranted status of physical beauty, 

writing that ‘it is moderately bad for a woman to have a radiant countenance, yet beauty has its 

consolation; but if a woman is ugly, what misfortune, what bad luck.’439 The ugly-born have no 

choice but to accept their appearance much like the Hellenic heroes of the past were bound by 

fate. 

Though Kassia largely laments the misfortunes of being born female, she does not let her 

gender go un-criticized: ‘it is not good for a woman to be beautiful; for beauty is distracting.’440 

Kassia laments women who are ‘lazy, idle, and mean’ since they are the ‘causes’ of their own 

‘misfortune.’441 Yet, it is these women who are of the aristocratic class, unlike the ‘woman’ who 

is ‘industrious and prudent’ and ‘overcomes her misfortunes’ ‘although in hard times.’442 

However, even here Kassia laments that ‘if [a woman] is ugly and ill mannered, without 

distraction [of beauty] it is twice as bad,’ commenting on the superficiality of her society.443 
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Reflecting further on beauty, Kassia says that ‘one should prefer a drop of luck than great 

beauty,’ for with this even if one were ugly they could still be successful in the world.444 

However, the next stanza shows that this luck is more akin to grace as ‘it is better to possess 

grace from the Lord, than beauty and wealth that does not gain grace.’445 One may have all the 

earthly wealth in the world, but this will do nothing for their soul if they neglect God’s grace. 

Kassia further uses classical ideas when she comments that ‘first comes the beauty of 

countenance, and then a well-proportioned body and limbs.’446 She is taking the idea of the 

prosopon from Greek theatre where characters were represented by the mask the actor wore. 

Hence, the most telling thing of beauty, whether it is earthly or spiritual, is the character of the 

person. The ‘well-proportioned body and limbs’ are secondary to this.447 

The hymnist’s critical view of physical beauty is not restricted solely to her own sex; 

when commenting on men Kassia believes that ‘a man bald, dumb, and with only one hand, 

short, swarthy, and with a speech impediment, bowed legged and with crossed eyes’ is a far 

better and more reputable gentleman than the ‘adulterer and fornicator, drunk, thief, liar, and 

murderer’ who insults him.448 The former exhorts that he is ‘not the cause of my misfortunes; for 

in no way did I want to be like this, but you are in part the cause of your faults, as you did not 

receive from the creator these things that you do, endure, and dignify.’449 
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Kassia in her section on men is adamant about being against oaths.  Not only does ‘an 

honest man avoids all oaths,’ but he is so consistent with his speech that his ‘word…is like an 

oath.’450 Contrast this with ‘an evil man’ where ‘even the lie is with an oath.’451 In similar 

fashion, Kassia laments over the miser who ‘hides from sight’ upon ‘seeing his friend…and 

teaches his household to lie’ in order to avoid helping him.452 He likewise ‘avoids the 

entertainment of friends’ for a similar purpose, and ‘depresses all his poor friends’ with his lack 

of almsgiving.453  

When examining men, Kassia does give accolade to the virtues they may possess. That ‘a 

keenly perceptive man is an excellent seer; he recognizes dangers from circumstances’ is perhaps 

a subtle praise of Theodore who was so steadfast against the iconoclasts during his lifetime.454 

Her reference to ‘a stately man’ being ‘hated by his viewers, handsome but humble to all’ not 

only shows how the truly virtuous triumph over the wicked passion of envy, but sets the example 

of what a ruler should be, hence being an indirect mockery of Michael III.455 Her maxim that ‘a 

prudent man has mastery over the foolish’ acts as a metaphor that is immediately explained: ‘the 

foolish’ are ‘the passions’ personified, which a virtuous man ‘is ruler of’ in a vein similar to how 

the wise should rule the wicked, perhaps being another cynical remark to the opposite truth in 

her times.456 
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Kassia draws largely from the thought of the Byzantine tradition when she comments on 

wealth and poverty. In coenobitic fashion, she remarks that ‘one who has wealth and does not 

give to another, is unfortunate in what he prospers.’457 He suffers ‘namely, in mental anguish 

maintaining his wealth.’458 While wealth ‘covers the greatest of evils’ it is still a temptation; it is 

far ‘better to be poor’ since ‘poverty strips all evil naked.’459 Wealth should cause one to 

‘increase your friends with your wealth’ but only ‘so that if you become poor, they might not fall 

away,’ remembering the good you did for them.460 However, Kassia warns against seeking either 

‘wealth, or for that matter poverty; for one inflates the mind and judgment, the other brings 

unending grief.’461 The last two lines are purposefully not assigned to a particular vice as either 

one can cause both sufferings; one who desires poverty may be doing it for self-righteous 

reasons which will ultimately cause themselves pain, while one who is rich may judge the poor 

and constantly being worried about their wealth. 

Kassia’s gnomic verses contain a small section on the Armenians that is a scathing attack 

with no counterpoints of praise. This very well serves as a sociological document into the bigotry 

of native ninth-century Byzantine members who largely distrusted eastern foreigners, especially 

the Armenians since they were gaining political ground. The Armenians had been migrating into 

Byzantium since the sixth century and were beginning to occupy high places in the court as well 

as becoming generals of the Byzantine army, bringing their native traditions into greater 
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prominence. 462 Ecclesiastical leaders such as John the Grammarian (833-842 A.D.) were of 

Armenian descent, as well as rulers Leo V (813-820 A.D.), Basil I (867-886 A.D.), and Theodora 

(842-865 A.D.).463 

There were also theological reasons to distrust the Armenians; the Byzantine church and 

the Armenian church had been separated from one another ever since the council of Chalcedon 

(451 A.D.) over the natures of Christ. This, coupled with the constant iconoclastic tendencies of 

the Armenians (John the Grammarian, Leo V, and Basil I all being iconoclasts), was a worrying 

tendency to the Byzantine Christians. Thus, Kassia and her contemporaries’ ethnic fears were 

actualized when the persecution of the iconodules began. 

Though hateful in content, Kassia still weaves together compound words to create a 

powerful and flowing poem.464 There has been some thought that this section was largely an 

exercise in classical Greek form and that the work is more representative of the Byzantine 

society than Kassia in particular.465 However, this seems to be an attempt to sidestep the fact that 

Kassia too was shaped by her experiences and her environment and agreed with the widespread 

distrust of alien residents in Constantinople. 

The first stanza of her attack on the Armenians paints them as evil since ‘the most 

powerful race of the Armenians is sly and excessively villainous, raging mad, unreliable and 
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slanderous, they are extremely conceited and full of tricks.’466 There is nothing good about them 

as at their ‘most powerful’ they are still horrendously passion-bound. Referencing ‘a certain wise 

man,’ who was perhaps Theodore or another contemporary, she quotes that ‘the Armenians are 

wicked, if they are held in low esteem, but they become more wicked when they are highly 

regarded.’467 This remark no doubt plays into the historical reality that the Armenians had seized 

high offices of power and were using them to persecute the iconodules. Furthermore, ‘when they 

become wealthy, they are on the whole the most wicked, and when they are exceedingly wealthy 

and honored they show in every way that they are the worst that it is possible to be.’468 The more 

power and praise the Armenians receive, the more sinful and prideful they become. 

The last set of Kassia’s gnomic verses is her miscellaneous section. The hymnist covers a 

wide range of both virtues and vices, commenting on many previously touched upon themes and 

ideas. Again she speaks upon oaths, warning that ‘anyone who swears a lot falls into perjury’ and 

that ‘it is wrong to confirm by oath, worse to swear falsely’; ‘every contentious individual also 

multiplies oaths; every contentious individual improperly uses anger.’469 She provides the answer 

to those who do break this commandment, saying that ‘it is absolutely necessary to keep an 

oath.’470 However, ‘it is better to be silent than to speak of things that are not lawful: for there is 

no danger from silence, no blame, no regret, no accusation, no oath.’471 
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 Misfortune and tribulation are also remarked upon, and that a person’s resources and 

outlook will greatly determine how they cope. Though ‘a person in distress considers life a trial’ 

they will find psychological comfort in friends since they are ‘a powerful remedy for those in 

mourning’ by ‘sharing in their sorrow.’472 Likewise, ‘the company of family is like milk and 

honey’ which nourishes and heals the soul, for the family was the primary unit of Byzantine 

society that was to teach Christianity proper to the upcoming generation.473 Ultimately, one 

should ‘be happy but also expect misfortune; and if you fall into misfortune endure it nobly’ ‘for 

nothing happens to us without the will of God.’474 

The idea that God’s will is over all is further commented upon by Kassia; like Paul, one 

should not ‘kick against the pricks with your bare feet; since you cannot damage the pricks in 

any way you will only hurt yourself and be in pain.’475 It is in this context that she uses the idea 

of destiny, saying that ‘if destiny bears you, bear with it and be bourn; but if destiny bears you 

and you do not bear with it,’ meaning if you do not co-operate with God’s will, ‘you harm 

yourself, but destiny still bears you.’476 A person must work with the dispositions given to them 

and is only blameworthy for what he chooses. Hence, ‘illness is better than poor ability’ since the 

latter comes from a lack of effort on the subject’s part, and ‘it is better to be needy than to fare 

poorly’ since so often people were born into poverty.477  
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Kassia laments on the rarity of virtue since ‘a wicked nature does not engender good 

moral character,’ no doubt being a reflection on the fallen state of man.478 ‘The possession of 

good is rare, but on the other hand evil is very available’ since ‘evil is easier than good.’479 The 

difficulty of virtue is that it ‘is like a steep ascent, but evil is more a declivity; and everyone 

knows how much easier it is to descend than to ascend.’480 In like manner ‘a little gain obtained 

legally is better than much gotten illegally’ and ‘it is better to be defeated than to win 

unfairly.’481 Kassia answers all these problems with her final verse: ‘do you wish praise? act 

praiseworthy!’482 The Christian life is one of activity and doing, not just philosophizing. 

There are some key points that one can take away from Kassia’s non-liturgical works. 

They, as previously mentioned, act as a window into the moral state of Byzantine society, at least 

as viewed by a monastic. Ninth-century Byzantium was filled with vice, anger, envy, sloth, 

stupidity, lust, greed, and ungratefulness. This, coupled with the harshness of daily reality and 

the political persecutions over theology, explains the cynical and skeptical view that Kassia has 

of her contemporaries, especially the aristocratic class. She in particular is bold and forth going, 

refusing to lighten her accusations against others and remaining blunt and sarcastic when faced 

with the passions of her day. Her verses serve as a philosophical development on how to counter 

vice and sin as they likely served as a quick mnemonic device that could be referenced at any 

time by her nuns. The personality that can be observed in the verses is what makes the collection 

so valuable as this does not appear in the liturgical works of Kassia. In sum, the gnomic verses 
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allows one to see a key figure of the monastic-intellectual movement who was not only bold and 

fearless, but a defender of her Byzantine Orthodox Christian faith. 

Panegyric Works 

Kassia’s panegyric works have to be remembered in their iconodule context. It was the defenders 

of the icons who showered the liturgical services of Byzantium with their hymns of praise, 

stemming from their fervent faith and involvement in the controversy. They, like the heroes 

depicted in their accolades, were obstinate in changing the dogma of the Byzantine faith, even to 

the point of suffering martyrdom.  

 During this time there were a plethora of hymnists edifying the Byzantine Orthodox 

church: John of Damascus, Kosmas of Jerusalem, Theophanus, Theodore the Studite, Germanos, 

and Kassia all constructed liturgical songs of praise that would endure throughout history. They 

were particularly concerned for adding to the Menaia, the monthly liturgical books that had the 

veneration of the saints for each day, which is no surprise given the context as just described. 

They penned both idiomela483 and doxastika484 in new melodies instead of rigidly following the 

traditional forms of past times. This development was typical in ninth-century Byzantium as the 

authors were trying to scale new heights, no doubt influenced by the intellectual movement 

within the monasteries. 

 Kassia’s panegyric is largely on female saints, and more specifically martyrs. The 

hymnists own sufferings at the hand of the iconoclasts no doubt allowed her to closely identify 

with those who had suffered for Orthodoxy, and even more so if they were of the same sex.485 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
483 Literally means ‘unique melody.’ An idiomelon is a hymn that while comporting to one of the Byzantine tones, it 

is unique in its content, meter, and melody. 
 
484 Literally means ‘glory stichera.’ The doxastikon comes between the phrases ‘Glory to the Father, and to the Son, 

and to the Holy Spirit’ and ‘both now and ever, and unto the ages of ages’ in a liturgical office. 
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She lauds saints such as Agatha (February 5th), Mary of Egypt (April 4th), Marina (July 17th), 

Christina (July 24th), Thekla Isapostolos486 (September 24th), Pelagia (October 10th), and Barbara 

(December 4th).  

 This brings up the quintessential particularity of Kassia as a Byzantine hymnographer – 

her gender. Kassia is the only female hymnist in the entire history of the Byzantine Orthodox 

church who has made it into the liturgical cycle. Among the seventy-two hymnists listed in 1644 

A.D. by Leon Allatius, Kassia was the only female to be included.487 It is easy to surmise why 

she is such an anomaly; history has unfortunately been very male-dominated in the sphere of 

religion and politics, and both Byzantium and Orthodoxy are no exceptions. Many of Kassia’s 

works preserved by the Studite monks were labeled as having been authored as an anonymous 

male monk since they would have otherwise never seen the light of day. While one may deplore 

this tactic, one must care to avoid anachronistic readings of gender when examining the past: the 

Studite monks were emphatically not dismissing Kassia’s works right out, but made sure that 

they were preserved, albeit with some deceit. Though the credit cannot go entirely to the monks; 

Kassia was, as has been seen, an incredibly bold and perceptive woman and thoroughly knew the 

Byzantine gender structure as evidenced in her gnomic verses. She no doubt used her 

connections with the monks and Theodore to make sure her writings would not be lost after her 

death. 

Panegyric works were not mere religious devotion in ninth-century Byzantium; the 

hymns to the saints were incredibly important in Byzantine education as it would direct the youth 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
485 For the importance of female saints during the iconoclast controversy, see Chapter I: Paideia and Monasticism in 

Byzantium. 
 
486 ‘Equal to the Apostles.’ 
 
487 Acta Sanctorum, Iunii II, xvii.  
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to the more lofty goals that Christianity demanded of them. Many of the works borrowed from 

the classical Greek style in order to, in typical Christian fashion, transfigure and rework the 

literary format to fit with the Christian ethos. 

The methodology of this section will follow the liturgical calendar of the Byzantine 

church. It should be noted that the tones used are a result of the ninteenth-century reforms by 

Chrysanthos, and that the music would have differed in Kassia’s day. That being so, it does not 

mean one must adapt a completely skeptical epistemology in regards to the music and text. The 

liturgical year began on September 1st in which Kassia has two hymns honoring Symeon the 

Stylite.488 Symeon was born in Syria and showed a desire for asceticism from his youth, joining 

the monasteries while still a boy. He lived at several monasteries, constantly running into trouble 

with the monks for his extreme practices of asceticism. In the year 412 A.D. he ascended a style 

(pillar) in which he dwelled for the next fifty years of his live in remarkable asceticism, holding 

to a strict fasting rule where he would only eat once a week as well as practice constant prayer. 

He remained standing most of these years and had no cover for his body. He was frequented by 

all classes of people for spiritual wisdom and supposedly performed miracles both before and 

after his death. 

 Kassia’s hymns honoring Symeon are idiomela – they are stanzas used at the vespers 

service in the second tone. This tone is chromatic and uses both formulae and intervals to create 

an emotional tension that is highlighted with an air of triumph and victory. It is the most used 

tone in all of Kassia’s works. The first hymn has been attributed to Germanos in a manuscript, 

while the Menaion has had it listed as an anonymous author. The second hymn has been 

attributed to Cyprianos not only in the Menaion but the majority of manuscripts.489 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
488 Tripolitis, Kassia The Legend, 2-3. 
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 The first troparion praises Symeon’s life of dire ascetical efforts: ‘you lifted your body 

high upon a pillar, and your thoughts even higher towards God.’490 She notes his apathy to 

worldliness, extolling how he ‘lodged on high and lived with the virtues,’ something very 

contrary to the aristocratic social scene that Kassia was so agitated with.491 There is an antithesis 

of mortality and the divine as Symeon was ‘nourished on grace rather than milk,’ making him 

seem angelic and yet still human as he was born from a woman.492 

 The second troparion focuses more on the intercessions and miracle workings that 

Symeon performed after his death. ‘The tomb of his relics…gush forth with remedies’ in a 

fashion similar to myrrh-bearing saints, while his ‘holy soul resides with the angels, deservedly 

glorified.’493 He now dwells amongst ‘the heavenly chorus,’ praising Christ and interceding ‘to 

save our souls’ on earth.494 The tone in both of these troparia would utilize their intense yet 

triumphant nature in order to accentuate his battles through fasting and the unfathomable reward 

for being victorious. 

 The next saint honored is the Great-Martyr Thekla who is venerated at the orthros service 

on September 24th. The troparion is a sticheron idiomela in the first tone. This tone is diatonic in 

nature and accentuates the vigor and dexterity that the great martyrs of the church had. Kassia no 

doubt would relate to Thekla not only by their common gender, but both having suffered at the 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
489 Ibid., 3. 
 
490 Appendix II.2, section I, lines 5-6. 
 
491 Line 7. 
 
492 Line 4. 
 
493 Section II, lines 1-5. 
 
494 Lines 9-10. 
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hands of others for upholding the Byzantine faith. Both the Menaion and several manuscripts list 

Anatolios as the author.495 

 Kassia’s panegyric for Thekla is a narrative of her life. Originally set to be wed, Thekla 

‘wisely…followed Paul’ after hearing his preaching, and ‘rejected the earthly suitor and bride 

chamber…and took a heavenly bridegroom, Christ our God.’496 This rejection of marriage for 

the celibate life no doubt is reminiscent of Kassia’s actions at the bride show and her subsequent 

entering into the convent. Upon refusing to be ‘persuaded by a mother’s coaxing’ she ‘lifted the 

banner of the Cross’ and was counted as the ‘first among martyrs’ as her mother tried to burn her 

alive.497 Yet, ‘the fire did not take hold of’ Thekla as she was persecuted again later in life, being 

casted into a stadium of beasts while in Antioch with the apostle Paul.498 Here a lioness ended up 

defending Thekla, being ‘converted…to gentleness.’499 The lions play as a metaphor that go 

beyond Thekla’s personal experience, as they represent the iconoclasts such as Michael III, Leo 

V, Basil I, and any who assault the Byzantine Christian faith. The reference to ‘the seals’ being 

killed ‘by [her] immersion in Christ as in the Holy Baptism’ relates how after all the lions were 

dead Thekla jumped into a pool of seals, baptizing herself in the name of Christ.500 After having 

been ‘so outstanding in the noble struggle’ Kassia implores Thekla to ‘intercede unceasingly 

with the Lord on behalf of those who faithfully commemorate your ever-venerable memory.’501 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
495 Tripolitis, Kassia The Legend, 5. 
 
496 Appendix II.2, lines 5 & 1-3. 
 
497 Lines 4, 6, & 2. 
 
498 Line 7. 
 
499 Line 8. 
 
500 Lines 9-10. 
 
501 Lines 11-14. 
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Thekla was considered to be isapostolos and her works were recorded in the apocryphal book 

Acts of Thekla.502 

 The next troparion was written in honor of pious Pelagia, and was sung at the vespers 

service on October 8th. Pelagia was an Antiochian prostitute of the fourth century, and whose life 

greatly resembles that of Mary of Egypt, another female figure that Kassia writes upon. One day 

while visiting church, Pelagia heard the homily by bishop Nonnos and was so moved and struck 

with compunction that she poured forth tears. She was later baptized by the bishop and lived out 

her life disguised as a monk at the Mount of Olives. The female disguised as a male was not only 

a typological figure in Byzantine hagiography, (as well as the repentant prostitute which was a 

typology rooted in the New Testament itself), but was also true for Kassia in a close 

metaphorical sense. Many of Kassia’s works were passed down by being either attributed to 

other known or unknown male figures. Appropriately enough, this very panegyric has been 

misattributed to both John the Monk in the Menaia and Theophanes in multiple manuscripts.503  

 The troparion is a doxastikon in the fourth tone, a tone that is also diatonic, but is known 

for its melodious and plaintive sound that lends to eerie and otherwordly atmosphere that 

changes as there are leaps to the fifth in modal formulae, such jumps being common in 

Byzantine chant. The work opens with a quote from Romans 5:20: ‘wherever sin has become 

excessive, grace has abounded even more.’504 This sums up the entire life of Pelagia as her 

sainthood is a complete opposite of her previous profession. There is a use of onomatopoeia that 

accentuates the repentance made ‘with tears and prayers.’505 Kassia uses a hyperbole in which 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
502 Tripolitis, Kassia The Legend, 4-5. 
 
503 Ibid., 6. 
 
504 Appendix II.2, 2, lines 1-2. For this scriptural citation, see Tripolitis, Kassia The Legend, 7. 
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Pelagia has ‘dried up the vast sea of sins’ through these same tears, using water as a metaphor 

both for the vastness of sins and the fruits of genuine repentance.506 The sea of sins can be 

interpreted also as the vastness of all of humanity’s passions and that there is hope that any 

person can be delivered from the depths they have sunk to. Pelagia will aid the faithful in this 

task as her ‘penitence’ was ‘acceptable to the Lord; and now you intercede with him on behalf of 

our souls.’507 

 Following Pelagia, the vespers service on November 15th is the commemoration of the 

confessors and martyrs Gurias, Samonas, and Abibus and the miracle they performed for a 

maiden from Edessa. Gurias and Samonas were killed under the reign of emperor Diocletian 

(288 A.D.) while Abibus was killed during the time of Licinius (316 A.D.).508 The story goes 

that there was a Goth at Edessa who spotted a young Christian woman who was praying at the 

tomb of these three martyrs, hence why ‘Edessa rejoices that she has been enriched by the tomb 

of the saints; Gurias, Samonas, and Abibus.’509 After he kidnaps her, ‘the all-abominable one 

who behaved despicably’ both a ‘murderer and unmerciful’ threw his first wife into a tomb 

where she would rot to death.510 The friends of this wife tried to do the same to the Edessan 

maiden, but the three martyrs interceded on her behalf to ‘save the maiden who had been thrown 

alive in the tomb.’511 The Goth, upon returning to Edessa, was exploited by the target of another 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
505 Line 4. See Bentzen, A Study of the Liturgical and Secular Works of Blessed Kassia, 100. 
 
506 Lines 5. 
 
507 Lines 6-7. 
 
508 Tripolitis, Kassia The Legend, 8. 
 
509 Appendix II.2, lines 1-3. 
 
510 Lines 17 & 19. 
 
511 Line 16. 
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miracle performed by the saints, in which ‘they committed to destruction’ the transgressor.512 

This troparion is modeled after the works of famous Byzantine hymnographer Romanus the 

Melodist. It begins with a doxology (‘Edessa rejoices…’), narrates the story of the maiden, and 

finally ends with a prayer to God in which the faithful pray that ‘the All-Holy Trinity to save 

from ruin and temptation and all manner of danger those who in faith keep their memorial 

rite.’513 

 The next set of troparia in the Menaia are on the evangelist Matthew; the first panegyric 

is a doxastikon in the second plagal tone, a tone which is chromatic in nature so it can emphasize 

the drama of the content within. This troparion was sung at the vespers service and works as a 

historical narrative that plays with syntax greatly, each line utilizing participles to get its point 

across.514 Kassia recounts Matthew’s ascent from the despised position as a tax-collector to an 

apostle using the classical metaphor of ‘an eagle’ to state how Matthew ‘rose incredibly quickly’ 

‘from the depths of evil to the extreme height of goodness.’515 This metaphor continues as she 

sings accolades to the evangelist, how he covered ‘the skies with excellence, and [filled] all the 

earth with your knowledge.’516 This last line is important as at Kassia’s time it was still believed 

that the gospel according to Matthew was the first recorded. Matthew ‘followed in the footsteps 

of Christ, proving to be an ardent imitator of Him in all things.’517 The almost angelic like 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
512 Line 18. 
 
513 Lines 21-25. Topping, ‘The Poet-Priest in Byzantium,’ Greek Orthodox Theological Review 14, no. 1 (Brookline, 

MA: Holy Cross Orthodox Press, 1969): 39. 
	
  
514 Bentzen, A Study of the Liturgical and Secular Works of Blessed Kassia, Byzantine Nun and Poet, 102. 
 
515 Appendix II.2, section I, lines 3-4 & 1-2. 
 
516 Lines 5-6. 
 
517 Lines 7-8. 
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qualities of Matthew, how he had been ‘preaching peace, life and salvation for those who 

reverently observe the divine commands’518 is of iconographic significance as Matthew is often 

portrayed as a winged man, one of the four creatures in the book of Revelation and earlier seen 

in the book of Ezekiel.519 Hence the praise of Matthew also takes on an anti-iconoclastic feel, 

one that would have connected the icons back to the apostles themselves.520 There are three 

manuscripts that list Byzantios as the author of this hymn, while the Menaion has no author 

listed at all.521 

 The second troparion is also a doxastikon, but in the fourth plagal tone. This piece would 

have been chanted at the orthros service and is less of a historical narrative than the previous 

exaltation. Here Kassia puns on the word ‘yoke’522 as it referred to both the balance beam on a 

tax-collector scale and the yoke that Christ would give to his disciples.523 Kassia raises her 

companions to prayer, exclaiming to ‘let us applaud with hymn, in remembrance of the holy 

Apostle, and Evangelist Matthew.’524 Her note on prophecy is of significance since Matthew’s 

gospel, more than any other, focused on how Christ fulfilled the prophecies of the Old 

Testament. The remark that from these prophecies came ‘to the inhabited world’ also acts as a 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
518 Lines 9-10. 
 
519 cf. Rev. 4:6-9 & Ezek. 1:5-6. Tripolitis, Kassia The Legend, 11. 
	
  
520 There is also another iconographic connection in the use of the eagle as this was the common depiction for John 

the Evangelist. 
 
521 Ibid., 11. 
 
522 Appendix II.2, section II, line 4. Bentzen, A Study of the Liturgical and Secular Works of Blessed Kassia, 102. 
 
523 cf. Matt. 11:29-30. 
 
524 Lines 1-3. 
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metaphor for the incarnation, the other big theme of Matthew’s gospel for which the winged man 

was also the symbol for this evangelist.525 

 After Matthew, the next saint to be venerated was the Great-Martyr Barbara at the orthros 

service on December 4th. The troparion is an idiomelon in the second tone. Kassia boasts that 

‘the evil one has been dishonored, defeated by a woman’ showing her contempt for a male-only 

society by highlighting this point.526 She draws this allusion out further, saying that though ‘he 

held the First-Mother as an instrument of sin’ it was because Christ ‘was made flesh of a Virgin’ 

that ‘the curse of Eve and Adam’ was ‘removed.’527 This emphasis on the role of the Theotokos 

is liturgically appropriate, as the Byzantine church would be soon approaching the celebration of 

the Nativity. It also emphasizes the victory of the female gender having played a key role in 

making ‘the Logos of the Father, simple and immutable’ incarnate.528 Kassia ends by focusing 

more on Barbara, claiming how ‘Christ deservedly crowned Barbara the Martyr,’ no doubt 

resonating with herself due to her own sufferings.529 This work has been misattributed to both 

Cyprianos and Anatolios.530 

 The next two works are for Eustratius and those who were martyred alongside with him 

during the reign of emperor Diocletian (285-313 A.D.), already making ties to the current 

iconoclast movement.531 They are commemorated at the orthros service on December 13th. The 
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526 Appendix II.2, lines 1-2. 
 
527 Line 8. 
 
528 Lines 5-6. 
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530 Tripolitis, Kassia The Legend, 12. 
 
531 Ibid., 16. 
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first troparion is in the fourth tone and is a doxastikon. There is an emotional richness as Kassia 

pulls from the New Testament stories the parable of the talents532 and Gabriel’s address to the 

Theotokos: ‘Hail, you who increased in quantity the talent entrusted to you from God.’533 This 

use of the word ‘hail’ is continued as Kassia addresses each martyr accompanied with an 

adjective; Eustratius is the ‘orator among orators,’ Auxentius is ‘blessed,’ Eugenius is ‘godly-

minded,’ Orestes is ‘truly blessed,’ and Mardarius is ‘unconquered.’534 These martyrs would 

have been similar to Kassia as they were well versed in the classics and were all born in 

Cappadocia, the homeland of Basil of Caesarea, Gregory of Nazianzus, and Gregory of Nyssa, 

all being influential church Fathers in her thought. After commending them in their martyrdom, 

she makes a pun off of the pentachord used throughout the panegyric, calling them an ‘evenly-

balanced chorus of wise virgins,’ the five strings of the lyre which sings praises to God, playing 

off the number five.535 

The second troparion, having the same musical qualities as the previous one, is less about 

the groups martyrdom and instead focuses on ‘the teachings of the Greeks’ and how ‘the holy 

martyrs preferred the wisdom of the apostles,’ ceasing to read ‘the books of the orators’ only to 

orate the Gospel as did ‘the fishermen.’536 This interest in oration must have been important to 

Kassia as she herself was well versed in rhetoric and also studied both the Scriptures and the 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
532 Ibid, 15. For the parable, see Matt. 25:14-30. 
 
533 Appendix II.2, section I, lines 12-3. 
 
534 Lines 22 & 26. 
 
535 Line 27. 
 
536 Appendix II.2, section II, lines 1-4. 
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classics. Auxentius, Eugenius, and Mardarius were all killed when the group was first 

persecuted; Eustratius and Orestes continued to be tortured in Sebaste until 296 A.D.537 

The next set of works is of incredible importance as they were written for the Nativity of 

Christ, celebrated on December 25th. However only one of them is actually used at the vespers 

service, while the rest are lodged in the archives at Mount Athos.538 The troparion is again a 

doxastikon in the second tone and is chromatic. Kassia plays with juxtaposition in this panegyric, 

comparing how ‘when Augustus reigned alone upon the earth, the many Kingdoms of men came 

to an end; and since You were made man of a pure Virgin the many gods of idols have been 

destroyed.’539 Just as ‘Augustus reigned alone upon the earth’ now ‘under one universal 

Kingdom’ all ‘the nations came to believe in one divine dominion.’540 While the populace was 

merely ‘registered by the decree of Caesar’, Christians ‘have been inscribed in the name of Your 

divinity when You our God were made man.’541 Kassia ends by a simple, yet incredible poignant 

praise: ‘great is Your mercy, Lord; glory to You.’542 

The next troparion to be included in the Menaia is at the vespers service of January 1st 

and was for none other than Basil of Caesarea. The Cappadocian father greatly influenced Kassia 

through her spiritual mentor Theodore.543 Basil, along with the other Cappadocian Fathers, was 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
537 Tripolitis, Kassia The Legend, 16. 
 
538 Ibid., 19. 
 
539 Appendix II.2, lines 1-4. It is interesting to speculate as to how Kassia felt about this line; on one hand it is 

consistent with her accolades for the female race in the face of a patriarchal society. On the other, the very ‘gods 
of idols’ that Christ ‘destroyed’ when he became incarnate are what is being referenced as the charge against the 
icons of which she was an ardent supporter.  

 
540 Lines 1 & 7-8. 
 
541 Lines 9-11. 
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schooled in the art of classical Greek rhetoric much in the same fashion as Kassia, giving her an 

intellectual connection to him. Her coenobitic monasticism that she inherited from Theodore also 

derived from the writings and practices of Basil. The troparion is an apostikon that is didactic 

and is in the first tone. Both the Menaion and several manuscripts lists the tenth-century monk 

Basil as the author of the hymn. 

Kassia begins by addressing Basil in the plural: ‘our Father Basil.’544 She then, starting 

with Moses, works her way through Christian lineage, linking Basil with Elias, Peter, John, and 

Paul, the bishop having the best qualities from each personage: ‘you assumed the virtues of all 

saints; the gentleness of Moses, the zeal of Elias, the concession of Peter, the divine teachings of 

John’545 and the persistence of Paul.546 Her last lines, ‘from your dwelling place with the saints, 

entreat to save our souls,’ draws from Matthew 25:37-39.547 

The very next day contains three works for the forefeast of Theophany on January 2nd 

sung at the vespers service. The troparion is an idiomelon and is in the second tone. Its structure 

is similar to the hymns that are actually sung on this day since the works, while attributed to the 

forefeast, are actually for John the Baptist, which is on January 7th.548 Kassia, like her works for 

the Nativity, plays heavily with paradox. The ‘angels were amazed seeing your great 

condescension, benefactor, who was baptized for us’ and ‘how shall I [the creation] lay my 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
543 Tripolitis, Kassia The Legend, 28-29. 
 
544 Appendix II.2, line 1. 
 
545 Lines 2-6.  
 
546 Lines 7-9. Kassia is drawing from 2 Cor. 11:29 – ‘I will not rest; Who is weak, and I’m not weak? Who falls into 

sin and I’m not burning?’ see Tripolitis, Kassia The Legend, 29. 
 
547 Lines 10-11.  
 
548 Tripolitis, Kassia The Legend, 30. This is because the only manuscript in which the hymns are found, Cod. Paris 

13, puts them as for the forefeast. However, their content is far more similar to the hymns found in the Menaion 
for the feast day of John the Baptist. 
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hands upon you [the creator]; who are the divine fire?’549 In what way can mere ‘waters of the 

river receive’ the ‘great sea of divinity and the inexhaustible source of life?’550 Kassia also talks 

about the illumination brought by Christ. The Word is the one ‘who enlightens those in darkness, 

who brings about our spiritual renewal’ and by being baptized He ‘shall regenerate the whole of 

mankind’ which now has ‘need of your baptism.’551 Even here Kassia makes mention that Christ 

was ‘born of a virgin,’ also reminding one that John ‘was born of a barren woman,’ showing the 

role that women played in the salvation of the world.552 

The next panegyric is for Gregory of Nyssa, the younger brother of Basil of Caesarea and 

a fellow Cappadocian father. His feast day is on January 10th and Kassia’s work would have been 

sung at the vespers service. It was Gregory’s theology, along with his contemporaries, which 

helped to precisely define the ‘co-substantiality’ of the three members of the Holy Trinity, and 

subsequently defeated the Arians at the second ecumenical council (381 A.D.).553 The troparion 

is a doxastikon in the fourth tone. 

The language here is more complicated, reflecting Gregory’s own philosophical writings 

on dogma and doctrine. This troparion then serves not only praises Gregory, extolling that he 

was ‘unmatched [in] virtue’ especially with his ‘wise words,’ but also instructs the congregation 

on ‘the identity of the nature of the Trinity with which along with the orthodox tenets you 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
549 Appendix II.2, section I, lines 6-7; section III, lines 1-2.  
 
550 Lines 4-5.  
 
551 Appendix II.2, section II, lines 2-4 & 7-8; section III, 10.  
 
552 Lines 8-9.  
 
553 Also known as the ‘First Council of Constantinople’ or ‘Constantinople I.’ 
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defeated the foreign heresies.’554 The majority of manuscripts misattribute this to Anatolios, 

while the Menaion has it listed anonymously.555  

The next saint honored is Euthemius the Great (377 A.D.) at the vespers service of 

January 20th. He was a Palestinian monk whose name means ‘of good cheer.’556 He largely 

directed the shape of Palestinian monasticism by founding both hermitages and coenobitic 

communities throughout the area and remains an important figure in Eastern Orthodox 

monasticism to this day. Cyril of Scythopolis wrote his hagiography in the sixth century. This 

hymn has been attributed to Germanos by several manuscripts and the Menaion, while other 

sources point to Byzantios or Theodore the Studite as its author. The troparion is an idiomelon in 

the second tone. It was sung at the vespers service for the day. 

Kassia plays with sounds from the monks name, particularly the ευ sound, in order to 

create many words that describe him: εὺθυµεῖτε, εὐθυµίας, and εὺθύµιε.557 The panegyric is one 

of joy, obviously modeled after the saint’s name; his parents are told to ‘be of good 

cheer…because a child will be born to you from your loins, bearing the name of cheerfulness,’558 

the name matching the emotion they must have felt when told by the angel of his nativity.559 

The next set of three troparia takes place at the vespers service on February 2nd, forty 

days after the Nativity, and is thus appropriately celebrating the meeting of Christ in the Jewish 

Temple. Kassia utilizes the second tone in the chromatic mode in order to create a dramatic 
	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
554 Appendix II.2, Lines 1 & 5-7. 
 
555 Tripolitis, Kassia The Legend, 34. For more on authenticity and attributions, see Rochow, Studien zu der Person; 

Sofronios Eustratiades, ‘Ταµεῖον Ἐκκλησιαστικῆς Ποιήσεως,’ Ἐκκλησιαστικὸς Φάρος 36 (Alexandria: 1936-47). 
 
556 Tripolitis, Kassia The Legend, 36. 
 
557 Bentzen, A Study of the Liturgical and Secular Works of Blessed Kassia, 109-110. 
 
558 Appendix II.2, lines 1-3. 
 
559 Tripolitis, Kassia The Legend, 36.  
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effect as well as highlight the central paradox previously marked upon at the Nativity and 

Theophany: that God has taken on flesh and become incarnate. This is seen primarily in the third 

troparion with the repeated use of the word ‘πῶς,’ ‘how.’560  ‘How can I hold you as a child,’ 

Mary exclaims, ‘You who holds everything together? How do I bring you to the temple, who is 

beyond goodness?...How do I deliver you to the arms of the elder who sits in the bosom of the 

Father? How do you endure purification, you who purify the whole corrupt nature?’561 The 

constant awestruck feeling of Mary serves as the climax of the three troparia, acutely 

summarizing the paradox. 

Throughout all three stanzas Kassia weaves the through the Scriptures both referencing 

them directly and indirectly. In the first, she adapts the words Isaiah to describe the arms of Mary 

handing over her child: ‘when you appeared Christ, in the arms of her who bore you as in a pair 

of tongs you were given to Simeon the Elder a perfect child.’562 This simultaneously harkens to 

the fact that Christ fulfills both the prophecies and the law. A paraphrase of Simeon’s words 

found in Luke 2:29-32 is used to end the troparion: ‘‘Savior,’ he cried out to you, ‘now release 

me, your servant, from this world to eternal life, according to your word, for I have seen you in 

human form.’’ 563 

 The second troparion literalizes the implied point of the previous section, that Christ is 

He ‘whom the teachings of the prophets proclaimed, the child who because of compassion is 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
560 Appendix II.2, section III, lines 1, 3, 5, & 7. See Bentzen, A Study of the Liturgical and Secular Works of Blessed 

Kassia, 111. 
 
561 Lines 1-7. 
 
562 Appendix II.2, section II, lines 1-4. Tripolitis, Kassia The Legend, 39. The specific reference is to Isaiah 6:6-7, 

while line 5 is a reference to Is 6:1-12.  
 
563 Lines 8-12. The passage is partially pointed out by Tripolitis, Kassia The Legend, 38-9. However, she does not 

make the full liturgical connection as the actual gospel passage is used in many Eastern Orthodox services. 
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now summoned and as the holy lawgiver fulfills the law.’564 Simeon’s next three lines not only 

vocalize the feelings of the congregation, but serve as a refrain: ‘You have come who will 

release me from this world to eternal life; glory to you, Lord.’565 These hymns were found in 

only one manuscript that was located on Mt. Athos, Cod Θ 32.566 

After the meeting at the temple, the next figure to be honored is the Martyr Agathe whose 

troparion by Kassia would have been sung at the vespers service on February 5th. Her troparion is 

in the fourth plagal tone and is a doxastikon. Kassia recounts the miracle of Agathe’s death, in 

where after being sealed in a tomb by an unrequited pagan lover, ‘an angel from heaven placed a 

tablet on her tomb,’ an act that Kassia equates to when Moses ‘received the God-written 

Commandments inscribed on a tablet.’567 Hence Kassia again boldly stares her patriarchal 

society in the face, putting the greatest of the Old Testament prophets on par with a female 

martyr. Again, the status of Agathe as a martyr was something that also would have resonated 

with the flogged and beaten Kassia. The panegyric ends quoting the accolade ‘which was 

inscribed: ‘holy mind, possessed of free choice, honor from God, and deliverance of the 

country.’’568 The Menaion and several manuscripts have listed Sykeotes as the author of the 

hymn.569 

Eudokia of the Samaritans is the next to be venerated as her feast day is on March 1st. 

Kassia’s chant would have been sung at the vespers service. Eudokia followed the typology of 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
564 Appendix II.2, section II, lines 5-7.  
 
565 Lines 9-11.  
 
566 Tripolitis, Kassia The Legend, 38. 
 
567 Appendix II.2, lines 7-8 & 5-6. See Exodus, 18-24; 32-34 and Tripolitis, Kassia The Legend, 42. 
 
568 Lines 10-1.  
 
569 Tripolitis, Kassia The Legend, 42. 
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the repentant harlot, similar to Mary of Egypt and Pelagia the Pious, who ‘left behind the 

pleasures and complexities of life’ to repent with ‘wails’ and ‘tears.’570 The fifth line in 

particular, ‘and with wails of tears cried out,’ greatly mirrors Kassia’s idiomelon stichera of the 

Fallen Woman on Holy Wednesday.571 In this sense it serves as a kind of prelude since Lent 

would have already begun by March, or if not then at least the Triodion would have. The 

repetition of the ‘π’ sound throughout the entire piece would have sounded like Eudokia’s 

condemnation by the society around her.572 Kassia would have likely admired the ascetic given 

her female gender. The last lines of the work, a quotation from Luke 7:50, bring this type of saint 

back to its New Testament story along with its ultimate message: ‘your faith has saved you, go in 

peace.’573 The majority of manuscripts as well as the Menaion misattribute this to John the 

Monk.574 

The next work of Kassia’s in the Menaia is for one of the twelve feast days of the 

Byzantine church, the Annunciation of the Most Holy Theotokos on March 25th. The troparion is 

an idiomelon in the first tone, creating a feeling of rejoicing, all the more buffeted by the 

constant use of the word ‘hail,’ referencing Gabriel’s announcement to Mary of the 

incarnation.575 Kassia deploys the numerous symbols that have been given to Mary through the 

tradition of the Byzantine church: she is the ‘fiery throne’ or bush that is enflamed but never 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
570 Appendix II.2, lines 2 & 5.  
 
571 Tripolitis, Kassia The Legend, 44. 
 
572 Bentzen, A Study of the Liturgical and Secular Works of Blessed Kassia, 113. 
 
573 Lines 12-13. This connection can be found in Tripolitis, Kassia The Legend, 44.  
 
574 Ibid., 44. For more on authenticity and attributions, see Rochow, Studien zu der Person; Eustratiades, ‘Ταµεῖον 
Ἐκκλησιαστικῆς Ποιῆσεως,’ Ἐκκλησιαστικὸς Φάρος. 

 
575 Appenix II.2, lines 13, 15-16, & 22. 
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consumed.576 She is the ‘heavenly royal seat’ in which the God of all took on human nature.577 

She is the pure one, the ‘unhewn mountain, most honored vessel,’ ‘the living city and the 

spiritual gate’578 from which Christ would be born.579 

The panegyric also functions as a narrative, recapitulating the story of the Annunciation: 

‘the angel Gabriel was sent from heaven by God to an undefiled virgin, to a city of Galilee, 

Nazareth, to announce to her the strange manner of her conception.’580 It is after this point that 

all the symbolism as mentioned above is spoken by Gabriel, explaining the theology behind the 

Annunciation as well as the status of Mary in the Byzantine church. Finally, the troparion ends 

with a final praise that goes directly back to the passage at hand: ‘Hail you who are favored, the 

Lord is with you.’581 Though thirteenth-century manuscripts list Kassia as the author of both the 

music and lyrics, one in the fourteenth century lists Anatolius as the author, while the Menaion 

leaves it as anonymous.582 

Kassia’s next non-Lenten work in the Menaia occurs long after Pascha, dating to June 

24th – the birth of John the Baptist.583 The troparion here is in the diatonic fourth plagal tone and 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
576 Line 13. Ex. 3:1-21. This phrase also means how Mary, along with John the Baptist, sits at the throne of Christ 

since they are the two greatest intercessors of all the saints. This line then subtly invokes an iconographic 
connection, acting as a counter-point to iconoclast claims. 

 
577 Line 15.  
 
578 Lines 16-17 & 7.  
 
579 This is a subtle reference to another prophecy that the Church Fathers used to proclaim that the Virgin Mary 

remained celibate her entire life. The passage in question is Ezek. 44:2. Most of these references to the Virgin 
Mary in the hymn are detailed in Tripolitis, Kassia The Legend, 46-7. 

 
580 Lines 1-5.  
 
581 Lines 22-23.  
 
582 Tripolitis, Kassia The Legend, 44. 
 
583 For an explanation and exegesis of Kassia’s hymn for Mary of Egypt (April 1st), please see below in the section 

titled ‘Repentance’. 
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is an apostichon. Kassia uses the Scripture throughout the entire passage, framing the hymn with 

the lines: ‘now the voice of Isaiah the prophet this day has been fulfilled by the conception of the 

one greater than the prophet, John.’584 This exhortation is immediately supported by the quote 

from Scripture: ‘for behold…I will send my messenger before your countenance, who shall 

prepare your way.’585 Kassia’s commendation of John includes that though he is ‘a man by 

nature,’ he is ‘an angel in his life.’586 This idea, again, came from the playing on the word of 

ἄγγελος in the New Testament, which could mean either messenger or angel. This is visualized 

in icons of John where he is depicted with golden wings, thus the troparion being an auditory 

reminder of the importance of icons. This same idea is furthered in the last lines when Kassia 

implores John ‘to plead on our behalf for the saving of our souls’ since he, along with the 

Theotokos, are the two greatest intercessors for Christians and are depicted as such in the Deisis 

icon found in the Hagia Sophia.587  

The reference to the angelic life of John is explained further on in the hymn; ‘he had 

embraced complete chastity and self-restraint, he held to that which was according to nature, but 

avoided that which was contrary to nature, striving beyond nature.’588 In other words, he adapted 

the life of the monastic, one who disdained worldliness and lived as an angel in thought, word, 

and deed, always looking towards the life to come. This connection would have been favored by 

Kassia since she herself was an egoumena, but it is furthered solidified when one realizes that 

John the Baptist had always been the model for the monastic life in the church and was the 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
584 Appendix II.2, lines 1-3. 
 
585 Lines 4-5. See also Mal. 3:1 & Matt. 11:9-11 for the scriptural source. 
 
586 Line 8. 
 
587 Lines 13-14. 
 
588 Lines 9-11. 
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patron saint of all monastics.  

The next two saints commemorated by Kassia’s works are Peter and Paul on June 29th, 

both famous for their historic martyrdoms at Rome. The troparion is an idiomelon in the first 

tone and would have been sung at the vespers service. Immediately one can see why Kassia 

would identify with these two; they were both men who had abandoned any kind of life of the 

world, whether it be a family in the case of Peter or intense study in the case of Paul, and had 

instead picked up the missionary life in that they were persecuted and beaten time and time again 

until martyred. Kassia likewise had left the world for a life of solitude and had also been 

persecuted for the same apostolic faith. 

 This becomes more apparent as one reads the text as it spills into the current persecution 

at hand: ‘both [Peter and Paul] accuse Israel as having stretched out its hands unjustly against the 

Lord.’589 Replace ‘Israel’ with ‘Constantinople’ and you have a troparion whose ultimate aim is 

against the unjust rulers of the current times. This is furthered by her praise of the holy apostles 

who are ‘great luminaries of the church; for they out shone the sun in the firmness of their faith 

and brought back the nations from the darkness of ignorance by the rays of the Gospel.’590 The 

‘firmness of faith’ no doubt was something Kassia wished to see in her own time against the 

iconoclasts, a group who were in ‘the darkness of ignorance’ because of their misunderstanding 

‘of the Gospel.’591 

The next panegyric is for the prophet Elijah whose feast day is on July 20th. It is a 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
589 Appendix II.2, lines 14-16. 
 
590 Lines 2-6. 
	
  
591 Ibid. 
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doxastikon in the fourth plagal tone and is sometimes claimed to be of an anonymous author.592 

The work is a simple exhortation and prayer to both Elijah and his disciple Elisha, whose works 

are chronicled in III Kings. Elijah, along with Moses, was to appear with Christ on Mount Sinai 

during the transfiguration, serving as a reminder that Christ rules over both the living and the 

dead, and thus making effectual the intercessions of the saints. 

Kassia begins by calling the faithful to ‘honor with hymns Elijah and Elisha, the topmost 

branches of the Prophets and radiant luminaries of the universe.’593 Their high status is due to 

their constant workings of miracles and their righteousness, especially in the case of Elijah who, 

along with Enoch, is the only man to have ascended into heaven and lives on until the present 

day.594 She then implores them both to ‘call out to Christ: Merciful Lord, grant to your people 

the remission of sins and great mercy through the prayers of your Prophets.’595 Some 

manuscripts list Byzantios as the author, while the Menaion has it as anonymous.596 

Kassia returns to the figure of the female martyr with the troparion for the Great-Martyr 

Christina, whose feast day is on July 24th. The work is a stichera idiomela in the fourth tone, and 

would have been chanted at the orthros service. Christina was a Phoenician and was the daughter 

of Urbanus, a general in the Roman emperor Severus’s army (193-211 A.D.). She converted 

secretly to the Christian faith while still very young, having evangelized nearly three thousand 

people before her father discovered her secret. He immediately tortured her until she was finally 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
592 Tripolitis, Kassia The Legend, 54. 
 
593 Appendix II.2, lines 1-4. 
 
594 Tripolitis, Kassia The Legend, 54. 
 
595 Lines 5-9. 
 
596 Tripolitis, Kassia The Legend, 54. 
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publicly speared and decapitated in 200 A.D.597 The image of the female martyr, again, is an 

immediate connection to Kassia and the other women who were either persecuted or killed 

during the iconoclast controversy. The set of five troparia have been attributed at times to 

Byzantios,598 John the Monk,599 Anatolios,600 Cyprianos,601 and George of Nicodemia.602 

The first stanza seems to be praise for female martyrs in general, being a common feeling 

during the iconoclast controversy since women were one of the two major iconodule groups. 

Kassia emphasizes that it is ‘by the power of your cross’ that ‘women have abandoned the error 

of idol-mania,’ the cross being a symbol for martyrdom.603 Her remarks that the women ‘were 

not frightened by the oppressor, but trampled the deceiver’ not only triumphantly boasts about 

the courage of females during the current persecutions, but alludes to God’s prophecy to the 

serpent in Genesis.604 The non-specific women are given an identity when Kassia hymns that 

‘they were strong to follow behind you and they quickly moved to the scent of your myrrh 

interceding on behalf of our souls.’605 These are the myrrh-bearing women who remained with 

Christ after his crucifixion unlike the male apostles who had all but fled in fear. It reminds the 

men of Byzantium that it was women who were the first believers in the resurrection, having 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
597 Ibid., 56. 
 
598 Ibid. The Menaion only claims this author for the first stanza, and lists the author of the next four as anonymous. 

Another source claims that he is the author of the second stanza.  
 
599 Only the first stanza and others are anonymous. 
 
600 Only the second stanza. 
 
601 Only the fourth and fifth stanzas. 
 
602 Only the fifth stanza. 
 
603 Appendix II.2, Section I, lines 4 & 3. 
 
604 Line 5. 
 
605 Lines 6-8. 
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received the news from the angels and delivering it to the men. These very scenes had long been 

seen in the tradition of the church as the reversal of what happens in the garden: while before it 

was woman who first betrayed, now it was woman who first believed. Kassia makes this 

reminder to an all but too patriarchal society. 

The second stanza begins with a call that seems very similar to Kassia’s own story; 

‘leaving the wealth of her family, and longing sincerely for Christ,’ is similar to the monastic call 

of Kassia.606 The verse is juxtaposed with: ‘the martyr found heavenly glory and riches,’ another 

similitude to the author’s life.607 Kassia, in a fashion similar to Paul, describes Christina as 

having being ‘shielded with the armor of faith, and the weapon of the Cross’ so that she 

‘trampled the oppressor’ in the same fashion that Kassia withstood the attacks of the 

iconoclasts.608 Her remark that ‘therefore angels [were] amazed at her struggles’ may have been 

another reminder to men that if the heavenly powers were in awe, then they too should hold 

nothing against woman.609 

The third stanza is addressed to ‘Christ’ who through ‘the power of your cross has 

worked wondrous deeds’ and has given power to martyrs such as ‘Christina’ to throw ‘off the 

weakness of her nature’ to witness to the Gospel.610 The ‘throwing off’ of sinful nature suggests 

an angelic life, similar to how John the Baptist tried to go beyond what human nature was, and 

thus a subtle reference to monasticism. One could read it as a capitulation to the weakness of the 

female compared to the male, but given Kassia’s past writings this interpretation is not entirely 
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608 Lines 3-4. cf. Eph. 6:13-17. 
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feasible. 

The fourth stanza again uses the ideology of the sixth chapter of Ephesians where 

different elements of the life in Christ are actualized as a battle suite; Christ’s ‘cross’ becomes in 

Christina’s ‘hand…a mighty weapon, with faith as a breast plate, hope as a shield, [and] love as 

bow.’611 Women too can be soldiers in the spiritual life, participants in spiritual warfare against 

‘the evilness of the demons.’612 Her beheading puts her amongst the most famous male martyrs 

of the church such as Paul or John the Baptist. 

The final stanza begins with ‘Christ, the King of Glory,’ being ‘fascinated by your 

maidenly beauty, joined you to him as an unblemished bride in a pure union.’613 There are three 

ideas developed in this line. Firstly, it is reminiscent of the iconographic and revelatory nature of 

marriage in Ephesians 5:22-33, with Christina acting as the bride and Christ as the bridegroom. 

Secondly, Christ’s interest in Christina’s ‘maidenly beauty,’ which is really her virtue when one 

remembers Kassia’s apathetic view towards physical beauty, should give men pause: if God 

Himself is willing to acknowledge the virtue of Christina though she is a woman, should not 

they? Thirdly, the idea of Christina being ‘joined’ as a ‘bride in a pure union’ is a sign of 

monasticism, as females would live celibate lives solely to remain brides for Christ instead of 

having an earthly husband. This ‘union’ was obviously not sexual since such an idea would be 

blasphemous and theologically absurd. These three ideas were all things that Kassia both lived 

out and strove for, so it is no wonder that they appear in a hymn for a female martyr. 

Continuing on, the fifth stanza describes how it is only ‘because he [Christ] willed it’ that 
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Christina was ‘provided strength along with [her] beauty, that proved unconquerable against both 

enemies and passions.’614 Again, her remaining ‘firm under bitter assaults and the most savage 

tortures’ relates to Kassia and other iconodules’ own sufferings in which they hoped for ‘a 

twofold wreath.’615 Christina’s being placed at Christ’s ‘right as a much adorned queen’ links her 

to the Theotokos who is usually depicted in this fashion in icons.616 The point made at the end, 

that she bears ‘Christ’s name’ in her own, uses the etymological root of Christina to explain a 

theological point – the very source of our existence, strength, and salvation is Christ.617 

The next panegyric is for the Holy Maccabees, a group of seven martyrs in the Old 

Testament who, along with their mother and the priest Eleazar, were burned alive for chanting 

hymns in support of the Mosaic law. This account is from IV Maccabees 5:4-17; 6 and was 

heavily utilized by the early church to give shape to its hagiography. It was Gregory of 

Nazianzus who set their commemoration date to August 1st and had written works on them.618 

There is no doubt given Kassia’s intellectual connection to the Cappadocian Fathers that she had 

read their works on the Maccabees, not to mention their revolt and persecution being a metaphor 

for the iconodules suffering at the political power of the iconoclasts. The tone is in the fourth 

plagal, and the work is a doxastikon that would have been sung at vespers. 

Kassia begins by listing of ‘the souls of the righteous’ from the Old Testament who now 

‘are in the hand of the Lord…Abraham and Isaac and Jacob, the forefathers before the Law and 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
614 Lines 4-6. 
 
615 Lines 7-8. 
 
616 Lines 9-10. 
 
617 Line 11. 
 
618 Tripolitis, Kassia The Legend, 62-3. 
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ancestors of the Maccabees.’619 The Maccabees ‘struggled until death for religious 

devotion…and lawfully struggled together; they refuted the impiety of the accursed Antiochus’s 

in the way that the monks refused the commands of iconoclastic emperors, ‘and never preferred 

the things of the present life over the eternal one’ unlike the aristocrats of Kassia’s time.620 ‘They 

devoted everything to God, soul, bravery, feeling,’ in a typical monastic fashion, even ‘having 

been raised with a strict observance of religious duties’ much like taking an obedience from an 

egoumenos.621 The ‘pious root’ ‘from which’ they were born were none other than their ‘holy 

mother’ ‘who brought forth children equal in number to the days of the week,’ Kassia now 

giving the youths a cosmological dimension to their family.622 Following this, Kassia ends the 

troparion with a request that they ‘perform a prolonged supplication on behalf of mankind’ when 

they ‘stand before Christ the God’, since He ‘fulfills your wishes who stand in awe of him.’623 

The next work of Kassia is on another major feast day, that of the Dormition of the 

Theotokos. This doxastikon, which is in the fourth tone and was sung at the vespers service, has 

been attributed to Byzantios, Patriarch Germanos, Kosmas, as well as an anonymous author.624 

The panegyric begins by praising the apostles who were beside her at her death: ‘when you 

departed, O Virgin Theotokos…James, the brother of the Lord and first bishop was there, and 

Peter, the honored leader and chief of the theologians, and the whole sacred fellowship of the 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
619 Appendix II.2, lines 1-3. 
 
620 Lines 7-12. 
 
621 Lines 13-15. 
 
622 Lines 16-19. 
 
623 Lines 26, 23, & 28-29. 
 
624 Tripolitis, Kassia The Legend, 66-67. 
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Apostles’ were present.625 She is remembered as being the bearer ‘of the dispensation of God,’626 

‘the life originator and holder of God.’627 The apostles ‘rejoiced…as they buried [her] body’ and 

the angels immediately answer why: ‘open wide your gates, and receive her who bore the 

Creator of heaven and earth.’628 Kassia ends by crying out to Mary: ‘therefore we too, as we 

celebrate your feast day, cry out to you, O far-famed lady: ‘raise up the Christian horn, and save 

our souls.’’629 

The last troparion by Kassia recorded in the Menaia is her panegyric for the martyrs 

Adrianus and Natalia of Nicomedia, whose feast day is on August 26th. The work is a doxastikon 

in the second plagal tone and would have been chanted at the vespers service. The work has been 

attributed to Ephraim of Karia, while the Menaia has it authored anonymously.630 

Adrianus was a pagan soldier under emperor Maximinus (308-314 A.D.) who was moved 

to conversion at witnessing the martyrdom of the Christians. Because of this he was thrown into 

prison and tortured. His wife, Natalia, having always been a Christian, would come and secretly 

minister to him, encouraging him not to apostatize in the face of torture and to keep the faith 

until his last. At the day of his execution, Natalia was there to aid him further, making sure that 

he was steadfast in the faith. Shortly after his death Natalia also died, though she was not 

martyred.631 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
625 Appendix II.2, lines 1-5. 
 
626 Literally οὶκονοµίας. 
 
627 Lines 8-10. 
 
628 Lines 15-16. 
 
629 Lines 21-24. 
 
630 Tripolitis, Kassia The Legend, 70-71. 
 
631 Ibid., 70. 
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Kassia frames the duo as the ‘perfect couple and chosen by the Lord’.632 She frequently 

exclaims ‘oh,’ not only as to highlight the profoundness of their faith, but at one point to lament 

that they were a ‘regrettable pair’ since they never had the chance to live peacefully after 

Adrianus’s conversion.633 In line ten she describes Natalia as having ‘played the man’ a 

peculiarity given Kassia’s anti-patriarchal stance.634 Such virtues being of a male quality is what 

is peculiar; Kassia frequently showed that women could be just as, if not more, holy than their 

male counterparts, but here she describes a virtue as being masculine instead of gender-neutral. 

She continues to narrate their tale, explaining how Natalia ‘encouraged her husband not 

to yield to tortures but to choose to die for the faith rather than to live.’635 Natalia’s words are 

‘God-inspired words’ and she herself is ‘wise.’636 What is very counter-balancing to the previous 

observation is that the majority of the panegyric is about Natalia’s support and not Adrianus’s 

courage. This focus is more in line with Kassia who frequently commented upon the female 

saints as a reaction to the patriarchal society around her. 

At the end of the hymn, Kassia asks the ‘holy couple’ to ‘intercede with God on our 

behalf, to protect from temptation and all afflictions those who from love celebrate your 

memory.’637 The context of martyrdom and exhortation is not dissimilar to her relationship with 

Theodore, though the roles are reversed. In the case of Adrianus and Natalia, it is the female 

encouraging the male to remain steadfast. In the case of her and Theodore, it was he who 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
632 Appendix II.2, lines 1-2. 
 
633 Lines 1, 3, 5, 15, & 17. 
 
634 Line 10. 
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encouraged her.638 

What are some final thoughts about the panegyric work of Kassia? Her works are 

liturgical poetry, and like most Byzantine hymnography, do not rely on a rhyming scheme. In 

this regard they resemble the psalms of the Old Testament, the free verse being more suitable for 

both recitation and chanting. A difficulty in analyzing Kassia’s works is the inconsistency of 

punctuation in all the manuscripts, along with the fact that they were handed down with varying 

neumes, thus making impossible to deduce some of the finer points of meaning in certain 

phrases. 

Kassia frequently extracts from the Scriptures, liturgy, and Church Fathers. She displays 

dexterity when using a combination of words and phrases, all with a natural language that is 

grammatical, and yet remarkably free. This allows for a certain flow to issue forth from her 

hymns, sounding almost as if they were private devotionals. She uses an assortment of 

vocabulary that ranges not only from the New Testament Scriptures and the Septuagint, but also 

from contemporary sayings and idioms, a trait found in the tradition of Byzantine hymnography. 

She likewise follows rigid patterns set from previous hymnists, yet still manages to go in other 

directions in her own work. Overall, Kassia is able to create a penitential feel, and yet have a 

glow of hope and joy, the bright sadness that characterizes the spiritual life of all Byzantine 

Christianity. It is for this beauty that her texts were preserved in the church’s liturgical works and 

have been passed down to each subsequent generation of Orthodox Christians. 

Canon for Remembrance of the Dead 

Kassia’s Canon for Remembrance of the Dead is a bit of an anomaly; it is neither a panygeric, 

nor is part of her work in the Triodion. Nevertheless, it is her longest work, being thirty-two 
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stanzas long and consisting of two hundred fifty-two lines.639 Though this is the only known 

canon of Kassia’s, Codinus claimed that she had wrote numerous works in this genre.640  The 

canon itself was a Byzantine hymnal format that originally was used at orthros and was 

composed of nine odes, each being six to nine stanzas in length, then later being shortened to 

three.641 Each ode in the canon was modeled after one of the nine canticles found in the Old 

Testament.642 The leading figure in this hymnal form was Andrew of Crete (675-751 A.D.) 

whose famous canon, spanning two hundred fifty stanzas in length is still used by the Eastern 

Orthodox church. Canons, in the tradition of Andrew, were originally only used during the 

Lenten season, but over time were developed for the entirety of the liturgical calendar. Kassia’s 

in particular would be sung on Saturday, the day in which the Byzantine church commemorates 

the dead.643 

 The work is in the fourth plagal tone, though there has been no surviving music along 

with the lyric.644 It does not deviate from the structural pattern as set up by Andrew of Crete, 

though it lacks a second ode since it would be used outside of the Lenten season.645 Like her 

contemporaries, Kassia’s canon is long, repetitive, heavily utilizes biblical language and 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
639 Tripolitis, Kassia The Legend, 89. 
 
640 Bentzen, A Study of the Liturgical and Secular Works of Blessed Kassia, 64. 
 
641 Eva Katafygiotu Topping, ‘Sacred Songs in Byzantium: Orthodox Hymnography,’ in A Companion to the Greek 

Orthodox Church, ed. F. K Litsas (New York, NY: Department of Communications Greek Orthodox 
Archdiocese of North and South America, 1990), 115. 

 
642 H. J. W. Tillyard, Byzantine Music and Hymnography (London: Faith Press, 1923; reprint New York: Ams Press, 

1976), 19. 
	
  
643 Tripolitis, Kassia The Legend, 88. 
 
644 Bentzen, A Study of the Liturgical and Secular Works of Blessed Kassia, 64. 
 
645 Venance Grumel, ‘Cassia,’ in Dictionnaire d’Histoire et de Géographie Ecclésiastiques. vol. 11, eds. A. De 

Meyer & É. V. Cauwenbergh (Paris: Letouzey et Ané, 1949), cols. 1314-15. 
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allusions,646 and contains an emotional atmosphere that corresponds with such a powerful 

subject.647 

 The first ode recapitulates the entire plan of salvation, from the first troparion – ‘Christ’ 

who ‘created everything out of nothing’ – to the third – ‘the one dwelling on high came to earth 

taking a mortal body…return[ing] them to the former sinless state.’648 This frame of the creation 

and redemption is emphasized in the beginning lines where Kassia combines both antithesis649 

and alliteration,650 showing how God is Lord over all.651 Interestingly, when Kassia talks about 

the fall of man in the second Ode, she does not blame it solely on Eve like so many of her 

contemporaries, but leaves both the primordial humans’ names absent: ‘once your creation 

suffered the intrigue in Eden, Redeemer.’652 Given Kassia’s anti-patriarchal stance, such a view 

is not surprising (not to mention far more impartial and fair then many of her contemporaries). 

 While not only giving the history of salvation, Kassia also pens the dogmatic 

understanding of this process. Humankind was ‘held by death,’ but God was ‘not…able to 

endure’ seeing His creation suffer, and thus the Son took on ‘a mortal body, so that…you could 

give life to all mortals,’ banishing the power of death itself.653 This is classic Byzantine 

soteriology, focusing on the salvific power of the incarnation itself and mentioning how Christ’s 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
646 Tripolitis, Kassia The Legend, 89. 
 
647 Bentzen, A Study of the Liturgical and Secular Works of Blessed Kassia, 64. 
 
648 Appendix II.3, lines 2, 6-7, 17-18 & 22.	
  
 
649 ῞Υψος καὶ βάθος, line 1. 
 
650 Ἄπειρον πέλαγος, line 4. 
 
651 Bentzen, A Study of the Liturgical and Secular Works of Blessed Kassia, 65. 
 
652 Lines 9-10. Bentzen, A Study of the Liturgical and Secular Works of Blessed Kassia, 65. 
 
653 Lines 15, 14, & 18-21. 
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death destroyed death, setting humankind free to be with God once again, to ‘assign them to the 

place of your righteous ones’ in the kingdom of heaven.654 

 The first Theotokion is a typical plea to the Mother of God, her being the chief intercessor 

of humankind before her son. Kassia notes how ‘glorious things have been said about you [the 

Theotokos] from generation to generation’ since she ‘contained in her womb the Divine 

Word.’655 It was Mary who consented to the incarnation, providing the womb in which Christ 

could take on human nature and thus save humankind. This also again references the paradox of 

God becoming man through a human since she remained ‘pure’ despite giving birth.656 Hence, 

being such a powerful instrument and the mother of God herself, Kassia begs that she intercedes 

for ‘those who have died before the judgment.’657 

 The third ode speaks of both the dread and joy of Christ’s second coming, juxtaposing 

phrases of fear with those of hope.658 ‘God’ will ‘return to earth with Glory,’ but he shall also 

‘present the deeds of each to the last, every idle word and simple thought’ which will likely 

condemn most.659 Later on she references Paul’s epistle to the Thessalonians when she describes 

‘the sound of the trumpet and’ the ‘fearful angels [who] run toward’ ‘the dead,’ the latter being 

consumed ‘in fear’, running ‘from the graves’ with ‘haste’, because of their ominous fate.660 But 

in each of these cases Kassia asks God to ‘have consideration for the departed,’ repeating the 
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658 Bentzen, A Study of the Liturgical and Secular Works of Blessed Kassia, 66. 
 
659 Lines 33-37. cf. Matt. 12:36. 
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phrase in the first two troparia.661 She accompanies the line with a final request that becomes 

direr with each stanza. First, she asks that God ‘deliver them from judgment.’662 Then, she pleads 

that he ‘place them in the land of life.’663 This constant juxtaposition with hope and fear echo the 

theme of the first ode, that God is sovereign Lord over all. 

 This idea comes out on an even more cosmic level in the third troparion, as ‘the earth and 

sky are shaking’ and ‘the foundations [of the world] are crumbling in fear.’664 All of creation 

trembles at the second coming of Christ. But their fear is answered with hope as Kassia asks 

Christ to ‘joyously prepare to meet your servants’ as they have been faithful and ‘have not 

known another god.’665 This last line hearkens to the Old Testament, thus bringing the salvific 

history of Israel and the second coming into one interconnected whole.666 

 The second Theotokion again plays with the same three formulae as did the previous; 

Mary is more ‘loftier than the Seraphim and Cherubim,’ as she paradoxically ‘received the 

uncontainable God, containing him in your womb.’667 As thus, her status enables her to ‘entreat 

him, to deliver your servants from judgment.’668 This Theotokion in particular bares similarity to 

the axiostine prayer that is used frequently throughout the services of the Byzantine church.669 
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664 Line 47-49. 
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666 cf. Deut. 32:39. Bentzen, A Study of the Liturgical and Secular Works of Blessed Kassia, 67. 
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 Ode four continues the supplications to Christ, once again framing him as ‘Lord of life 

and death,’ the ‘steward of bodies and souls.’670 God is, as established since the first ode, Lord 

over all. He is ‘perfect’ while ‘every mortal perishes; for it is earth and ashes,’ thus harkening 

back to Genesis and highlighting the difference between the uncreated God and created man.671 

While Christ is still ‘to judge all creation’ and decides who to ‘place…with the sheep on your 

right hand,’ granting them ‘eternal rest,’ there is less a sense of dread in this ode and more one of 

hope; Christ’s voice is ‘sweet’ and ‘inviting,’ he is ‘benevolent’ though he comes ‘in glory along 

with [his] angels.’672 Kassia constantly supplicates for ‘those who have fallen asleep in your 

faith,’ praying that God will remember them in the age to come.673 

 The fourth Theotokion does not adhere to the three-fold formula as strictly as the last two 

have, though one could ostensibly find all three ideas in the passage. Instead, Kassia focuses on 

the power of the ‘unwedded virgin’ through her ‘intercessions,’ that she is ‘the advocate, the 

refuge of Christians, their rampart and haven.’674 Though such language is being used to describe 

the virgin through the power of her prayers, it could easily be read as a metaphor for her 

consenting to give birth to God, hence her being ‘the pride of the faithful’ by showing utter 

humility before God and love for the Christians.675 Kassia ends again by imploring Mary to 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
669 ‘It is truly meet to bless thee, O Theotokos, ever blessed and most pure and the mother of our God. More 

honorable than the Cherubim, and more gloriously beyond compare than the Seraphim, without corruption you 
gave birth to God the word. True Theotokos, thee do we magnify.’	
  

 
670 Lines 61-62. cf. Romans 14:9.  
 
671 Lines 76 & 75. Bentzen, A Study of the Liturgical and Secular Works of Blessed Kassia, 67. cf. Gen. 18:27. 
 
672 Lines 65-67, 74, 81, & 64. cf. Matt. 25:33. 
 
673 Line 70.	
  
 
674 Lines 82, 85, & 83-84. 
 
675 Line 82. 
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‘convince him…to save from punishment those who have already died.’676  

 Ode five focuses largely on the previously discussed themes; Christ again will ‘justly 

judge all the earth’ as well as ‘separate the righteous from the unrighteous,’ making the same 

biblical allusion to Matthew as in the previous ode.677 However, Kassia fully describes the 

horrors of ‘divine punishment [which] is truly endless’: ‘the gnashing of teeth, worms, 

comfortless weeping and that fire without light, and back to darkness.’678 Yet juxtaposed with 

this utter despair is the fact that ‘Christ…[is] one who is forgiving’ and is ‘unmindful of all the 

transgressions’ of people ‘during their lifetime.’679 

 The fifth Theotokion, along with the ninth, are the only two Theotokia that were original 

creations of Kassia, while the rest were borrowed from other liturgical texts.680 The content of it 

shows as it has no direct reference to a plea for intercession, but is rather dogmatic in nature. 

Firstly, the stanza is written not to Mary but to ‘you one Lord in two complete natures.’681 She 

continues to elaborate that Christ has these two natures ‘both in will and activity’ and is ‘the son 

of God, who received flesh from a woman.’682 Thus, Kassia has summed up all the 

pronouncements from the first six ecumenical councils: Christ is a member of the Trinity, who is 

one person in two natures, and thus has both a human will and a divine will. This is all done 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
676 Lines 86-88. 
 
677 Lines 90-92. 
 
678 Lines 96, 98-101. 
 
679 Lines 103-4 & 107-8.	
  
	
  
680 Tripolitis, Kassia The Legend, 89-90. 
 
681 Lines 110-11. 
 
682 Lines 112-15. 
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pointing to the final line, ‘whose countenance we honor in icons.’683 Kassia’s iconodule 

intentions become clear here; for her it is a clear progression of logic from the first six councils 

to the seventh, which defended the use of iconography in the Byzantine church. The 

interrelatedness of the dogma is structurally represented by the formulaic prose, sounding far 

more akin to a creed than anything else in the canon. 

 The next ode begins by again noting the ‘changeable’ nature of ‘mortals,’ that though 

they were in bondage to death, now hope to ‘arise incorruptible as from sleep,’684 highlighting 

that death is now a sleep and no longer something to fear. Again Kassia references Paul’s 

epistles, the people rising at ‘the thundering of the trumpet.’685 Here though, Kassia immediately 

contrasts the lines of hope with one of fear, that ‘at that time deliver your servants from 

judgment.’686 The next troparion continues this feeling of dread, as Kassia recounts how ‘on the 

day of wrath, when we must stand naked before you,’ thus alluding to the nakedness of Adam 

and Eve and their awareness of it after the fall.687 Her pleading, likewise, becomes direr as she 

pleads that God to ‘deliver them…from the voice that banishes one to the fire,’688 the emotion 

being enhanced with the use of metonymy.689 The last troparion of the sixth ode stands apart 

from the other two, as Kassia opts to use a court metaphor, asking for Christ not to ‘cross 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
683 Line 116.	
  
 
684 Lines 117-19. 
 
685 Line 121. cf. 1 Thess. 4:16. 
 
686 Lines 122-23. 
 
687 Lines 125-27. Bentzen, A Study of the Liturgical and Secular Works of Blessed Kassia, 68. 
 
688 Lines 128-30.	
  
 
689 ‘Τῆς φωνῆς ἐκείνης τῆς εἰς πῦρ άποπεµπούσης.’ Bentzen, A Study of the Liturgical and Secular Works of Blessed 

Kassia, 68. 
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examine…the transgressions of those you have already received.’690 

 The sixth Theotokion repeats the same themes as the others, noting that God ‘ineffably 

took flesh from’ Mary, thus making her the ‘undefiled mother of God.’691 Kassia asks that ‘we be 

delivered from our grievous transgressions by [her] prayers.’692 With this one can hope to ‘dwell, 

all pure one, in the divine glory of the Son of God.’693 

 In the seventh ode, Kassia continues her pleas to God to ‘overlook the transgressions of 

your servants,’ and to ‘forgive them and save them.’694 God’s mercy is described as ‘a boundless 

measure of love for mankind,’ repeating the same words as found in line four,695 highlighting the 

utter mercy God has for humankind.696 The third troparion plays with the metaphor of ‘the 

scale,’ Kassia praying that God’s ‘goodness [will] prevail and add weight’ to over come ‘the evil 

deeds [that] tip it the other way,’ even though he is the ‘impartial judge.’697 

 The Theotokion covers the same aforementioned three subjects; Mary is ‘beyond all 

wonders’ due to the ‘great…conception’ of Christ.698 Being the ‘god-bearer’ Kassia asks Mary to 

‘have mercy on the things that concern you’ and to ‘deliver me and save me from the future 

wrath.’699 Mary’s status as ‘god-bearer’ also doubles as she not only bore God incarnate, but is 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
690 Lines 135-37. 
 
691 Lines 144 & 138. 
 
692 Lines 139-40. 
 
693 Lines 141-43. 
 
694 Lines 151-52 & 161-62. 
 
695 Ἄπλετον πέλαγος. 
 
696 Lines 155-56. 
 
697 Lines 169, 167-68, 170-71, & 163.	
  
 
698 Lines 172-74. 
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an image-bearing human being, thus making an iconographic connection to the previous ode 

since all people are icons of Christ, who is the icon of the Father.700 

 The eighth ode has a lacuna in lines one hundred eighty-nine to ninety.701 Bentzen 

suggests, following Petit, that the lines could be ‘λαὸς ὑπερυψοῦτε εἰς πάντας τοὺς αἱῶνας,’ 

especially since they would usually be found in a canon at this point, specifically if verbs such as 

βοᾶν, ἀναβοᾶν, or other similar ones come right before.702 The two lines preceding the lacuna703 

are commonly found throughout the services of the Byzantine church, and so may be a later 

addition.704  

 The ode itself repeats the same themes that have appeared throughout the work; God is 

the ‘merciful one’ whom Kassia ‘unceasingly [cries] out to’ ‘save your servants from being led 

away from your presence.’705 Kassia makes multiple Scriptural allusions throughout the ode; ‘to 

make them worthy of the light of knowledge’706 echoes 2 Corinthians 4:6, while ‘benevolent one, 

we pray that your wrath is poured out upon those who did not trust in you’707 is similar to 

Jeremiah 10:25.708 This last plea of Kassia’s is dissimilar to the rest of her canon as she is 

actively asking for the wicked to be harmed, only asking that ‘Christ...grant to those who 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
699 Lines 176-77 & 179-80. 
 
700 cf. Col. 1:15.	
  
 
701 Tripolitis, Kassia The Legend, 101. 
 
702 L. Petit, ‘Notes d’Histoire Littéraire,’ Byzantinische Zeitschrift 7 (Berlin: de Gruyter, 1989): 596-97. 
 
703 Lines 187-88. 
 
704 Bentzen, A Study of the Liturgical and Secular Works of Blessed Kassia, 69-70. 
 
705 Lines 181-82 & 184. 
 
706 Lines 185-86. 
 
707 Lines 191-93. 
 
708 Bentzen, A Study of the Liturgical and Secular Works of Blessed Kassia, 69. 
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believed in your compassion’ eternal life.709 There is another link to the iconoclastic controversy 

in this ode, as her condemnation to ‘those who did not trust in you’ may be referring to the 

iconoclasts who persecuted her.710  

 The eighth Theotokion stands out in that it not only asks for Mary’s help, but for the 

prayers of ‘the holy martyrs and the apostles and prophets,’ thus calling on the whole ‘chorus’ of 

the saints.711 Mary is still recognized as being the ‘Theotokos worthy of all praise,’ hence 

referencing the incarnation and her status.712 The ending seems to be an exhortation rather than a 

plea for help, as Kassia commands: ‘people, [magnify the Lord forever.]’713 

 The final ode serves as an all encompassing plea, the very first lines combining language 

from Genesis and Revelation as God establishes his ‘formidable court of justice’ as ‘the earth 

and sea, flocks and herds, wild beasts and animals’ are ‘trembling with fear of you.’714 The 

words ὑπάντησιν σπουδαίως715 hearken to God’s mercy as found in Judith 9:11 as he is the one 

who is ‘beyond goodness,’ ‘the giver of life’ who can ‘give them rest among your saints.’716 This 

sacrifice is seen specifically in the third troparion when Kassia writes: ‘Savior of the desperate, 

trembling with fear we celebrate your terrible sacrifice’ not only pointing to the cross but to the 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
709 Lines 193-95. 
 
710 Bentzen, A Study of the Liturgical and Secular Works of Blessed Kassia, 70.	
  
 
711 Lines 214-15 & 217. 
 
712 Line 212. 
 
713 Lines 219-20. Brackets are not mine. 
 
714 Line 221-23 & 225. See Bentzen, A Study of the Liturgical and Secular Works of Blessed Kassia, 70-71. cf. Gen. 

1:26 & Rev. 20:13.  
 
715 Line 226. 
 
716 Lines 228, 243, & 244. See Bentzen, A Study of the Liturgical and Secular Works of Blessed Kassia, 71. 
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Eucharist as the language is highly reminiscent of 1 Corinthians 11:26.717 This Eucharistic 

reference is appropriate as it is the defining moment in the Byzantine liturgy and is seen as what 

constitutes the church itself, uniting those in heaven with those on earth. Hence, Kassia can list 

off all those who she wishes to be saved: ‘fathers, brothers, and sisters, relatives, friends, and 

[my] soul-mates.’718  

 The final Theotokion is again one of Kassia’s own compositions. Just as with the fifth, 

this Theotokion recognizes the iconoclastic controversy, though much more subtly. Kassia asks 

that the ‘Son of God and only begotten Word’ lead ‘the army assisted by the Theotokos’ to 

‘destroy the strength of the enemy and save your people.’719 There is an obvious eschatological 

reading as Kassia is pleading that the Lord defeat the demons so that she and others can be ‘in 

your eternal kingdom.’720 But if one were to read it metaphorically, the ‘demons’ could easily be 

the heretical iconoclasts who attack the iconodules, and Kassia is asking for Christ to destroy 

their doctrines. 

 Kassia’s canon is nothing short of a recapitulation of Orthodox dogma; the incarnation, 

the two natures of Christ, the prayers for the departed, the importance of repentance, the 

intercession of the saints, the mercy of God, the Second Coming, the Last Judgment, and the 

veneration of icons all find a mention at some point during this work.721 Her skill shows not only 

from her wide usage of vocabulary, drawing from sources and styles such as the Septuagint, 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
717 Lines 237-8. Bentzen, A Study of the Liturgical and Secular Works of Blessed Kassia, 71. 
 
718 Lines 229-30. Brackets are not mine. 
 
719 Lines 245, 248-49, & 250-51. 
 
720 Line 252.	
  
 
721 Bentzen, A Study of the Liturgical and Secular Works of Blessed Kassia, 73. 
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Homer, Attic Greek, and the current time period,722 but also for her ability to focus both style and 

theme towards a single idea: the eternal rest for the departed. Something that could be a single, 

short prayer has been transformed into a thirty-two-stanza hymn, the width of ideas parallel to 

the width of imagery she uses, all to converge back into that one prayer for departed souls. She 

heavily utilizes antithesis, especially that of the incarnation,723 to highlight the awe of the entire 

eschaton, everything converging onto Christ and His very acts of creation, incarnation, death, 

resurrection, and judgment. 

Repentance 

Kassia’s most famous liturgical works are those that are contained in the Triodion, the liturgical 

collection used by the Byzantine church during Lent. The service book details the specific hymns 

and texts that are to be used in the three weeks prior to the fasting season, which act as a 

preparation period, and then for the seven weeks of Lent that lasts until Holy Saturday, the day 

before Pascha. The Triodion is mainly penitential in feel, which is in line with the purpose of the 

Lenten season. It gets its name from the many odes contained within that use a three-stanza 

pattern. The Triodion used today by the Eastern Orthodox church is largely the same one used in 

ninth-century Byzantium. This is due to Theodore and his monks who greatly redacted, altered, 

and finalized the Triodion into the form that exists today. 

The central theme of Lent is repentance, or metanoia. This needs to be explained for too 

often the word repentance brings to minds scenes of self-flagellation or fear-ridden guilt before a 

vengeful and angry deity. This was emphatically not what the Byzantine Christians had in mind 

when they spoke of metanoia. The Greek word means a ‘change of mind,’ a different viewpoint 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
722 Ibid., 72-73. 
 
723 Ibid., 76. This is especially true when speaking of the Theotokos. 	
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in which one looks at their surroundings and – most importantly – God. It is a word that implies 

a transformation of one’s self, a healing, and not endless guilt and personal self-loathing. This 

idea is connected to Byzantine soteriology in which humankind is deified by the incarnation 

because of the hypostatic union of Christ, the God-man.  

The Triodion begins with the Sunday of the Publican and the Pharisee. The liturgical 

book is first used on the Saturday vespers service before Sunday, in which Kassia’s hymns make 

an appearance. There is a sociological dimension to this lesson that could have been related to 

the Byzantines: one’s career did not determine one’s self-worth or righteousness. For those in 

political power or the armies this may have been a reassurance as their professions were often at 

odds with Christian morality, an idea that could be applied to almost any questionable profession 

in ninth-century Byzantium.724 One could be in a position of power and still be a saint, as 

evidenced by the many emperor and military saints of the Byzantine church such as Constantine, 

Theodora, Helen, George, Demetrios, etc.  

Kassia’s two troparia for the Publican and the Pharisee are doxastikon and in the fourth 

plagal tone. They would have been chanted at the vespers and orthros services respectively. 

There is a particularity of their composition: the authenticity of the musicality. One set of 

manuscripts dates back to the sixteenth to seventeenth centuries, while another yields earlier 

from the thirteenth to fourteenth centuries, but they are almost identical in melody.725  A single 

manuscript lists the first hymn as anonymous, while others list authors such as Stephanos 

Sabbaïtes or Anatolios. The second hymn lists Stephanos Sabbaïtes as the author in the majority 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
724 Obviously if one was a harlot or thief this idea would not support their remaining in their line of work. 
 
725 Tillyard, ‘A Musical Study,’ Byzantinische Zeitschrift, 483. 
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of manuscripts. The Triodion has both hymns listed with no author.726 

Both hymns are narratives, the first one drawing from the Septuagint and the New 

Testament to show the continuity of repentance throughout biblical history. The Byzantine 

theology of tears flowing from compunction in particular frames the entire piece: ‘Almighty 

Lord, I know how great is the power of tears.’727 It was by tears of lamentation that ‘Hezekiah’ 

was ‘brought back…from the gates of death,’ that ‘the sinful woman’ was ‘delivered…from 

many years of transgressions,’ and that ‘the Publican’ was ‘justified…above the Pharisee.’728 

Thus, not only does repentance have a biblical source, but also so does this particular trait of 

Byzantine theology. Kassia ends by praying to God that He ‘number me among them; have 

mercy on me,’ thus allowing the continuity of tears of repentance to flow into the current 

moment, to transcend time itself since God is eternal.729 

The hymn at orthros, while similar, focuses solely on the figures of the Publican and the 

Pharisee. Her style becomes more rhetorical, utilizing compound words in order to emphasize 

the nature of humility that the publican has, and that it is by the grace of God, and not our works, 

that one is saved. This is why Kassia extols: ‘Lord, You have condemned the Pharisee who 

justified himself by boasting of his works’ in contrast to ‘the Publican who humbled himself.’730 

Humility is the key point for repentance in the troparion as the publican goes to God ‘with cries 

of sorrow’ to plead ‘for mercy,’ and the laypeople with him fall ‘before You in humility.’731 God 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
	
  
726 Tripolitis, Kassia the Legend, 70-71.	
  
 
727 Appendix II.3, section I, line 1. 
 
728 Lines 2-4. 
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730 Section II, 1-3. 
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does ‘not approve of proud-minded thoughts,’ perhaps being a slight criticism of the Byzantine 

concept of self-promotion.732 More emphatically, God does ‘not disregard penitent hearts,’ a 

lesson that is further explained in the following Sunday.733 Ultimately, the last few lines explain 

the paradox of how a publican can be humble and how a religious figure could be boastful: 

Christ ‘has suffered for our sake.’734 It is the typical Byzantine emphasis on the paradox of 

Christ: the bodiless God took on flesh, the creator of the universe is killed by His creation, and 

the most powerful being known is the humble and meek servant. Thus, the human with the sinful 

occupation still managed to have a contrite heart. 

 The next work of Kassia’s in the Triodion is her troparion for the Friday orthros during 

Clean Week. The hymn, a doxastikon in the fourth plagal tone, recounts a miracle from fourth-

century Byzantium. During the rule of Julian the Apostate (361-363 A.D.), the emperor had 

blood offered to pagan idols sprinkled all over the marketplace food, hoping to have the 

Christians thereby break the fast. The martyr Theodore Tyro warned Archbishop Eudoxius of 

this in a dream, and also told him to instead have all the Christians eat kolyva. The hymn has 

been attributed to Theophanes in a single manuscript, while the Triodion leaves the author as 

anonymous.735 

 Kassia’s hymn recounts the history of the supposed miracle. It was the tempter’s ‘cruel 

plot’ through which he used ‘the apostate Tyrant as his tool’ that he ‘attempted to defile the 
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732 Line 5. 
 
733 Line 6. 
 
734 Line 8. 
 
735 Tripolitis, Kassia The Legend, 74. Kolyva is a boiled wheat dish that symbolizes the resurrection. 
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people of God as they purified themselves through fasting.’736 Though the real insidiousness of 

this was that the ‘food [was] polluted by unclean sacrifices,’ Kassia may be trying to remind the 

Byzantine Christians that it was ‘fasting’ which ‘purified’ the people during Great Lent, 

exhorting them to not give up as the contest had just begun.737 Kassia goes on to applaud 

Theodore, noting his ‘more skillful plan’ that ‘defeated his [Satan’s] design.’738 This ‘plan’ is of 

course Theodore’s appearing ‘in a dream to the then Archbishop’ and having ‘revealed the 

depths of the plot.’739 Kassia stresses the historical continuity of this Byzantine Christian 

tradition as their offering ‘to you [Theodore] a sacrifice of thanksgiving’ – a play on the idol 

sacrifices that Julian was making – ‘we proclaim you as our protector, and keep a yearly 

memorial of what occurred.’740 

 Kassia may have other motivations to venerate Theodore as well; why, out of all the days 

of clean week, does she pick the feast of Theodore Tyro? There is, of course, the fact that both of 

them were martyrs and champions of the faith: Theodore against the pagans and Kassia against 

the iconoclasts. But the even deeper connection arises when one remembers that Theodore Tyro 

shares the same name as Kassia’s spiritual father Theodore the Studite. Not only were both of 

these men defenders of Byzantine Christianity, but were also instructors. Theodore Tyro warned 

Archbishop Eudoxius of Justinian’s plot and instituted the tradition of the kolyva, while 

Theodore the Studite encouraged Kassia in her resisting against the iconoclasts, and whose 

theology would lead to the Sunday of Orthodoxy. The parallels then are multifold, linking 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
736 Appendix II.3, lines 2, 1, & 3-4. 
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Kassia’s and all the Byzantine Christians’ lives with the heroic figures of the past. 

Kassia’s next Lenten writing is her panygeric for perhaps the most famous of all harlot 

typologies in the Byzantine church: Mary of Egypt. Her feast day is on April 4th, but is adjusted 

to fall on the fifth Sunday of Lent. Mary of Egypt, like those of the same hagiographical type, 

was a harlot in her youth. One day she spotted a group of Christians that were on a pilgrimage to 

Jerusalem for the Exaltation of the Holy Cross (September 14th). She followed them in an 

attempt to seduce some of them though it was to no avail. Upon reaching the church she 

attempted to enter but could not. After numerous times it finally dawned on her that her inability 

to enter was because of her sinful way of life, and crying tears of repentance she promised the 

Theotokos that if she were allowed to enter she would cease her ways and live out a life of 

prayer and asceticism. Upon this, Mary was able to enter the church and venerate the cross.741 

After this Mary lived a life of solitude in the desert, fighting against her passions in the 

wilderness. An abbot by the name of Zosimas found Mary near the end of her life. Mary 

confessed her entire life to him and asked for the Eucharist, which he promised to return with on 

the following Holy Thursday. That next Holy Thursday, upon returning after having given her 

the Eucharist, Zosimas found that Mary had died as her body lay in the sand with the following 

written in the ground: ‘Abba Zosimas, bury the body of the wretched Mary. I died the day I 

received the Holy Communion. Pray for me.’ The year in which she died conflicts from one 

account to the next, some saying it was the year 378 A.D., others the year 437 A.D.742 

Mary’s placement on the fifth week of Lent serves as an example of asceticism for the 

Byzantine Christian faithful, a reminder to continue their efforts until Holy Pascha. She is the 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
741 Tripolitis, Kassia The Legend, 48-49. Tripolitis’ account has Zosimas returning to find Mary dead, and fails to 

mention how he first served her Holy Communion and later, after a subsequent period of time, returned to find 
her dead. 

 
742 Tripolitis, Kassia The Legend, 48-49. 
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embodiment of the ascetical principals set out by John Klimakos the previous Sunday. It is in 

this vein that Kassia writes this troparion for the vespers service, being both an idiomelon and a 

doxastikon in the second tone, hence the chromatic nature creating the feelings of repentance and 

sorrow. Mary has ‘severed the temptations of the soul and the passions of the body with the 

sword of temperance,’ completely changing her temperament from wildly passion-bound to 

consistent, steady, and apathetic.743 She ‘choked with the silence of spiritual discipline’ ‘the 

crimes of the mind,’ or the lustful thoughts of her life that must have continued to haunt her 

during the remainder of her existence.744 Mary ‘with streams of…tears…watered the entire 

desert, and made to grow in us’ – thus, as explained, serving as an example of asceticism to the 

faithful – ‘the seeds of repentance: therefore we celebrate your memory, holy one.’745 This hymn 

has been attributed to either a Studite monk in three manuscripts or an anonymous writer in the 

Triodion.746 The subject and gender of this work no doubt acts as another prelude to Kassia’s 

masterpiece, the idiomelon stichera of Holy Wednesday, which would be quickly approaching. 

However, I have decided to review this last since it is her most famous work, even though the 

hymn chronologically comes next in her Triodion corpus. 

The last day of lent is Holy Saturday, whose mood is changed from the constant focus on 

repentance to one of expectation for the resurrection that takes place in the coming midnight. The 

daily services already began to proclaim the coming of the One who has destroyed death, the 

entire congregation caught up in elation and joy. Kassia’s canon echoes these themes as it 

celebrates the passion, death, burial, and resurrection. This canon was, as explained by 
	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
743 Appendix II.3, lines 1-3. 
 
744 Lines 5 & 4. 
 
745 Lines 6-9. 
 
746 Tripolitis, Kassia The Legend, 49. 
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Theodoros in the twelfth century, one of the liturgical works that the church had purposefully 

attributed to a man since it felt that it would not be appropriate for such beauty to of been crafted 

by a woman.747 More unfortunately, the canon now used on Saturday only retains the heirmoi of 

the odes and melody, the contents being changed completely. There was also an additional five 

odes added by Marcus of Hydrous at the command of emperor Leo IV (886-912 A.D.). 

Kassia’s original canon is in the second plagal tone, and uses vocabulary and a melody 

that emulates the sound of the women chanting out to Christ. The music first deepens as Christ 

descends into Hades and then rises up as He resurrects, being a powerful example of Byzantine 

chanting, matching its melodies with the lyric. The chromatic intervals of the second tone, often 

found in Greek folk music, maintained the penitent and mournful sound that was persistent 

throughout all Lent. 

The first Ode of the Tetraodion describes the flight of the Israelites from the ‘pursuing 

tyrant’ who was ‘hid…in the waves of the sea’ by none other than ‘He who…was hidden 

beneath the earth by the children of those he had saved.’748 The almost patricidal lyrics would 

have echoed to the Byzantines, as the destruction of the icons would have also been seen as a 

betrayal of Christ by the very ones He had saved. Interestingly it is ‘the maidens’ who ‘sing unto 

the Lord,’ again reminding the men that it was women who first believed in the resurrection.749  

The next ode describes ‘hell’ as ‘foolish, old,750 insatiable, gaping’ but ultimately ‘sick of 

the righteous that you had swallowed down’ because ‘the Lord will strike you down because He 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
747 Ibid., 80-1. The original form can only be found in two manuscripts from Mt. Athos. 
 
748 Appendix II.3, lines 1-5. This tyrant is the Pharaoh who chases Moses in Exodus. 
 
749 Line 6. ‘Maidens’ also refers to the fact that the church was the bride of Christ, and thus all of its members are 

Christ’s brides regardless of gender. 
 
750 This is of particular importance as in some icons of the Resurrection hell is shown as an old man who is bound by 

the hands and ankles. 
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is glorified’ or risen.751 This is the classical Byzantine theological understanding of the death and 

resurrection, that Christ, as the source of ‘life of all mankind,’ died in order to destroy the very 

powers of death and sin that mankind had been in bondage to since the fall of Adam and Eve.752  

The third ode again highlights Byzantine paradoxical theology, noting how 

‘Christ…willingly died on behalf of everyone’s life,’ and that is by his ‘burial’ Kassia is able to 

‘offer praise to your raising.’753 The mention of ‘myrrh’ would remind the Byzantine Christians 

of the gift of myrrh Christ received as a child, being a foreshadowing of His coming death.754 

This fact then references the incarnation and how God’s enfleshment was also a thing of 

mystery, just as the resurrection is itself. 

The next stanza continues pointing out the paradox of how Christ was both ‘hanging on 

Golgotha’ and also ‘hung the whole earth upon the waters.’755 The creation is ‘filled with great 

astonishment’ and cries out ‘there is no one holy except you, O Lord,’ a semi-ironic statement as 

the image of Christ’s crucifixion was one of great horror for both the faithful and the angels as 

seen in numerous icons.756 But here it elicits praise from creation because it displays the utter 

humility of God. 

The canon continues to describe how ‘the Jews placed you in a pit and in the shadow of 

Death, O long-suffering Savior,’ thus referencing the twenty-second psalm.757 Christ’s descent 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
751 Lines 9-11 & 13-16. 
 
752 Line 12. 
 
753 Lines 19-21 & 24. 
 
754 Line 22. 
 
755 Lines 26-28. 
 
756 Lines 29-31. Again, Kassia is making an iconographic connection as such icons would have been commonplace 

for Byzantine Christians. 
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and destruction of hell is mentioned as he is ‘the free one among the dead, the one who crushed 

the barriers of hell…raising those who had died.’758 The next stanza reiterates this point further, 

having Christ triumphantly shout: ‘Those in bondage burst forth, those in darkness be free.’759 

The fourth ode begins with the prophecy of Habakkuk 3:1-19, as the prophet ‘foreseeing 

Your divine self-emptying upon the cross, cried out in amazement: ‘You have cut short the 

strength of the powerful, o benevolent one, preaching to those in hell as almighty.’’760 The next 

stanza revisits the paradox of how the ‘source of life’ was ‘under the earth’ but in the context that 

He ‘shone the light of his divinity’ – thus referencing the Byzantine Christology that made 

salvation and deification possible – ‘to mortals’ and ‘striking down the dark power of hell.’761 

The last stanza personifies hell, having him cry out: ‘my power and all my rule has been 

swallowed up.’762 

The fifth and final ode begins similarly to the fourth, now quoting the prophecy from 

Isaiah 26:19: ‘The dead shall arise and they that are in the tomb shall be raised, and all those on 

the earth, shall rejoice exceedingly.’763 The next stanza again speaks of how ‘through the cross’ 

Christ descended ‘into hell’ and ‘crushed its barriers and as God raised the forefather’ Adam.764 

This circle back to Genesis is the subject of the final stanza, personalizing the dead into the one 

who chants. This stanza bears quoting in its entirety: 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
757 Lines 32-34. 
 
758 Lines 35-38. 
 
759 Lines 42-43. 
 
760 Lines 46-52. Tripolitis, Kassia The Legend, 85. 
 
761 Lines 53-54 & 56-59. 
 
762 Lines 64-66. 
 
763 Lines 71-74. Tripolitis, Kassia The Legend, 87. 
 
764 Lines 75 & 77-79. 
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You who breathed life into mortals 
Lived with those in hell 
To those in darkness you told to come out 
And to those in bonds to be released, 
To the destruction of the enemy; 
And when you called those who had died before 
To rise up 
I came to life.765 
 

The last piece to be analyzed is Kassia’s masterpiece, the idiomelon stichera of the Fallen 

Woman.766 The troparion is in the fourth plagal tone767 and is a doxastikon. It would be chanted 

during the orthros apostikha of Holy Wednesday, which actually takes place on Holy Tuesday.768 

The work is that of a midrash, taking apart and analyzing the concept of repentence that has been 

the focus of Lent. She does this through the lens of the harlot’s cries to Christ, an amalgam of 

both the woman in Luke and the one who anoints Christ at Bethany. 

Kassia meditates deeply on the harlot’s perspective, using language similar to the psalms 

that had been read throughout the week. She creates a number of stunning parallels and cycles 

between the Old and New Testaments, touching upon the nature of sin, the incarnation, 

redemption by deification, and participation with God by means of repentence. It is not 

surprising that Kassia chose the harlot as the subject of her hymn; this was the hagiographic type 

par excellence when speaking on the theme of contrition. Pelagia, Eudokia, and most famously 
	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
765 Lines 83-90. 
 
766 The troparion has been analyzed by many scholars such as Petit, ‘Notes d’Histoire,’ Byzantinische Zeitschrift, 

594-8; Eva Katafygiotou Topping, ‘The Psalmist, St. Luke and Kassia the Nun,’ Byzantine Studies 9 (1982): 
199-219; Andrew R. Dyck, ‘On Cassia, Κύριε, ἡ ἐν Πολλαῖς…,’ Byzantion 56 (Bruxelles: Editions de Byzantion, 
1986), 63-76.  

 
767 H. J. W. Tillyard, ‘The Hymns of the Pentecostarium,’ Monumenta Musicæ Byzantinæ Transcripta 7 

(Copenhagen: Levin & Munksgaard, 1960): Introduction. Tillyard argues that the fourth and fourth plagal tones 
have different formulae that allow for intonation throughout the hymn.   

 
768 The orthros and vespers services are flipped during Holy Week, in order to make the paradox of the creator being 

slain by the creation apparent in the liturgical life of the Byzantine church. 
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Mary of Egypt all followed the pattern of having been a prostitute or harlot early in life, and 

whose conversion resulted from the sudden realization of the depth of their own sin. However, 

the gender of the harlot should not be taken too far as she is a symbol for each human individual 

who, in their sinful fallen nature, is in dire need for salvation and has played the spiritual harlot 

all too many times. 

In the opening lines of the troparion she writes,  
 
Lord, the woman fallen 

 into many sins, 
recognizing your Divinity, 

 rises to the status of myrrh-bearer, 
and mourning brings to you myrrh 

 before your burial.769 

Thus the very first word Κύριε, ‘Lord,’ brings the purpose of repentance into focus for 

any act of lamentation, asceticism, or almsgiving would be for naught if Christ is not in the heart 

of it. This is juxtaposed with ‘the woman fallen into many sins,’ illustrating a paradox: that 

Christ is so distant in His lack of any sin, and yet so close in His incarnation that he can even He 

touched. She recognizes Christ’s ‘divinity,’ firmly establishing Him as God. However, if it is 

‘divinity’ that is recognized, then it necessarily implies that the focus of the woman’s repentance 

also has a humanity, thus subtly affirming the doctrine set forth in Chalcedon: that Christ is both 

fully man and fully God, as paradoxical and even impossible as that may seem. This is the 

oikonomia of salvation, the economy by which humankind can achieve theosis and dwell in 

eternity in their deified human nature. Such participation is only possible because the harlot is 

‘recognizing’ Christ as God; she is making a change of mind, a repentence. Thus, in a single line, 

Kassia is able to sum up the entire purpose of repentance and how salvation is achieved. 

In the next line Kassia establishes a parallel between the harlot and the ‘myrrh-bearer,’ 
	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
769 Appendix II.3, lines 1-6.  
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the fornicator and the women who arrived at the tomb. The connection has many layers: both the 

myrrh-bearing women and the harlot are preparing Christ for his burial, unaware that He will rise 

to destroy death itself. Furthermore, they signify the position of women in the New Testament, 

both those who remained incredibly faithful after Christ’s crucifixion (in contrast to the apostles) 

and those who with the most fervor repented of their sins, a typology carried on into the centuries 

of hagiography to come. The harlot’s ability to recognize Christ’s divinity was something that 

the men of Christ’s time had failed to achieve. Peter, though he famously acknowledged this 

revelation, denied Christ three times and ran. However, there is an implication besides the 

playing on typology and parallelism; the harlot ‘rises’ to the status of the truly faithful, showing 

that anyone, no matter how dire their sin, can be saved.  

Kassia then changes the narration into a passionate monologue, in which the harlot begins 

by bellowing out, 

 Woe to me, she says, 
for night holds for me 
the ecstasy of intemperance 
gloomy and moonless 
a desire for sin.770 
 

 In this verse Kassia describes the self-feeding and destructive nature of sin. The harlot 

cries out ‘woe,’ creating a sense of doom and despair, one of the most dangerous passions 

according to Byzantine theology as the emotion prevents the Christian from striving towards 

salvation.771 Kassia literally plunges the audience into the abyss, as ‘night’ takes hold of the 

harlot, creating a mood of darkness and dread as she contemplates her sin. There is another 

Byzantine paradox here: the harlot’s source of hopelessness comes from her sinfulness, which 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
770 Lines 7-11. 
 
771 This is because if a Christian despairs for their salvation, they no longer put their hope in Christ and then give 

themselves over to an air of self-defeat that prevents them from trying to live out the Christian life. 
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she is more concerned about than the reality that Christ lays in the tomb slain.772 

 The darkness is so thick that it is ‘gloomy and moonless’ suggesting that any possible 

source of light, and thus hope, has been extinguished. Kassia then uses her words carefully to 

describe why sin is so inescapable: ‘the night’, or sin, ‘holds for me the ecstasy of intemperance’, 

οἶστρος ἀκολασίας. It is ‘intemperance,’ ἀκολασίας, her lack of self-control that causes her to 

sin, this failure in strength being due to her fallen nature. From her sin she breeds an ‘ecstasy,’ 

οἶστρος, a word that showed both the pleasurable and addictive power of sin. In fact, this 

addictive property is explained almost immediately after as the harlot has ‘a desire for sin,’ ἔρως 

τῆς ἀµαρτίας. The word translated as ‘lust,’ ἔρως, brings out a central point about how all sin is a 

perversion of something that is naturally good. Eros between married couples is akin to love, 

compassion, and gentleness. Byzantine theology even talks about how the soul has an eros for 

Christ, a passionate desire to be united with him in all aspects of life. Thus when the harlot’s 

want of sin is one of eros, Kassia shows the utter perversion that the woman has fallen into. Thus 

the addiction to sin spawns more sin, dragging the harlot through a never-ending downward 

spiral. 

 Then how does the harlot escape from certain doom? Kassia gives the faithful the answer 

through the protagonist’s mouth, ‘accept my springs of my tears, You who with clouds spread 

out the water of the sea.’773 Repentance is the only way that one can change their perspective and 

behavior, re-orientating themselves away from sin and towards the one ‘who with clouds spread 

out the water of the sea.’ But the source of this repentance is God Himself, as the use of ‘tears’ is 

linked with ‘the sea,’ both of them being ‘water.’ This illustrates how God so utterly loves His 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
772 McGuckin, Standing In God’s Holy Fire, 88-89. 
 
773 Lines 12-14. 
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creation that even after they are ensconced in the level of mire that the harlot sunk to, He 

provides the grace by which mankind can be saved. 

The grouping is also a reversal of the previous circle where the cycle of repentance and 

grace brings one to a continuously greater state of hope and katharsis. The ‘springs of’ the 

harlot’s ‘tears’ move down her face in the way that rain pours from the ‘clouds’ into ‘the water 

of the sea.’ The water then evaporates back into the clouds, symbolizing the penitential prayers 

of the harlot, and the cycle begins again. This never-ending circle of love and mercy is exactly 

what the doctrine of theosis states: that since God is infinite, human’s deification is also never-

ending. Thus the grace of God utterly pierces the circle of sin abruptly in the same way that this 

grouping of lines seems to, from nowhere, reverse the harlot’s feelings of despair into those of 

repentance and hope. This cycle is also a contrast to the cycle of never-ending sin. 

Kassia’s next lines then continue this hymn of contrition, 

 bend down to me 
to the lamentations of my heart, 
You who made the heavens incline 
by your ineffable humiliation.774 

The harlot’s claim, that it was Christ ‘who made the heavens incline by your ineffable 

humiliation’ references the incarnation in which the Logos took on a human nature. This, as 

Kassia subtly explained at the beginning of the hymn, is the only way that humankind could be 

saved. The harlot’s use of this event after her request for Christ to ‘bend down to me to the 

lamentations of my heart’ shows that she, more than any, needs Christ’s salvation as He must 

specifically ‘bend down to’ her because of the depth of her sinfulness. The phrase στεναγµοὺς 

τῆς καρδίας, ‘lamentations of my heart,’ invokes an intense emotional feeling as it was a phrase 

used in classical Greek tragedy used to describe the pain and sadness one feels at the death of a 
	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
774 Lines 16-18. 
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close relationship. This phrase draws in even more connections as it was used in both Romans 

and Acts, the latter in the context of when Stephen describes the Jews’ suffering under the 

Egyptians in Exodus.775 The imagery of bending further speaks to Christ’s humility in the 

incarnation as it would bring up mental images of a prostration, such an action, much like the 

incarnation itself, speaking to the ineffable humility of God. The passage is also a reminder that 

humanity must not be thought of as a general concept, but a collection of persons, individuals 

who all are made in Christ’s image and have their own varying histories.  

 If the previous lines described Christ bridging the ineffable gap between the divine and 

humanity by his incarnation, then the next set detail its implications: ‘I will tenderly kiss your 

sacred feet, I will wipe them again with the hair of my head.’776 The harlot is now able to touch 

God, the very one who gives her the ability to change and is why the change is even made. There 

is another circle that is established, that of bestowing blessings. Just as God blesses humanity by 

his incarnation, the harlot blesses the Son when she bends to ‘tenderly kiss’ His ‘sacred feet.’ 

Hence there is a mutual and reciprocal love between creator and created. 

 Having shown the history of salvation culminating in the incarnation, Kassia moves all 

the way back to Genesis to see why the sinful woman was in her horrid disposition, 

  the feet whose sound 
  Eve heard in Paradise 
  in the afternoon 
  and hid in fear,777 

 It is the same ‘feet’ that both the harlot ‘will tenderly kiss’ and Eve ran from. Kassia 

plays with the classic Patristic typology where before it was Eve who ran away and ‘hid in fear’ 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
775 cf. Acts 7:34. 
 
776 Lines 19-21. 
 
777 Lines 22-25. 
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from Christ, now it is the myrrh-bearers (who the harlot has ‘risen’ to) that are the first to run to 

the tomb and subsequently believe. In fact, Christ’s very incarnation brings up this typology as 

Mary, the Theotokos, was considered the new Eve, the woman who fully submitted to God 

unlike the first woman. Eve’s running away and hiding from God is a hearkening back to the 

harlot’s previous circle of darkness from which the ‘moonless’ and lightless ‘night’ was her own 

way from hiding from God. 

 There is a well-known legend that accompanies these verses, and is a kind of epilogue to 

the bride-show event between Kassia and emperor Theophilos.778 Supposedly, during the 

construction of this hymn, the emperor visited Kassia’s nunnery unannounced. Upon learning of 

his arrival, Kassia quickly hid with only the first two lines penned. Theophilos entered the 

egoumena’s cell and, upon reading the troparion, penned the last two lines and left.779  There’s 

reason to doubt the legend; though the introduction of Eve may seem abrupt and sudden,780 it is 

entirely in line with the thematic and cyclical nature of the hymn. Furthermore, there are no 

accounts of this interaction between Theophilos and Kassia in any writings on the bride show.781 

Surely if there was a continued relation between the emperor and the hymnographer it is in these 

texts that one would see it mentioned. 

 The next six lines end the hymn, 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
778 The story can be found above in Chapter I: Paideia and Monasticism in Byzantium. 
 
779 Some accounts frame the story as a forbidden love, where Theophilos burned with passion to see Kassia a final 

time, and she hiding not wanting her desire for him to overcome her monastic vows of celibacy. After writing 
down the verses Theophilos cries, lamenting his actions at the bride show, and when Kassia reads what he wrote 
she too begins to weep. Such romanticism is both anachronistic and completely out of character – Theophilos 
and Kassia’s exchanges at the bride show were of a bold-headed nature, each one trying to outwit the other. 
Furthermore, Theodore’s letters to Kassia make it very clear that she had always had her eyes set for the ascetical 
life as there is no hint of a ‘burning desire’ for the emperor. 

 
780  Sophronios Eustratiades, ‘Κασιανὴ ἡ Μελῳδὸς’, Ἐκκλησιαστικὸς Φάρος 31 (Alexandria: 1932), 94. 
 
781 Tripolitis, Kassia The Legend, 79.  



	
   175	
  

who can delineate 
the multitude of my sins 
and the depths of your judgment, 
my Redeemer, savior of souls? 
Do not disregard me, your servant 
you, whose mercy is infinite.782 
 
The harlot recapitulates the entire troparion. She again asks what seems to her is the 

impossible, ‘who can delineate the multitude of my sins and the depths of your judgments,’ this 

time realizing that the true thing to fear is not despair but God who is judge. She answers herself 

in the very same thought, as it is God who is her ‘redeemer, [the] savior of souls.’ God’s ἔλεος, 

‘mercy,’ ‘is infinite’ and can heal any sin, no matter how great. The harlot’s plea for God to not 

‘disregard her’ shows humility, as by this point she knows that she is nothing when staring into 

the power and awe of the divine. Thus the very first lines of the stichera idiomelon, ‘Lord, the 

fallen woman,’ have been explored in an array of circles and biblical connections, all 

highlighting both the love that God has for mankind by the incarnation of His Son, as well as the 

power of repentance.  

 After examining all of her works, what can be said about Kassia? What is the profile that 

one can discern in the mismatching manuscripts and texts that survived? There is a tri-fold nature 

to her personality. Kassia, firstly, as seen in the gnomic verses, is a poet of the classical Greek 

tradition, acting as a moral commentator for ninth-century Byzantium. She is willing to criticize 

any passed-over fault in society, a reflection of her being the egoumena of her nunnery. She sets 

the standard for monastic and aristocratic codes in her works, detailing what traits the virtuous 

posses, and what vices the foolish are afflicted by. 

 Secondly, she is a woman of devout faith as seen in her panegyric works. She weaves 

vocabulary and music together in a large array of accolades, pleas, and praise for the various 
	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
782 Lines 26-31. 
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saints and feast days that she writes for. However, even here the values that she expresses in her 

gnomic verses and her own experience seems to of influenced her choice of saints; many of them 

had either suffered physically or were killed defending the faith. Theodore Tyro in particular 

draws this parallel even further, both his name and instruction being similar to Kassia’s own 

Theodore the Studite. The very survival of her panegyrics is a testament in and of itself, as 

Kassia’s works had to not only be preserved, but had to fight constantly against misattribution 

due to her gender. 

Finally, Kassia’s theological and spiritual depth exudes from her works focusing on 

repentance. She both intellectually and emotionally has full control over the subject matter at 

hand, as especially seen in her idiomelon stichera for Holy Wednesday. Her perspective, still 

influenced by her life, is that of a woman, writing on what she knows personally. She is able to 

get to the heart of repentence, both describing the horrible depths that humankind can fall into 

and the inexhaustible grace and mercy that Christ provides to those who continue to struggle. It 

is no wonder that her works have survived for over a thousand years; they capture the very 

essence of Byzantine Christianity itself. Truly, she deserves the title of Kassia the Melodist. 
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Conclusions 
 

Having analyzed Kassia’s entire corpus, one should ask: what was the reason for all this? 

Why should one bother with this historical figure? Her anomalous qualities is what gives the 

answer; Kassia is unique for her time in that she is hymnographer that is a woman whose works 

have survived and are used over a thousand years after her death. However, it is not this legacy 

that should be the only reason why further study should be done. Kassia provides a window into 

ninth-century Byzantium, a society that had religion as its central core, espousing virtues such as 

friendship, love, and humility, but could also be contradictorily violent, cruel, and greedy. It was 

a society where state and church were deeply intertwined, the effects at times being either 

harmonious or disastrous. Kassia perfectly encapsulates these opposite qualities in her writings, 

capturing the atmosphere of ninth-century Byzantine society. 

Kassia can be used to magnify certain qualities of this time period. Her being a monastic 

and an intellectual helps one to have a direct connection to the effects Theodore’s renaissance 

created, the forms of classical Greek being the structural foundation of her work that was then 

filled with Byzantine theological thought. Her position as a female in the midst of all this is also 

of importance, as there are almost no literary works by Byzantine women of the ninth-century, 

Kassia then supplying the primary documents needed to construct what the thoughts and 

passions of women may have been. This is also tied up with her social background of the 

aristocracy, her works not only providing a critique of the society but also showing how its 

privileged position could help form the intellect of Byzantine women. It must be stressed that 

these three elements are intertwined; Kassia’s intellectual prowess was part of what caught 

Theodore’s eye, whose influence no doubt played a role into her entering into the monastery. 

These two facets then helped her as an egoumena who founded her own monastery with her 
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wealth, and used her intellect to teach her nuns. Each part of her personality affects the other in a 

way that none of her traits are isolated from one another. 

The vehicle for all this examination is of course the texts themselves. It is only from 

Kassia’s Maxims and Gnomic Verses that one sees her sarcasm, impatience, and bitterness 

alongside her virtue, generosity, and humility. These contradictory patterns make Kassia appear 

less as a hagiographical figure and more as a living person who is bound with opposing feelings, 

never being a constant in one way or the other. It is also from these texts that one sees the 

problems of Kassia’s society and why they move her to both anger and love, her wanting to teach 

them Byzantine spirituality and yet being constantly frustrated with their apathy towards religion 

or foolishness in the political sphere. She does not restrain herself when commenting upon her 

aristocratic background, sneering at their vanity and finding foolishness in their worldliness. 

In like manner it is from Kassia’s liturgical works that one discerns her self-internalized 

feelings of martyrdom and femininity, frequently choosing these two categories as the subjects of 

her panegyric. Though she may not be a harlot like Mary of Egypt, she shares the experience of a 

female ascetic. Though she may not be a male, she too suffered for the faith like Theodore Tyro 

or Adrianus. It is, in fact, her ability to empathize with these figures that allows her texts to be so 

emotionally powerful. Kassia uses her work in the Triodion to not only explain the concept of 

repentance, but to also actually have the listener experience it through the sufferings and pleas of 

the fallen woman, to be humble with the publican, and to feel the upcoming jubilee of Pascha in 

her canon. The same skills of internalization are pushed back outwards in order to touch the 

audience. 

The factors that brought about Kassia’s skill had to converge together historically so that 

she would have all the right influences in her life that would guide her to be an intellectual-
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monastic hymnographer. Perhaps the most influential figure was Theodore whose intellectual 

renaissance gave Kassia the subculture to develop her skills to later flourish in. Theodore’s 

emphasis on a rediscovery of classical Hellenism was apposite to Kassia’s classical training as a 

child. This movement served as a furtherance of her education, bringing her appreciation for not 

only the classics, but the Church Fathers as well, to a new level of understanding. These 

influences are not only seen in her elevated prose and themes, but also in her choice of figures. 

Both Basil the Great and Gregory of Nyssa were subjects of her hymns, an understandable fact 

given their influence on her theological thought through Theodore. 

The other historical influence that allowed Kassia to become a legend was also from 

Theodore. His Stoudion monastery became the center for monastic and intellectual renewal, not 

only stimulating both the spiritual and the intellectual, but also combing them together in the 

fashion of the Cappadocian Fathers.783 The scriptorium within the monastery walls was of 

extreme historical importance to Kassia for two reasons. First, it was able to keep, reproduce, 

and circulate her work so that they would not remain private, unpublished devotionals. Second, 

the massive re-editing of the Triodion allowed for the Studite monks to integrate Kassia’s work 

into the liturgical life of the Byzantine church. If the redactions and additions to these works had 

never been undertaken, it is likely that Kassia would have been subject to the same end of any 

contemporary female writers of hers as there would be little to no information on her existence. 

While there is no doubt that Theodore and the Stoudion monastery played a vital role in 

the historical development of Kassia, the other large event that changed her was the iconoclast 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
 
783 For example, see John A. McGuckin St. Gregory of Nazianzus: an Intellectual Biography (Crestwood, NY: Saint 

Vladimir’s Seminary Press, 2001). 
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controversy began by Leo III.784 The removal and destruction of icons, as well as the persecution 

of any who wished to defend them, changed Kassia in fundamental ways that can be seen in her 

own works. Firstly, she came to distrust those who were in political power that were clearly 

unqualified, as evidenced in her gnomic verses. Furthermore, she developed a heightened sense 

of discernment, understanding that she was to love all people, but not necessarily blindly trust or 

befriend them. Secondly, as mentioned above, Kassia identified herself as a martyr of the faith, 

one who witnessed to the Byzantine tradition and would die for it if necessary. The large amount 

of martyrs that she wrote panegyric for is enough to come to this conclusion, though it is 

bolstered by some of the more subtle themes in her literary prose. Thirdly, by defending her faith 

she was bound to become more attached to it as evidenced in her correspondence with Theodore, 

where the egoumenos commends her for wanting to pursue the monastic life. Thus, the 

iconoclast controversy not only played a part in her prose, but also was a fundamental stage from 

which her choices affected her lifestyle afterwards. 

Another historical process that led to Kassia’s genius was the development of Byzantine 

music that had taken place up to the ninth century. The multiple heritages that this style of chant 

took from varied from Greece, Palestine, Syria, the Mediterranean world, and more, adding layer 

upon layer of different customs and thoughts that had to slowly be synthesized into a masterful 

amalgam. Kassia was able to weave these influences into her own works, choosing the moods 

and atmospheres that she wished to convey to her listeners.  The development of notation by 

Kassia’s time, while proving problematic in historical reconstructions, was incredibly useful for 

her works to be preserved by the Stoudion monks and transferred to subsequent generations. It 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
784 Leo III and the subsequent iconoclast emperors of Miachael III, Leo V, and Theophilos all would continue to fuel 

Kassia’s distrust of political powers, especially when they saw themselves as being a key figure in ecclesiastical 
affairs. She then shares this cynicism with Theodore who also experienced political abuse throughout his entire 
life.	
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also gave Kassia a brand new field in which to experiment with, a device that was missing for 

the hymnographers before her. 

The theology behind the historical musical development was perhaps the primary reason 

why Kassia was able to let her text be carried by liturgical music. The Jewish and Neoplatonic 

influences on the earliest Byzantines led to a theomusicology that showed the fundamental 

difference between being on earth and being in heaven, that there was an insurmountable gulf 

between the divine and humankind. However, the music of Byzantine chant was supposed to a 

way to bridge this gap, using theology as a frame and model for music. This contingency of 

music on theology led the two to be wedded together as the theology needed the music to 

represent this sense of otherness that would have been lost if texts were merely spoken. Kassia’s 

works then take on a new dimension; her fallen woman’s experience is not only shared with 

everyone, but helps to transport and transform the audience ontologically. Her panegyric is not a 

mere human affair, but theology proper that creates an ecstatic liturgical experience where the 

music moves a layperson to compunction, joy, sadness, or delight depending on the theological 

context of what the music is exploring. 

Looking back on everything that has been researched, what is this dissertation’s 

contribution to academia? There is a threefold answer to this pertinent question.  Firstly, the 

academy now has a far more complete profile of the entire person of Kassia, one that is not 

focused solely on a single aspect of her makeup. The intellectual aristocrat was among the 

writers of the Byzantine renaissance, but also one who stood against the majority of her peers by 

upholding certain religious devotional practices. She was a monastic who was deeply ascetical in 

both her work and reflections, but also very independent and bold, willing to challenge both the 

status quo of any given situation and those of seemingly higher expertise such as Theodore. 
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Kassia is a female figure that was never wed and remained celibate her whole life and how it 

drew her to corresponding figures in the Menaia. She on the one hand loved virtue and 

friendship, while simultaneously sarcastically denouncing vice and deceit. Kassia was a martyr 

for her sufferings, constantly reflecting upon this in her subjects of veneration, but also deeply 

repentant and self-critical, as only such self-abasement could lead to the masterful construction 

of her famous idiomelon stichera. 

Secondly, Kassia stands as a new category of female authorship from ninth-century 

Byzantium, one whose existence acts as the sparse evidence for what one can say about female 

authorship as a whole during this time period. She was not only a prolific writer, but also one 

who excelled at her work. Kassia’s lavish and fluid use of perfect Byzantine Greek shows that 

she had total mastery over her craft, as she was able to use compound words to bring about a 

dramatic effect, and play on the subtlety of the various meanings of words to make powerful 

theological statements. This adroitness in her craft showed that Kassia was able to excel at the 

highest intellectual activity of Byzantium, poetry and prose, all the while doing so with the same 

koine Greek of the scriptures, giving her work a biblical atmosphere to it. Emanating from her 

expertise, one sees that she can construct beautifully in multiple writing styles: the maxim or 

gnomic verse, the troparion, and the canon. This flexibility demonstrates that she was not a 

specialist who only wished to succeed at one particular genre, but could master them all and 

experiment with whatever device she so pleased. 

 This becomes all the more impressive with her gender, as very few women were able to 

be educated to her degree if at all. Yet, even with this strong intellectual foundation she is still a 

prodigy whose wit and prose was unmatched during her time, showing that her genius cannot be 

explained solely from a classical Greek schooling. She is able to take from the many different 
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historical paths that Byzantium was made of and update each of them in her work, giving them 

new life and meaning. Her views and principles shine through, remarking upon the purpose and 

values of the life one should live and the one that they should avoid. In this respect, Kassia takes 

the Byzantine Christian tradition and molds classical literary forms around it, her work 

paradoxically bearing the signs of antiquity while remaining contemporary and relevant. 

Finally, Kassia embodies the concept of theomusicology into her work. She synthesizes 

her music with her thought, creating an ambience that reflects not only her life as a monastic but 

also her past as an aristocrat, her dealings with political powers, and her being a woman. By 

reconstructing her and constantly prying further and further into the texts, not only did a clearer 

understanding of her character emerge, but of the world in which she came from. This is 

especially true when one remembers that music and text were inseparable in Kassia’s works, 

showing how the musical elements of her hymns were necessarily contingent on the theological 

axioms that she wanted to convey to the people of ninth-century Byzantium. Her hymnography 

depicts the emotional and dramatic qualities of the ideas contained within, and pointing to 

alternative experiences other than what may immediately be perceived otherwise. This is because 

the concepts of repentance, forgiveness, salvation, martyrdom, and more, were not abstract 

categories in which one philosophically mused over, but were lived experiences that were shared 

throughout the Byzantine Christian tradition. This task could not be done haphazardly since the 

two mediums of music and prose had to work together. Had a work of repentance sounded like a 

panegyric, its experience would not have been poured onto her audience, and her message would 

have been lost. In this regard, Kassia was not just either a poet or a composer, but a 

hymnographer, an artist who could use both genre simultaneously and intimately in order to have 

the two disciplines work in a synergy together. The long lasting tradition of religion and music 
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gave her the very artistic symbiosis that she needed in order to deliver the Byzantine Christian 

message to not only her own, but every subsequent generation of the faithful. 

These are the three contributions which Kassia can ultimately provide for academia. She 

is an encyclopedia of ninth-century Byzantium, utilizing all her various traditions and histories to 

create her liturgical compositions and secular prose. Her boldness, intellectualism, and bravado 

are not isolated qualities of a secluded personality, but all have been influenced by the thought 

and practice of her society. She is fittingly then an icon for ninth-century Byzantium, her special 

place as the sole female hymnographer of the Eastern Orthodox church being a viewpoint from 

which one can analyze the entire structure of her society. It is not a wonder that her legacy has 

lasted so long as she was able to bring the entire musical and theological tradition of Byzantium 

and its pagan history into a masterful amalgam. Truly, she then surpasses the other famous 

hymnographers in this regard, standing upon their works but bringing them to new heights of 

ecstatic experience. She is the female hymnographer of Orthodoxy: Kassia the Melodist. 
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Letters785 
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Κασσίᾳ κανδιδατίσσῃ 
 
        Ἅπερ ἀπέστειλάς µοι διὰ Κύριον ἐδεξάµην· καὶ 
τίς εἰµι ἐγὼ ὁ ταπεινὸς µνηµονευθεὶς παρὰ τῆς 
εὐλαβείας σου; ὅµως ὅτι ἀγαθῆς ῥίζης οὖσα 
βλάστηµα οἶδας ἀγαθοποιεῖν. ἀκούω δὲ εὖ ποιεῖν σε 
καὶ τῷ πνευµατικῷ ἡµῶν τέκνῳ Δωροθέῳ, ὄντι 
πε/φυλακισµένῳ ὑπὲρ Χριστοῦ ἔγγιστά σου. οἶδας τί 
ποιεῖς· συµµερίζῃ γὰρ ἐν τούτῳ τὸν τῆς ἀθλήσεως 
αὐτοῦ ἀγῶνα˙ δόκησον δὲ ἡµᾶς αὐτοὺς τοὺς 
ἁµαρτωλοὺς διατρέφειν ἐν τῷ υἱῷ ἡµῶν.  
        τί οὖν ἀνταπόδοµά σοι παρ’ ἡµῶν ἢ προσευχὴ 
καὶ ὁ λόγος ὁ παραινετικός; καλὸν προείλου βίον διὰ 
θεόν, ὡς πυνθάνοµαι, παιδιόθεν. νύµφη Χριστοῦ 
γέγονας, µηκέτι ζήτει ἄλλον µήτε φίλει· τίς γὰρ 
αὐτοῦ ὡραιότερος; οὗ τὸ κάλλος ἐναστράψειέν σου 
ἔτι ἐν τῇ καρδίᾳ εἰς τὸ σβέσαι σε πάντα πόθον 
ῥέοντα καὶ φθειρόµενον. Φεύγουσα φεῦγε τὰς ὄψεις 
τῶν ἀρρένων, εἰ θέµις καὶ σωφρόνων, µή που 
πληγῇς ἢ πλήζῃς ἐκδέχεταί σε ὁ νυµφὼν ὁ 
ἐπουράνιος· ἐκεῖ ὄψει ὃν ἡρµόσω, µεθ’ οὗ χαρήσῃ 
αἰωνίως. 
  
        Μικρὸς ὁ λόγος, ἀλλὰ ἀρκῶν εἰς ὑπόµνησιν τῇ 
τιµιότητί σου. σωθείης, κόρη Χριστοῦ. 
 
 
Κασσίᾳ 
 
        Οἷα ἡµῖν καὶ αὖθις ἐφθέγξατο ἡ κοσµιότης σου 
ὁµοῦ µὲν σοφά, ὁµοῦ δὲ καὶ συνετά, ὥστε µε 
εἰκότως ἐστὶ ξενολογεῖσθαι καὶ εὐχαριστεῖν τῷ 
Κυρίῳ, ἐπὶ κόρῃ ἀρτιφυεῖ τηλικαύτην γνῶσιν 
ἐνορῶντα, οὐ µὲν οὖν κατὰ τὰς πάλαι (πολλοῦ γὰρ 
ἀποδέοµεν καὶ ἄπειρον καὶ ἄνδρες καὶ γυναῖκες τῆς 
ἐκείνων σοφίας καὶ παιδεύσεως οἱ νῦν), ὅµως δ᾽ οὖν 
ὅτι κατὰ τὸ παρὸν ὑπερῆρας ὅτι µάλιστα καὶ κόσµος 
σοι ὁ λόγος, πάσης ἐπικήρου εὐπρεπείας  
ὡραιότερος.  
        ἀλλὰ τὸ ζητούµενον ὅτι σύνδροµος καὶ ὁ βίος 
τῷ λόγῳ καὶ οὐ σκάζοις περὶ θάτερον, εἴπερ οὕτω 
προείλου ἐν τῷ νυνὶ διωγµῷ πάσχειν ὑπὲρ Χριστοῦ, 
οὐχ ὅτι ἐµαστιγώθης πάλαι ἀρκουµένη, ἀλλὰ γὰρ καὶ 
αὖθις σφαδάζουσα οἱονεὶ καὶ φέρειν οὐκ ἰσχύουσα 

To Kassia Kandidatisse 
 

I have received what you sent me in the Lord. But who 
am I, so lowly, to be remembered by your Piety? All the 
same, you are sprung from a good root and you know how 
to do good. Indeed, I hear of your noble deeds from 
Dorotheos, our spiritual child, who is imprisoned very near 
you. Do you know what it is you do? You participate with 
him in the struggle of his contest. Be assured that you are 
supporting us too, sinner that we are, in supporting our son. 

  
        What recompense shall you have from us? Prayer and 
a word of encouragement. You have preferred the noble life 
according to God, you tell me, from childhood. You have 
become the bride of Christ: neither seek nor love another. 
For who indeed is fairer than he? Since his beauty has 
flashed into your heart, you will have it in you to extinguish 
any fleeting and perishable longings. Flee the, flee the gaze 
of males – even, if proper, the gaze of those who are wise, 
in case you are smitten of yourself smite. You are accepted 
by the Bridegroom who is in heaven. It is there you will see 
him to whom you belong, with whom you shall receive an  
everlasting dowry. 

My word is brief, but enough for your honour to keep 
in mind. May you be saved, O maiden of Christ! 

 
	
  
To Kassia 
 

Once more, your Decorum has expressed to us things 
so wise and understanding, that it is right for me to be 
astonished and give thanks to the Lord when I see such 
knowledge in a maiden lately sprung. While you have not 
surpassed those of old, of whose wisdom and education we 
in this generation, both men and women, fall far short – and 
immeasurably so – you have done so with regard to those 
of the present, since the fair form of your discourse has far 
more beauty than a mere specious pettiness. 

 
But concerning what you seek, that your life should 

run with your words, and that you should not trip up in the 
wrong direction. If indeed you have already chosen to 
suffer for Christ in this present persecution – as though it 
were not enough that you were beaten in the past (palai) – 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
785 The translation of Theodore’s letters to Kassia is from Anna M. Silvas, ‘Kassia the Nun c. 810-c. 865: an 

Appreciation,’ Byzantine Women: Varieties of Experience 800-1200, ed. Lynda Garland (Burlington, VT: 
Ashgate Publishing, 2006), 34-37. 
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τὸν πυρπολούµενον ἔρωτα τῆς καλῆς ὁµολογίας. ἐν 
ᾗ φυλαχθείης διαζέουσα· ὄντως γὰρ οἶσθα τί καλὸν 
καὶ τί τερπνὸν ἀλλ᾽ ἢ τὸ πάσχειν ὑπὲρ ἀληθείας καὶ 
πλεονεκτεῖν ἐν τοῖς παθήµασι. χρυσὸς δὲ καὶ 
ἄργυρος, δόξα καὶ εὐπάθεια καὶ πᾶν ὁτιοῦν δοκοῦν 
εὖ ἔχειν τῶν ἐπιγείων οὐδὲν οὐδα/µῶς, κἂν 
ἐξωνόµηνται τῶν καλῶν εἶναι, ἐπείπερ ἐν ῥοῇ καὶ 
ἀπορροῇ, ὀνειρόµοια καὶ σκιόεντα. 
         
 
        Τί τὸ ἑξῆς; ἡ φιλοµόναχός σου αἵρεσις τοῦ 
βίου, ὡς φῆς, µετἀ τὴν παῦλαν τοῦ διωγµοῦ. ὅπερ 
οὐκ ἐξένισέν µε, εἰ καὶ ξένον· διατί; ὅτι ἐκ τῶν 
προηγουµένων τὰ ἑπόµενά τις τεκµαίρεται καὶ 
διάλληλος ἡ δεῖξις. εἰ καπνός, πάντως πῦρ 
προελεύσεται· κἀνταῦθα, ἐπεὶ ὁµολογία Χριστοῦ, 
δῆλον ὅτι βίος τῆς µοναχικῆς τελειότητος 
ἀναλάµψειεν. ὡς µακαρία σὺ κατ᾽ ἀµφότερα. πλὴν 
ἐπιβολὴν ἐµῆς χειρὸς µὴ ἀποκαραδόκει, ἐπειδὴ 
ἁµαρτωλός, ἀλλ᾽ ἐκείνης, ἧς τῇ σεπτῇ ἐπιθέσει 
καθαγιασθήσῃ. 
        Τὴν ἐνεγκοῦσάν σε εἰς φῶς διαπλάσει τοῦ 
ἀληθτινοῦ φωτὸς ὡς ἡµέρας µητέρα πλεῖστα 
προσαγορεύω· ἧς σὺν τοῖς ἀπὸ σοῦ εἰληφὼς τὰ 
δῶρα δῶρον ἀνεθέµην τῷ Κυρίῳ µου τὴν 
εὐχαριστίαν καὶ τὴν ὑπὲρ ἀµφοτέρων ἔντευξιν. πλὴν 
ὅτι πολὺ ἡµᾶς κατεβάρησα·  
        ἀλλὰ κουφίσειεν ἡµᾶς νοουµένου φορτίου ὁ 
αἴρων τὴν ἁµαρτίαν τοῦ κόσµου. 
 
 
 
Κασσιᾳ κανδιδατίσσῃ 
 
        Χρονία ἡ ἐπιστολὴ τῆς τιµιότητός σου, καὶ 
αὕτη/ἐγκλητική, καὶ πῇ µἐν ὑποταπεινουµένη, τῇ δὲ 
κατεξανισταµένη τῆς οὐθενότητος ἡµῶν, ὡς ἁπλῶς 
καὶ ἀνεξετάστως προσιεµένων τὰς κατὰ σοῦ 
διαβολάς, οὐ µὴν  
         
        ἀλλὰ καὶ ἀκρίτως ἐκφερόντων φωνάς, καὶ 
ταύτας ἐν τοῖς µάλιστα ἀναγκαίοις. ἡµεῖς δέ, 
κατειθισθέντες τοῖς τοιούτοις χαίρειν λέγειν, ἐκεῖνο 
δηλοῦµεν, ὅτι οὕτως ἀκούοµεν τὰ θρυλλούµενα ὡς 
παιδιάς τινας καὶ οὕτως λαλοῦµεν, οὐχ ὡς 
ἀνθρώποις ἀρέσκοντες, ἀλλὰ τῷ θεῷ τῷ δοκιµάζοντι 
τὰς καρδίας ἡµῶν, εἰ καὶ ἄλλως ἁµαρτωλοὶ 
τυγχάνοµεν· εἰ γὰρ Βαλαὰµ ὁ οἰωνοσκόπος οὐ παρὰ 
τὸ βούληµα τοῦ θεοῦ ἠνέσχετο ἀποκριθῆναι τῷ 
Βαλάκ, βασιλεῖ τῶν ἀλλοφύλων, πῶς ἡµεῖς, οἱ ἐν 
βαθµῷ ἱερωσύνης κείµενοι καὶ λόγον ὑφέξοντες ἐν 
ἡµέρᾳ κρίσεως ἀνθ᾽ ὧς ἐρωτώµενοι 
ἀποκριωούµεθα, δυνατὸν παρατετραµµένως 
φθέγγεσθαι τοῦ δέοντος; 
        Οὕτως οὖν ἀπεκρίθηµεν τοῖς ἐρωτήσασιν, οὐκ 
αὐτοὶ ἀφ᾽ ἑαυτῶν ἐπιτετραπότες τοῦτο κἀκεῖνο 

and again, you chafe because you are unable to endure your 
burning longing for the good confession, well then, may 
you be kept fervent in such dispositions! For assuredly, you 
know that nothing is so good and pleasant (Ps 132:2), as to 
suffer for the truth, and to make more and more profit from 
sufferings. For gold and silver, fame and a pleasant life, and 
all that it seems good to have among earthly things, are in 
no way among the beautiful, even if so called, since such 
things are ephemeral and perishing, dreamlike and 
shadowy. 

What follows then? Your choice of life as a lover of 
monastic life – after (meta), as you say, the persecution 
ceases. Such [news] was not strange to me, even if a 
stranger. Why so? Because anyone can deduce the 
consequences from the antecedents. The verification works 
both ways. If there is smoke, fire will necessarily come 
forth. Since there is already a confession of Christ, it is 
clear that the life of monastic perfection should blaze forth. 
Blessed are you either way. Only, do not expect the laying 
on of my hand, since I am a sinner, but of that hand, by 
whose sacred administering you will be hallowed. 

I send profuse greetings to her who brought you forth 
into the light through the fashioning of the true light (Jn 
1:9), like the mother of day (cf. Lk. 1: 78-79). The gifts I 
have received from her, along with those from you, I have 
dedicated to my Lord as a thanksgiving and supplication on 
behalf of you both. 

But perhaps I have overburdened you too much; so 
may he who takes away the sin of the world (Jn. 1:29) 
lighten you of your supposed burden. 

 
	
  
To Kassia Kandidatisse 

 
The letter of your honour was a long time coming, and 

it is accusatory at that: in one way displaying humility, and 
in another rising up against our nothingness, just as they do 
who hurl simply and without proof those accusations 
against you – and they too who are among your nearest and 
dearest. 

But we are used to fending off such accusations, and 
make it clear that we listen to these bickerings as to childish 
games, and that we so speak, not as pleasing human beings, 
but God who tests our heart (1 Thess. 2:4); even if in other 
respects we are a sinner. For if Balaam the seer did not dare 
to answer Balak, king of foreigners, against God’s will (cf. 
Num. 22-24), how can we, who are found in the order of 
priesthood, and on the day of judgment shall have to render 
account for the answers we gave when questioned, depart in 
what we say from what is due. 

 
 
 
 

        This is the way we answered your questions, not as 
from ourselves, maintaining that this or that is the case, as 
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γενέσθαι, ὡς αὐτὴ προήχθης εἰπεῖν. καὶ τί βούλει, 
πρὸς τὸ ἀρέσκον ἑκάστῳ ἐµπορικῶς ἡµᾶς 
ἀποκρίνεσθαι ἢ ὀρθοτοµοῦντας τὸν λόγον τῆς 
ἀληθείας; µὴ τοίνυν µήτε αὐτὴ πλήττου εἰς ἡµᾶς 
τοὺς ταπεινοὺς ἀκαίρως µήτε ἡ κυρία ἡ ἀδελφὴ µήτ᾽ 
ἄλλος, ὁ προαιρούµενος σκώπτειν καὶ διασύρειν 
ἡµᾶς,  
         
        ἀλλὰ γίνωσκε ὅτι καὶ τὸν ἀείµνηστον 
στρατηγὸν οὐκ ἐχθρωδῶς ἔχοµεν, ἀλλὰ καὶ µάλα 
ἀσπασίως, ὥσπερ καὶ τὴν ὁµόζυγον αὐτοῦ. 
λυπούµεθα δὲ καὶ ἀντεγκαλοῦµεν εἰκότως ὅτι ἡµεῖς, 
αἱ καὶ γνώσει διαφέρουσαι καῖ εὐλαβείας 
ἀντιποιούµεναι, οὐκ ἀληθινῇ ἀγάπῃ ἤχθητε ἐν τέλει 
πρὸς αὐτόν· ἐπεῖ ἔδει πρὸ πάντων καὶ ὑπὲρ πάντα τὸ 
σωτηριπῶδες τῆς ψυχῆς αὐτοῦ εἰς τὸ µετασχεῖν τῶν 
ἁγιασµάτων ἀγωνίσασθαι, τὰ ἄλλα πάντα σκύβαλα 
ἡγούµεναι, ὥστ᾽ ἂν εὑρεθῇ ἐν τῇ ὀρθοδόξῳ 
κοινωνιᾳ, ἐπειδὴ γέγραπται, ὅπου ἄν εὕρω σε, ἐκεῖ 
σε κρινῶ. 
        Ἡµεῖς µὲν οὕτως φρονοῦµεν καὶ λέγοµεν. εἰ δὲ 
ἄλλοι ἄλλως, αὐτοὶ κύριοι τῆς οἰκείας φωνῆς, καὶ 
ἡµείς γε σιωπῶµεν. οἶδεν Κύριος τοὺς ὄντας αὐτῷ, 
καὶ ἀποστήτω ἀπὸ ἀδικίας πᾶς ὁ ὀνοµάζων τὸ ὄνοµα 
Κυρίου, καθὰ γέγραπται. 
 
 
 

you were led to say. But what do you want then, that we 
answer like sellers in the market, aiming to please every 
comer, or that we rightly divide the word of truth (2 Tim. 
2:15)? Therefore, do not let yourself or the lady our sister, 
or any one else who wishes to mock and drag us about, 
attack our humble self without warrant. Know that we hold 
no enmity with the ever-memorable general, but rather 
peace, as we also with his spouse. 

But we are disappointed, and rightly make a cross-
accusation, that you who are indeed outstanding in 
knowledge, who strive after piety, are in the end not moved 
against him in true love, for before all and above all it was 
necessary that you strive after what was for the salvation of 
his soul, reckoning all else as rubbish (cf. Phil. 3:8), but 
that he might be a participator in the holy things and be 
found in the Orthodox communion, since it is written: 
wherever I find you, there I will judge you (Ez. 7:3). 

 
       
 
       This then, this the way we think, and the way we 
speak. But if others do otherwise, they are responsible for 
their own utterance, but let us keep silent. The Lord knows 
his own, and let everyone who names the name of the Lord 
abstain from injustice, as it is written (2 Tim. 2:19). 
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Φιλία 
 
Δύο φιλούντων τὴν ἐν Χριστῷ φιλίαν 
ἰσασµὸς οὐκ ἔνεστιν, ἀλλ᾽ ἔρις µᾶλλον. 
 
Φιλῳ φιλοῦντι χαρίζου τὸ φιλεῖσθαι, 
τῷ δ᾽ ἀγνώµονι εἰς κεκὸν τὸ φιλεῖθαι. 
 
Μέγα τὸ µικρόν, ἂν ὁ φίλος εὐγνώµῳν· 
τῷ δ᾽ ἀχαρίστῳ σµικρότατον τὸ µέγα. 
 
Εἰ θέλεις πάντως καὶ φιλεῖν καὶ φιλεῖσθαι, 
τῶν ψιθυριστῶν καὶ φθονερῶν ἀπέχου. 
 
Φίλος ἐν λύπαις συνὼν τοῖς φιλεστάτοις 
ὕφεσιν εὗρε τῶν σφοδρῶν ἀλγηδόνων. 
 
Φρόνιµον φίλον ὡς χρυσὸν κόλπῳ βάλλε, 
 
τὸν δ᾽ αὖ γε µωρὸν φεπῦγε καθάπερ ὄφιν. 
 
Φίλον φιλητὸς φιλοῦντα συναντήσας 
γέγηθε λαµπρῶς ὥσπερ ὄγκον εὑρὼν χρυσίου. 
 
Φίλος δ᾽ ὑψωθεὶς συνυψώσει τοὺς φίλους. 
 
 
Κρεῖσσον δὲ πάντως καὶ χρυσοῦ καὶ µαργάρων 
ἑσµὸς φιλούντων πρὸς φιλοῦντας γνησίως. 
 
Φραγµὸς πέφυκεν ἡ τῶν φίλων ἀγάπη. 
 
Πλοῦτος δ᾽ ἄχρηστος, ἐὰν µὴ φίλον ἔχῃ. 
 
Φίλος τὸν φίλον καὶ χώρα χώραν σῴζει. 
 
Φίλων φιλούντων ἐν λύπαις ὁµιλίαι 
ἡδύτεραι µέλιτος παντὸς καὶ ὄψου. 
 
Φιλον γνἠσιον δ᾽ ἡ περίστασις δείξει· 
οὐ γὰρ ἀποστήσεται τοῦ φιλουµένου. 
 
Φίλος λεγέθω ὁ φιλῶν ἄνευ δόλου, 
ὁ δ᾽ σὺν δόλῳ οὐ φίλος, ἀλλ᾽ ἐχθρός σοι. 
 
 

Friendship 
 
In a friendship that is [not] founded in Christ-loving 
Harmony is not possible, but rather strife. 
 
Give freely of friendship to a loving friend,  
but to an ungrateful one, friendship is vain. 
 
A little is the most, if the friend is grateful,  
but to the ungrateful the most is the least. 
 
If you want to love and to be loved completely,  
keep away from slanderers and the envious. 
 
A friend sharing his sufferings with his dearest  
friends finds relaxation from extreme distress. 
 
Take an understanding friend to your bosom as you would 
…..gold, 
but avoid the foolish one just as you would a serpent. 
 
One worthy of friendship when he meets a loving friend 
vigorously rejoices as if he found a large sum of money. 
 
A friend who becomes exalted will elevate his friends along 
…..with him. 
 
Far more valuable than gold and a cluster of pearls 
are friends, above all those who are genuinely friends. 
 
The love of friends forms a protective fence. 
 
Wealth is useless if one does not have a friend. 
 
A friend saves a friend and a place saves a place. 
 
The company of friends when friends are in distress 
is sweeter than all the honey and choice food. 
 
A crisis will reveal a true friend; 
for he will not desert the one who is his friend. 
 
Regard as a friend one who loves without cunning, 
on the other hand one who is cunning is not a friend but an 
…..enemy. 
 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
786 I will use Tripolitis’ translation for both Greek and English with modifications as needed.   
 
787 Line 45: ἡδωνῶν should be ἡδονῶν. 
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῞Ωσπερ σκοτεινὸς οἶκος οὐκ ἔχει τέρψιν, 
οὕτως πέφυκεν ὁ πλοῦτος ἄνευ φίλων. 
 
 
Μισῶ 
 
Μισῶ φονέα κρίνοντα τὸν θυµώδη. 
 
Μισῶ τὸν µιοχόν, ὅταν κρίνῃ τὸν πόρνον. 
 
Μισῶ κελεφὸν τὸν λεπρὸν ἐξωθοῦντα. 
 
Μισῶ τὸν µωρὸν φιλοσοφεῖν δοκοῦντα. 
 
Μισῶ δικαστὴν προσέχοντα προσώποις. 
 
Μισῶ πλούσιον ὡς πτωχὸν θρηνωδοῦντα. 
 
Μισῶ τὸν πτωχὸν καυχώµενον ἐν πλούτῳ. 
 
Μισῶ χρεσώστην ἀµερίµνως ὑπνοῦντα. 
 
Μισῶ κολοβὸν µακρὸν ἐξουθενοῦντα. 
 
Μισῶ τὸν µακρὸν, ἂν πελωλὸς τυγχάνῃ. 
 
Μισῶ τὸν ψεύστην σεµνηνόµενον λόγοις. 
 
Μισῶ µέθυσον πίνοντα καὶ διψῶντα. 
 
Μισῶ τὸν λίχνον ὡς όλιγοψιχοῦντα. 
 
Μισῶ γέροντα παίζοντα µετὰ νέων. 
 
Μισῶ ῥᾴθυµον καὶ τὸν ὑπνώδη µᾶλλον. 
 
Μισῶ τὸν ἀναίσχυντον ἐν παρρησίᾳ. 
 
Μισῶ τὸν πολυλόγον ἐν ἀκαρίᾳ. 
 
Μισῶ σιωπήν, ὅτε καιρὸς τοῦ λέγειν. 
 
Μισῶ τὸν πᾶσι συµµορφούµενον τρόποις. 
 
Μισῶ τὸν δόξης χάριν ποιοῦντα πάντα. 
 
 
Μισῶ τὸν λόγοις οὐκ ἀλεῖφοντα πάντας. 
 
 
Μισῶ µὴ ζητούµενον καὶ προσλαλοῦντα. 

Wealth without friends 
is a dark dwelling place in which there is no joy. 
 
 
I Hate 
 
I hate a murderer condemning the hot-tempered. 
 
I hate the adulterer when he judges the fornicator. 
 
I hate the leper who drives out the leprous. 
 
I hate the fool supposing to be a philosopher. 
 
I hate a judge who takes orders from individuals. 
 
I hate a rich man complaining as a poor man. 
 
I hate the poor man boasting as in wealth. 
 
I hate a debtor who sleeps unconcernedly. 
 
I hate a stunted individual who is contemptuous of height. 
 
I hate a tall man if he happens to be enormous. 
 
I hate the liar affecting a solemn air with words. 
 
I hate the drunk drinking and thirsting. 
 
I hate the gluttonous one as he lacks courage. 
 
I hate an old man who plays with youth. 
 
I hate a lazy person and more so the somnolent one. 
 
I hate the shameless individual in candid speech. 
 
I hate the verbose in an unsuitable time. 
 
I hate silence when it is a time for speaking. 
 
I hate the one who conforms to all ways. 
 
I hate the one who does everything for the sake of vain 
…..glory. 
 
I hate the one who does not encourage everyone with 
…..words. 
 
I hate the one who speaks before examining. 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
788 These lines are of doubtful authenticity according to Krumbacher, ‘Kassia,’ Sitzungberichte. 
 
789 This last word is illegible due to a rip in the manuscript. See Antonia Tripolitis. ed. and trans. Kassia The Legend, 
the Woman and Her Work. (New York & London: Garland Publishing, 1992), 135. 



	
   211	
  

 
 
 
 
 
25 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
5 
 
 
 
 
 
 
 
 
 
 
 
10 
 
 
 
 
 
 
 
 
 
 
 
 
 
5 
 
 
 
 
 
 
 

 
Μισῶ τὸν διδάσκοντα µηδὲν εἰδότα. 
 
Μισῶ φίλεχθρον· οὐ γὰρ φιλεῖ τὸ θεῖον. 
 
Μισῶ φειδωλὸν καὶ µάλιστα πλουτοῦντα. 
 
Μισῶ τὸν ἀγνώµονα καθὼς Ἰούδαν. 
 
Μισῶ τὸν µάτην συκοφαντοῦντα φίλους. 
 
 
Οἱ Ἀρµένιοι 
	
  
Τών Ἀρµενίων τὸ δεινότατον γένος 
 
ὕπουλόν ἐστι καὶ φαυλῶδες εἰς ἄγαν, 
 
µανιῶδές τε καὶ τρεπτὸν καὶ βασκαῖνον, 
 
πεφυσιωµένον πάµπλειστα καὶ δόλου πλῆρες· 
 
εἶπέ τις σοφὸς περὶ τούτων εἰκότως· 
 
Ἀρµένιοι φαῦλοι µὲν, κἂν ἀδοξῶσι, 
 
φαυλότεροι δὲ γίνονται δοξασθέντες, 
 
 
πλουτήσαντες δὲ φαυλότατοι καθόλου, 
 
 
ὑπερπλουτισθέντες {δὲ} καὶ τιµηθέντες 
 
φαυλεπιφαυλότατοι δείκνυνται πᾶσι. 
 
 
 
Ἀνὴρ 
	
  
Ἀνὴρ φαλακρὸς καὶ κωφὸς καὶ µονόχειρ, 
 
µογγίλαλός τε καὶ κολοβὸς καὶ µέλας, 
 
λοξὸς τοῖς ποσὶ καὶ τοῖς ὄµµασιν ἅµα 
 
ὑβρισθεὶς παρὰ τινος µοιχοῦ καὶ πόρνου, 
 
µεθυστοῦ, κλέπτου καὶ ψεύστου καὶ φονέως 
 
περὶ τῶν αὐτῷ συµβεβηκότων ἔφη· 
 
Ἐγὼ µὲν οὐκ αἴτιος τῶν συµβαµάτων· 
 
οὐ γὰρ θέλων πέφυκα τοιοῦτος ὅλως· 
 

 
I hate the one who teaches knowing nothing. 
 
I hate the quarrelsome one; for he does not respect the holy. 
 
I hate the miser and especially one who is wealthy. 
 
I hate the ungrateful one like Judas. 
 
I hate the one who rashly slanders friends. 
 
 
The Armenians 
 
The most powerful race of the Armenians 
 
is sly and excessively villainous, 
 
raging mad, unreliable and slanderous 
 
they are extremely conceited and full of tricks. 
 
A certain wise man appropriately said of them; 
 
the Armenians are wicked, if they are held in low esteem, 
 
but they become more wicked when they are highly 
…..regarded, 
 
when they become wealthy, they are on the whole the most 
…..wicked, 
 
and when they are exceedingly wealthy and honored 
 
they show in every way that they are the worst that it is 
…..possible to be. 
 
 
Man 
 
A man bald, dumb, and with only one hand, 
 
short, swarthy, and with a speech impediment, 
 
bowed legged and with crossed eyes 
 
when he was insulted by a certain adulterer and fornicator, 
 
drunk, thief, liar, and murderer 
 
because of his infirmities, said: 
 
‘I am not the cause of my misfortunes; 
 
for in no way did I want to be like this, 
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σὺ δὲ τῶν σαυτοῦ παραίτιος πταισµάτων· 
 
ἅπερ γὰρ οὐκ ἔλαβες παρὰ τοῦ πλάστου, 
 
ταῦτα καὶ ποιεῖς καὶ φέρεις καὶ βαστάζεις. 
	
  
 
Ἀνὴρ ἀληθὴς ἐκφεύγει πάντως ὅρκον. 
	
  
Ἀνδρὸς ἀληθούς ὁ λόγος ὥσπερ ὅρκος· 
ἀνδρὸς δὲ φαύλου καὶ τὸ ψεῦδος µεθ᾽ ὅρκου. 
	
  
Ἀνὴρ στοχαστὴς µάντις ἄριστός ἐστιν· 
τεκµαίρεται κινδύνους ἐκ τῶν πραγµάτων. 
	
  
Ἀνὴρ φρόνιµος ἐπικρατὴς ἀφρόνων, 
αὐτοκράτωρ δὲ τῶν παθῶν ὁ τοιοῦτος. 
	
  
Ἀνὴρ ὑψαύχην µισητὸς τοῖς ὁρῶσιν, 
ἐπέραστος δὲ τοῖς πᾶσι ταπεινόφρων. 
	
  
Φειδωλὸς ἰδὼν τὸν φίλον ἀπεκρύβη 
καὶ τοὺς οἰκέτας τὸ ψεύδεσθαι διδάσκει. 
	
  
Φεύγει φειδωλὸς συµπόσια τῶν φίλων. 
	
  
Φειδωλὸς ἅπας φίλους πτωχοὺς βαρεῖται. 
 
 
Πλοῦτος/Πενία 
 
Πλουτῶν πλήθυνον τοὺς φίλους ἐκ τοῦ πλούτου, 
 
ἵνα σου πτωχεύσαντος µὴ ἐκσπασθῶσιν. 
 
Πλοῦτος ἐπικάλυµµα κακῶν µεγίστων, 
ἡ δὲ πτωχεία πᾶσαν γυµνοῖ κακίαν. 
 
Κρεῖσσον πτωχεύειν ἢ πλουτεῖν ἐξ ἀδίκων. 
 
Πλοῦτον µὴ ζήτει, µηδ᾽ αὖ πάλιν πενίαν· 
ὁ µὲν γὰρ τὸν νοῦν φυσιοῖ καὶ τῆν γνῶσιν, 
ἡ δὲ τὴν λύπην ἀκατάπαυστον ἔχει. 
 
Ὁ πλοῦτον ἔχων καὶ µὴ διδοὺς ἐτέρῳ, 
ἐν οἶς εὐτυχεῖ, δυστυχεῖ δηλονότι 
εἰς ψυχικὸν φυλάττων ὄλεθρον τοῦτον. 
Ὁ δ᾽ αὖ πενίαν εὐχαριστίᾳ φέρων 
δυστυχῶν εὐτύχησεν εἰς τὸν αἰῶνα. 
 
 
Γυνή 
	
  
Γυνὴ µοχθηρὰ καὶ φίλεργος καὶ σώφρων 
τὴν δυστυχίαν νενίκηκε προδήλως· 
γυνὴ δὲ νωθρὰ καὶ µίσεργος καὶ φαύλη 

but you are in part the cause of your faults, 
 
as you did not receive from the creator 
 
these things that you do, endure, and dignify.’ 
 
 
An honest man avoids all oaths. 
 
The word of an honest man is like an oath; 
but of an evil man even the lie is with an oath. 
 
A keenly perceptive man is an excellent seer; 
he recognizes dangers from circumstances. 
 
A prudent man has mastery over the foolish, 
such a man is ruler of the passions. 
 
A stately man is hated by his viewers, 
handsome but humble to all. 
 
A miser seeing his friend hides from sight 
and teaches his household to lie. 
 
A miser avoids the entertainment of friends. 
 
A miser depresses all his poor friends. 
 
 
Wealth/Poverty 
 
When you become wealthy, increase your friends with your      
…..wealth, 
so that if you become poor, they might not fall away. 
 
Wealth covers the greatest of evils, 
but poverty strips all evil naked. 
 
It is better to be poor than to be rich unjustly. 
 
Don't seek wealth, or for that matter poverty; 
for one inflates the mind and judgment, 
the other brings unending grief. 
 
One who has wealth and does not give to another, 
is unfortunate in what he prospers, namely, 
in mental anguish maintaining his wealth. 
But one who endures poverty gracefully 
being unfortunate he has succeeded forever. 
 
 
Woman 
 
A woman industrious and prudent, although in hard times, 
definitely overcomes her misfortunes; 
but a woman lazy, idle, and mean, 
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τὴν κακὴν ὄντως ἐπεσπάσατο µοῖραν. 
	
  
Φῦλον γυναικῶν ὑπερισχύει πάντων· 
καὶ µάρτυς Ἔσδρας µετὰ τῆς ἀληθείας. 
	
  
Κακὸν ἡ γυνὴ κἂν ὡραία τῷ κάλλει· 
τὸ γὰρ κάλλος κέκτηται παραµυθίαν· 
εἰ δ᾽ αὗ δυσειδὴς καὶ κακότροπος εἴη, 
διπλοῦν τὸ κακὸν παραµυθίας ἄτερ. 
	
  
Μέτριον κακὸν γυνὴ φαιδρὰ τῇ θέᾳ, 
 
ὅµως παρηγόρηµα τὸ κάλλος ἔχει· 
εί δ᾽ αὗ καὶ γυνὴ καὶ δύσµορφος ὑπάρχει, 
φεῦ τῆς συµφορᾶς, φεῦ κακῆς εἱµαρµένης. 
 
 
Κάλλος 
	
  
Ῥανίδα τύχης εἰκότως αἱρετέον 
ἢ κάλλος µορφής ἄγαν ἐξῃρηµένον. 
	
  
Χάριν κεκτῆσθαι κρεῖττον παρὰ κυρίου 
ἤπερ ἀχαρίτωτον κάλλος καὶ πλοῦτον. 
	
  
Κάλλος πέφυκεν εὔχροια πρὸ τῶν ὅλων, 
ἔπειτα µερῶν καὶ µελῶν συµµετρία. 
 
 
Φθόνος 
	
  
Ὥσπερ ἔχιδνα ῥήσσει τῂν τετοκυῖαν, 
οὕτως ὁ φθόνος τὸν φθονοῦντα ῥηγνύει. 
	
  
Ἀρχὴ τοῦ φθόνου τῶν καλῶν εὐτυχία· 
µηδὲν κερδαίνων ὁ φθόνος [ἀποκάµνει]. 
	
  
Ἀνδρὸς φθονεροῦ µέµηνεν ἡ καρδία. 
	
  
Ἕξελε πᾶς τις τοῦ φθόνου τὸ στοιχεῖον· 
{τὸν} θάνατόν φηµι· καὶ φέρει τοῦτον φθόνος· 
πολλοῖς γὰρ συµβέβηκεν ἐκ φθόνου φόνος. 
	
  
Φθόνε κάκιστε, τίς ὁ τεκών σε, φράσον, 
καἰ τίς ὁ πατάσσων σε καὶ διαρρήσσων; 
Ἐµὲ τέτοκε πάντως κενοδοξία, 
πατάσσει δέ µε φιλαδελφία δῆλον, 
διχάζει δέ µε Θεοῦ φόβος εἰς τέλος 
καὶ διαρρήσσει ταπείνωσις εἰς ἅπαν. 
	
  
Φθονεῖν µὴ δῶς µοι, Χριστέ, µέχρι θανάτου, 
τὸ δὲ φθονεῖσθαι δὸς µοι· ποθῶ γὰρ τοῦτο, 
τὸ δὲ φθονεῖσθαι πάντως ἐν ἔργοις θείοις. 
	
  
Πᾶς µνησίκακος καὶ φθονερὸς προδήλως· 
γεννήτρια γὰρ µνησικακία φθόνου. 

actually causes misfortune. 
 
Esdras is witness that women 
together with truth prevail over all. 
 
It is not good for a woman to be beautiful; 
for beauty is distracting; 
but if she is ugly and ill mannered, 
without distraction it is twice as bad. 
 
It is moderately bad for a woman to have a radiant 
…..countenance, 
yet beauty has its consolation; 
but if a woman is ugly, 
what misfortune, what bad luck. 
 
 
Beauty 
 
One should prefer a drop of luck 
than great beauty. 
 
It is better to possess grace from the Lord, 
than beauty and wealth that does not gain grace. 
 
First comes beauty of countenance, 
and then a well-proportioned body and limbs. 
 
 
Envy 
 
Just as a viper tears apart the one who bore it, 
so envy tears a part the envious one. 
 
The success of the accomplished is a cause for envy; 
envy fails, gains nothing. 
 
The heart of the envious man rages with wrath. 
 
Drive out every rudiment of envy; 
I believe envy even brings death; 
For murder from envy has happened to many. 
 
Tell, most evil envy, who bore you 
and who can smite and destroy you? 
Vanity definitely has borne me, 
brotherly love surely smites me, 
fear of God completely tears me apart, 
and humility totally destroys me. 
 
Christ, until death, let me not be envious, 
but let me be envied; this I desire, 
to be envied at least for good deeds. 
 
All who bear malice and envy are obvious; 
for malice is the parent of envy. 
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Μωρός 
	
  
Οὐκ ἔστι µωρῷ φάρµακον τὸ καθόλου 
οὐδὲ [καὶ] βοήθεια πλὴν τοῦ θανάτου. 
µωρὸς τιµηθεὶς κατεπαίρεται πάντων, 
 
ἐπαινεθεὶς δὲ θρασύνεται [καὶ] πλέον. 
ὡς γὰρ ἄπορον κάµψαι κίονα µέγαν, 
οὕτως οὐδ᾽ ἄνθρωπον µωρὸν µεταποιεῖς. 
	
  
Γνῶσις ἐν µωρῷ πάλιν ἄλλη µωρία· 
γνῶσις ἐν µωρῷ κώδων ἐν ῥινὶ χοίρου. 
	
  
Δεινὸν τὸν µωρὸν γνώσεώς τι µετέχειν· 
ἤν [δὲ] καὶ δόξης, δεινότατον εἰς ἅπαν· 
ἢν δὲ καὶ νέος ὁ µωρὸς καὶ δυνάστης, 
παπαῖ καὶ ἰώ, φεῦ καὶ οὐαὶ καὶ πόποι. 
	
  
Οἴµοι, κύριε, µωροῦ σοφιζοµένου· 
ποῦ τις τράποιτο; ποῦ βλέψοι; πῶς ὑποίσοι; 
	
  
 
Μωρὸς πάντως πέφυκε περισσοπράκτωρ· 
µωρὸς βαλὼν πέδιλα πανταχοῦ τρέχει. 
	
  
Κρεῖσσον τῷ µωρῷ πάµπαν µὴ γεγεννῆσθαι 
ἢ γεννηθέντα τῇ γῇ µὴ βηµατίσαι, 
ἀλλὰ συντόµως Ἅιδῃ παραπεµφθῆναι. 
	
  
Μωροῖς φρόνιµος συνδιάγειν οὐ σθένει· 
 
ἀτονήσει γὰρ τῇ τούτων ἀντιθέσει, 
ἢ πῶς τὴν τούτων θρασύτητα νικήσοι; 
Αὶρετώτερον φρονίµοις συµπτωχεύειν 
ἤπερ συµπλουτεῖν µωροῖς καὶ ἀπαιδεύτοις. 
καὶ µοὶ δοίη γε Χριστὸς συγκακοθχεῖσθαι 
φρονίµοις ἀνδράσι τε καὶ σοφωτάτοις 
ἤπερ συνευφραίνεσθαι µωροῖς ἀλόγοις. 
 
 
Διάφορα 
 
Πάντας δ᾽ ἀγάπα· µὴ θάρρει δὲ τοῖς πᾶσιν. 
 
Γάλα καὶ µέλι συγγενῶν ὁµιλίαι. 
 
Σύνεσις παίδων γερόντων ὁµιλίαι. 
 
Ἀσκανδάλιστος βίος ἦ πλοῦτος µέγας. 
 
[Στοργὴ κολάκων ὡς γραπτὴ πανοπλία 
πλανῶσιν [γὰρ] ὑµᾶς ἡδοναῖς ἐπαινέται.] 
 
Θυµὸς πέφυκε τῶν κακίστων τὸ πέρας· 

 
 
Stupidity 
 
There is absolutely no cure for stupidity 
nor help except for death. 
A stupid person when honored is arrogant towards 
…..everyone, 
and when praised becomes even more over-confident. 
Just as it is impossible to bend a great pillar, 
so it is to change a stupid person. 
 
Knowledge in a stupid person is further stupidity; 
knowledge in a stupid person is a bell on a pig's nose. 
 
It is terrible for a stupid person to possess some knowledge; 
and if he has an opinion, it's even worse; 
but if a stupid man is young and in a position of power, 
alas and woe and what a disaster. 
 
Woe, oh Lord, if a stupid person attempts to be clever; 
where does one flee, where does one turn, how does one 
…..endure? 
 
A stupid person is always inclined to overdo: 
Putting on a pair of shoes he runs everywhere. 
 
It is better if a stupid person is never born 
but if born, may he not walk on the earth 
but soon afterwards be sent to Hades. 
 
An association between a sensible person and a stupid 
…..person cannot endure; 
for it will weaken by their antithesis, 
how can it overcome their impudence? 
It is better to be poor with sensible people 
than to be rich with stupid and ignorant ones. 
May Christ grant me to endure adversity 
with sensible and prudent men 
than to rejoice together with irrational, stupid ones. 
 
 
Miscellaneous 
 
Love everyone, but don't trust all. 
 
The company of family is like milk and honey. 
 
The sagacity of children is the discussion of the old. 
 
Better an inoffensive life than great wealth. 
 
The affection of flatterers is like a painted suit of armor; 
for it commends you with deceptive delights.788 
 
Anger generates the worst of evils; 
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θυµὸς οὐ τιµᾷ φιλίαν, οὐκ αἰδεῖται. 
 
Εὐηµερῶν δ᾽ ἐκδέχου καὶ δυστυχίαν· 
εἰς δυστυχίαν δ᾽ ἐµπεσὼν γενναίως φέρε. 
 
Μόνος µονυθεὶς ὁ τὰς ὀδύνας ἔχων 
διπλῆν ἔχει σκότωσιν καὶ ῥᾳθυµίαν. 
 
Μέγα φάρµακον τοῖς πενθούσιν ὑπάρχει 
τῶν συναλγοῦντων τὸ δάρκυον καὶ ῥῆµα. 
 
Βάσανον ἔχει τὴν ζωὴν ὁ ἐν λύπαις. 
 
Εἰ τὸ φέρον σε φέρει, φέρου καὶ φέρε· 
εἰ δὲ τὸ φέρον σε φέρει καὶ σὺ οὐ φέρεις, 
σαυτὸν κακώσεις καὶ τὸ φέρον σε φέρει. 
 
Πρὸς κέντρα µὴ λάκτιζε γυµνοῖς ποσί σου· 
ἐπεὶ τὰ κέντρα µηδαµῶς καταβλάψας 
σαυτὸν τρώσειας καὶ πόνον ὑποστήσῃ. 
 
Κρεῖσσον µόνωσις τῆς κακῆς συνουσίας. 
 
Κρεῖσσον καὶ νόσος τῆς κακῆς εὐεξίας. 
 
Κρεῖσσον ἀσθενεῖ ἢ κακῶς ὑγιαίνειν. 
 
Κρεῖσσον σιωπᾶν ἢ λαλεῖν ἃ µὴ θέµις. 
 
ἐκ σιωπῆς γὰρ οὐ κίνδυνος, οὐ µῶµος, 
οὐ µετάµελος, οὐκ ἔγκλησις, οὐχ ὅρκος. 
 
Μέγα τὸ κέρδος τῆς καλῆς συµµετρίας. 
 
Εἰ µισείς τὸ ψέγεσθαι, τινὰ µὴ ψέξῃς. 
 
Πᾶς πολύορκος εἰς ψευδορκίαν πίπτει. 
 
Κακὸν ὀµόσαι, χεῖρον ἐπιορκῆσαι. 
 
Χρὴ παντάπασι φυλάττεσθαι τὸν ὅρκον. 
 
Πάς φιλόνεικος πληθύνει καὶ τοὺς ὅρκους· 
πᾶς φιλόνεικος καὶ θυµὸν συνεισφέρει. 
 
Ἐν δ᾽ ἀµφιβόλοις νεύει πᾶς τις ἐχέφρων. 
[καὶ φεύγει πάµπαν τοὺς ἐχθραίνοντας µάτους.] 
 
[Εὑρὼν δυστυχὴς χρυσίον εἷλε τοῦτο 
καὶ γέγονε κίνδυνος ἐκ τούτου τούτῳ· 
ὁ δ᾽ εὐτυχής, κἂν ὄφιν εὕρῃ ζῶντα, 
εῖς ὄφελος γίνεται τούτῳ καὶ κέρδος.] 
 
Σπάνιόν ἐστι τοῦ ἀγαθοῦ ἡ κτῆσις, 
τοῦ δ᾽ αὖ γε κακοῦ λίαν εὐχερεστάτη. 
 

anger neither honors friendship, nor is ashamed. 
 
Be happy but also expect misfortune; 
and if you fall into misfortune endure it nobly. 
 
A solitary man when abandoned has a twofold distress; 
he suffers from both gloom and indifference. 
 
A powerful remedy for those in mourning 
is the tears and word of those sharing in their sorrow. 
 
A person in distress considers life a trial. 
 
If destiny bears you, bear with it and be bourn; 
but if destiny bears you and you do not bear with it, 
you harm yourself, but destiny still bears you. 
 
Don't kick against the pricks with your bare feet; 
since you can’t damage the pricks in any way 
you will only hurt yourself and be in pain. 
 
Solitude is better than bad company. 
 
Illness is better than poor ability. 
 
It is better to be needy than to fare poorly. 
 
It is better to be silent than to speak of things that are not 
…..lawful: 
for there is no danger from silence, no blame, 
no regret, no accusation, no oath. 
 
There is great gain from harmony. 
 
If you hate blame, don’t blame anyone. 
 
Anyone who swears a lot falls into perjury. 
 
It is wrong to confirm by oath, worse to swear falsely. 
 
It is absolutely necessary to keep an oath. 
 
Every contentious individual also multiples oaths; 
every contentious individual improperly uses anger. 
 
Any sensible person when in doubt  
completely avoids suspicious pursuits. 
 
An unlucky person when he finds a piece of silver, seizes it 
and incurs danger from it; 
but for a lucky person, even a live snake 
becomes a profit and gain for him. 
 
The possession of good is rare, 
but on the other hand evil is very available. 
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Δυστυχὴς ἅπας ἐν πᾶσι κονδυλίζει, 
τῷ δ᾽ εὐτυχεῖ πέφυκεν εὐθὺ τὰ πάντα. 
 
 
Περιστάσειν ἐµπίπτων µὴ ἐκλύου· 
πάντως γὰρ οὐδὲν Θεοῦ πάθοιµεν δίχα. 
 
Ὑβριζόµενος καὶ τὰ ἶσα µὴ λέγων 
σοφὸς δειχθήσῃ καὶ φρόνιµος εἰς ἄγαν. 
 
Ἀπαιδευσίας µῆτηρ ἡ παρρησία· 
παρρησία λέγεται παρὰ τὸ ἶσον· 
πέρα γάρ ἐστι τοῦ ἴσου καὶ τοῦ µέτρου. 
 
Ἤνεγκέ µοί τι κέρδος ἡ δυσπραξία, 
ὥσπερ τὸν χρυσὸν ἐν πυρὶ δοκιµάζεις. 
 
Φύσις πονηρὰ χρηστὸν ἧθος οὐ τίκτει. 
 
Κρεῖσσον ἀληθῶς ἐπιφυλλὶς δικαίου 
ἤπερ τρυγητὸς ἀσεβῶν παρανόµων. 
 
Κρεῖσσον ἡττπασθαι τοῦ νικᾶν ἀπεικότως. 
 
Κρεῖσσον ὀλίγον καλὸν ἐξ εὐνοµίας 
ἢ τὸ πολλοστὸν ἀπὸ παρανοµίας. 
 
Κακοῖς συνεῖναι πάµπαν οὐκ ἐξισχύει 
ὁ κεκτηµένος µισοπόνηρον γνώµην. 
 
Ἐνεργεία µὲν τῶν πονηρῶν δαιµόνων, 
τῇ τοῦ Θεοῦ δὲ πάντως παραχωρήσει 
κακοποιοῦσιν οἱ κακοὶ τοὺς βελτίους 
πρὸς τὸ δειχθῆναι τούτους εὐριζοτέρους. 
 
Τῆς λ[αθροβού]λ[ου] κρείττων ἀγάπης µάχη· 
φυλάττεται γὰρ πᾶς τις ἐκ τῆς δευτέρας, 
εἰς δὲ τὴν πρώτην πλανηθεὶς *σι*. 
 
Πᾶν τὸ βιλασθὲν τάχος ἐκκλίνει πάλιν, 
τὸ δ᾽ αὖ φυσικὸν καὶ µόνιµον ὑπάρχει. 
 
Ῥᾴδιόν ἐστι τὸ κακὸν τοῦ βελτίου· 
τὸ γὰρ ἀγαθὸν ἔοικεν ἀναφόρῳ, 
τὸ δ᾽ αὖ πονηρὸν οἷον τῷ κατηφόρῳ· 
καὶ πᾶς τις οἶδε, πόσον κατωφορίζειν 
εὐκοπώτερον ἤπερ άναφορίζειν. 
 
Ποθεῖς ἐπαίνους ἐπαινετέα πρᾶττε! 
 
 
Περὶ µοναχῶν 
	
  
Μοναχός ἐστιν ἑαυτὸν µόνον ἔχων. 
 
Μοναχός  ἐστι µονολόγιστος βίος. 

An unfortunate man finds every difficulty in all things, 
but to a fortunate one everything immediately falls into 
…..place. 
 
Falling upon difficult situations, don’t despair; 
for nothing happens to us without the will of God. 
 
When insulted and maligned, 
a wise person will behave very sensibly. 
 
Excess is the mother of ignorance; 
excessiveness means contrary to equal balance 
for it is beyond equality and moderation. 
 
Tell me of what advantage is bad luck; 
it's like testing gold in the fire. 
 
A wicked nature does not engender good moral character. 
 
The discarded grapes of a just man are truly better 
than the vintage of an unjust and profane one. 
 
It is better to be defeated than to win unfairly. 
 
A little gain obtained legally 
is better than much gotten illegally. 
 
It is not possible for someone 
who hates dishonesty to associate with evil persons. 
 
When confronted with the activity of evil powers, 
that of God will withdraw completely; 
the bad will harm the good 
in order to show that they are more strongly established. 
 
Strife is better than a secret love; 
for everyone guards against the one, 
but wanders into the other....789 
 
Any thing forced deteriorates again quickly, 
but what comes naturally lasts. 
 
Evil is easier than good; 
for the good is like a steep ascent, 
but evil is more a declivity; 
and everyone knows how much easier 
it is to descend than to ascend. 
 
Do you wish praise? Act praiseworthy! 
 
 
Concerning Monachoi 
 
Monachos is having only yourself. 
 
Monachos is a single-thought life. 
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Μοναχός  ἔχων βιωτικὰς φροντίδας 
οὖτος πολλοστός, οὐ µοναχὸς κεκλήσθω. 
 
Μοναχοῦ βίος κουφότερος ὀρνέου. 
 
Μοναχοῦ βίος περιεργίας ἄνευ. 
 
Μοναχοῦ βίος εἰρηνικὸς διόλου. 
 
Μοναχοῦ βίος ἀτάραχος καθάπαξ. 
 
Μοναχοῦ βίος ἡσύχιος διόλου. 
 
Μοναχός ἐστι πεπαιδευµένη γλῶττα. 
 
Μοναχός ἐστι µὴ πλανώµενον ὄµµα. 
 
Μοναχός ἐστι νοῦς κατεστηριγµένος. 
 
Μοναχός ἐστιν ἀπαράνοικτος θύρα. 
 
Μοναχός ἐστι στηριγµὸς ἀστηρίκτων. 
 
Μοναχός ἐστι καθίστορον βιβλίον 
δεικνύον ὁµοῦ τοὺς τύπους καὶ διδάσκον. 
 
 
Βἰος µοναστοῦ λύχνος φαίνων τοῖς πάσι. 
 
Βίος <µονα>στοῦ ὁδηγὸς πλανωµένων. 
 
Βίος µοναστοῦ φυγαδευτὴς δαιµόνων. 
 
Βίος µοναστοῦ θερ<π>ευτὴς ἀγγέλων. 
 
Βίος µοναστοῦ πρὸς δόξαν Θεοῦ µόνου. 
 
 
Τάξις ἀρίστη τοῦ παντὸς πὰν ἀρχοµένου 
<καὶ> τελειοῦντος πᾶν ἔργον τε καὶ ῥήµα 
θεὸν ποιεῖσθαι τὴν ἀρχὴν καὶ τὸ τέλος. 
 
 
Τί εἶναι µοναχός 
 
Σήµερον ἐν τῷ κόσµῳ 
καὶ αὔριον ἐν τῷ ταφῳ:- 
µνήµη θανάτον, χρησιµεύει τῷ βίῳ. 
 
Μοναχὸς ἐστὶ νόυς ἡγνισεµένος 
καὶ κεκαθαρµένον στόµα. 
 
Μοναχὸς ἐστὶ τάξις καὶ κατάστασις  
ἀσωµάτων ἐν σώµατι ὑλικῷ 
καὶ ῥυπαρῷ ἐκτελουµένη. 

 
Monachos having worldly concerns has been called  
many names but not monachos. 
 
Monachos’ life is more unencumbered than that of a bird. 
 
Monachos’ life is without curiosity. 
 
Monachos’ life is always peaceful. 
 
Monachos’ life is absolute calm. 
 
Monachos’ life is always solidarity. 
 
Monachos is a restrained tongue. 
 
Monachos is a firmly fixed mind. 
 
Monachos is a non-wandering eye. 
 
Monachos is a completely shut door. 
 
Monachos is a support of the unsupported. 
 
Monachos is an established book, 
showing the model to be imitated and teaching at the same 
…..time. 
 
The life of a monastic is a lamp brining light to all. 
 
The life of a monastic is a guide to those led astray. 
 
The life of a monastic is a banisher of demons. 
 
The life of a monastic is a servant of the angels. 
 
The life of a monastic is a devoted solely to the 
…..glorification of God. 
 
The excellent order at the beginning of the whole  
and the completion of every word and deed  
postulates God the beginning and the end. 
 
 
What is a Monachos? 
 
Today in the world  
and tomorrow in the grave,  
the thought of death consumes life. 
 
Monachos is a purified mind  
and a cleansed mouth. 
 
Monachos is order and a state  
of bodilessness achieved in a  
material and unpurged body. 
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Μοναχὸς ἐστίν, ἄγγελος ἐπίγειος ἐξόχως 
τε καὶ κυρίςω καὶ ἄνθρωπος οὐράνιος. 
 
Μοναχὸς ἐστίν, ὁ µένων ἄχρι τέλους 
τῇ τε κακοπαθείᾳ καὶ τοῖς λυπηροῖς, 
εἴγε ἄχος ἐστι λύπη, ἀφωνίαν 
ἐµποιοῦσα. 
 
Μοναχὸς ἐστίν, λήθη παντελὴς 
καὶ ἀναισθησία τῶν καταρθουµένων. 
 
Μοναχὸς ἐστίν, οἶκος Θεοῦ, καθέδρα 
βασιλική, παλάτιον τῆς ἁγίας Τριάδος. 
 
Μοναχὸς ἐστίν, ἀπόκρυφος νοῦς. 
 
Μοναχὸς ἐστὶ κιθάρα πνευµατική ὄργανον 
ἀνακρουόµενον ἐµµελῶς. 
 
Μοναχὸς ἐστί, πάλη σαρκός, κατὰ τὸ 
εἰρηµένον, οὐκ ἔστιν ἡµῖν ἡ πάλη 
πρὸς αἷµα καὶ σάρκα νόει τὸ ῥητὸν 
καὶ µὴ παράτρεχε τοῦτο γὰρ καὶ 
πολλῆς δεῖται τῆς προσοχῆς. 
 
Μοναχὸς ἐστίν, ὃς οὐ φοβεῖται τὸν Θεόν, 
ἀλλ᾽ ἀγαπᾷ αὐτόν ἡ γὰρ τελεία 
ἀγάπη ἔξω ῥίπτει τὸν φόβον. 
 
Μοναχὸς ἐστί, νεκρὸς περιπατῶν. 
 
Μοναχὸς ἐστί, θνῆσις ἑκούσιος κόσµου. 
 
Μοναχὸς ἐστῖν ἐκεῖνος, ὁ ἀεὶ ἀναβάσεις 
ἐν τῇ καρδίᾳ διατιθέµενος. 
 
Μοναχὸς ἐστίν, ἑκούσιος δίψα, µόνα 
διψῶν τὰ οὐράνια καὶ πρὸς τὰ 
µέλλοντα χάριτι τοῦ Παναγάθου Θεοῦ 
τὸν νοῦν ἐντεῦθεν ἀπάρας. Ξένην 
δεὶ ἑορτὴν ὁ τοιοῦτος πανηγυρίζει 
τε καὶ ἑορτάζει µακάριος ὁ τούτου 
τυχών ἐκεῖνος µόνος οἶδεν ἑτέρους 
διδάξαι τε καὶ φωτίσαι καὶ πρὸς 
τὴν βασιλείαν καθοδηγῆσαι ἐν Χριστῷ 
Ἰησοῦ τῷ Κυρίῳ ἡµῶν, µεθ´ ὅν τῷ 
Πατρὶ σὺν ἁγίῳ Πνεύµατι. 
 
Μοναχὸς ἐστὶ φιλία νηστείας ἔχθρα τῶν ἡδωνῶν.787 
Μοναχὸς ἐστί, µῖσος παθῶν, ἀγάπη καλῶν. 
Μοναχὸς ἐστίν, εὖχος χριστιανῶν. 
 

 
Monachos is above all, an earthly angel  
and in control; a godly man. 
 
Monachos is one who throughout misery  
and painful situations, if pain is  
really a sad plight, remains  
silent. 
 
Monachos is a complete forgetting  
and indifference to accomplishments. 
 
Monachos is a house of God, a royal  
throne, palace of the Holy Trinity. 
 
Monachos is a concealed mind. 
 
Monachos is a spiritual lyre, an  
instrument harmoniously played. 
 
Monachos is a struggle with the flesh, as it  
has been stated, to me the struggle is not  
with blood and flesh; know the Scriptures  
and don't treat them cursorily, for it is this  
that is in need of much attention. 
 
Monachos is one who does not fear God  
but loves him; for complete love  
casts out fear. 
 
Monachos is a walking corpse. 
 
Monachos is a voluntary death of the world. 
 
Monachos is one who, in his heart, is always disposed to 
the spiritual ascents. 
 
Monachos is voluntary thirst,  
thirsting only after the heavenly  
and the things to come through grace  
of the absolutely good God; therefore his  
mind is lifted high. Such an individual always  
attends and celebrates a wonderful festival;  
blessed is he who succeeds in this.  
He alone knows how to teach and enlighten others  
and lead them to the Kingdom of Jesus  
Christ our Lord, who is with the  
Father and with the Holy Spirit. 
 
Monachos is a friend of fasting, enemy of pleasure. 
Monachos is hatred of the passions, love of the good. 
Monachos is the pride of the Christians. 
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ΜΗΝ ΣΕΠΤΕΜΒΡΙΟΣ 
 
Τῇ Α΄ Συµεὼν τοῦ Στυλίτου 
(ἐις τὸν ἑσπερινόν) 
 
᾽Εκ ρίζης ἀγαθῆς 
ἀγαθὸς ἐβλάστησε καρπὸς, 
ὁ ἐκ βρέφους ίερὸς Συµεὼν, 
χάριτι µᾶλλον ἢ γάλακτι τραφείς 
καὶ ἐπὶ πέτραν τὸ σωµα ὑψώσας, 
πρὸς θεὸν δὲ ύπερυψώσας τὴν διάνοιαν, 
αἰθέριον διεδοµήσατο ταῖς ἀρεταῖς ἐνδιαίτηµα 
καὶ ταῖς θείαις Δυνὰµεσι συµµετεωροπορῶν, 
Χριστοῦ γέγονεν οἰχητήριον τοῦ Θεοῦ 
καὶ Σωτῆρος τῶν ψυχῶν ἡµῶν. 
 
῾Η τῶν λειψάνων σου θήκη, 
Πανεύφηµε πάτερ, 
πηγάζει ἰάµατα 
καὶ ἡ ἀγία σου ψυχὴ ἀγγέλοις συνοῦσα, 
ἀξίως ἀγάλλεται. 
Ἔχων οὖν πρὸς Κύριον, ὅσιε, παρρησίαν, 
 
καὶ µετὰ τῶν Ἀσωµάτων χορεύων ἐν οὐρανοῖς, 
 
αὐτὸν ἱκέτευε σωθῆναι τὰς ψυχὰς ἡµῶν. 
 
 
Τῇ ΚΔ΄ Θέκλης Μεγαλοµάρτυρος 
(ἐις τὸν ὄρθρον)  
 
Νυµφίον ἔχουσα ἐν οὐρανοῖς Χριστὸν τὸν Θεὸν  
.....ἡµῶν, 
νυµφῶνος κατεφρόνησας τοῦ ἐπιγείου καὶ 
.....µνηστῆρος, 
Θέκλα πρώταθλε, 
ταῖς γὰρ µητρῴαις θωπείαις ἐµφρόνως µὴ πεισθεῖσα. 
Παύλῳ ήκολούθησας, 
ἐπ᾽ ὤµων ἀραµένη τὸ σηµεῖον τοῦ σταυροῦ 
καὶ τὸ µὲν πῦρ οὐκ ἐνάρκησας, 
τῶν δὲ θηρῶν τὴν ὠµότητα εἰς ἡµερότητα 
.....µετέβαλες, 
φώκας δὲ ἀπενέκρωσας τῇ ἐν Χριστῷ καταδύσει 
τοῦ ἁγίου Βαπτίσµατος. 
Ἀλλ᾽ ώς ἐν ἄθλοις γενναίοις διαπρέψασα, 
µὴ διαλείπῃς πρεσβεύουσα ἀπαύστως τῷ Κυρίῳ 

September 
 
Symeon the Stylite (September 1) 
(at Vespers) 
 
From a good root  
a good fruit has grown 
Simeon, holy from birth, 
you were nourished on grace rather than milk; 
and you lifted your body high upon a pillar, 
and your thoughts even higher towards God, 
you lodged on high and lived with the virtues, 
and walked on air together with the Divine Powers. 
Υou became a dwelling place of Christ God 
and Savior of our souls. 
 
The tomb of your relics, 
Oh praiseworthy father, 
gushes forth with remedies; 
and your holy soul resides with the angels, 
deservedly glorified. 
Since you have a special relationship with the Lord, Holy             
…..One, 
and take part with the spiritual beings in the heavenly  
…..chorus, 
beseech him to save our souls. 
 
 
Great-martyr Thekla (September 24) 
(at the Orthros) 
 
You rejected the earthly suitor and bride-chamber, 
 
first among martyrs, Thekla, 
 
and took a heavenly bridegroom, Christ our God. 
You were not persuaded by a mother’s coaxing. 
But wisely you followed Paul, 
and lifted the banner of the Cross on your shoulders; 
Thus the fire did not take hold of you, 
you converted the savagery of the beasts to gentleness, 
 
you destroyed the seals by your immersion in Christ 
as in the Holy Baptism. 
Since you were so outstanding in the noble struggle, 
don’t neglect to intercede unceasingly with the Lord 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
790 I will use Tripolitis’ translation for both Greek and English with modifications as needed. 
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ὑπὲρ τῶν πίστει ἐκτελούντων 
τὴν ἀεισέβαστον µνήµην σου. 
 
 
ΜΗΝ ΟΚΤΩΒΡΙΟΣ 
 
Τῇ Η΄ Πελαγίας τῆς Ὄσίας 
(ἐις τὸν ἑσπερινόν) 
 
Ὅπου ἐπλεόνασεν ἡ ἀµαρτία, 
ὑπερεπερίσσευσεν ἡ χάρις, 
καθὼς ὁ ἀπόστολος διδάσκει 
ἐν προσευχαῖς γὰρ καὶ δάκρυσι, Πελαγία, 
τῶν πολλῶν πταισµάτων τὸ πέλαγος ἐξήρανας, 
καὶ τὸ τέλος εύπρόσδεκτον τῷ Κυριῳ διὰ τῆς 
.....µετανοίας πρασήγαγες 
καὶ νῦν τούτῳ πρεσβεύεις ὑπὲρ τῶν ψυχῶν ἡµῶν. 
 
 
MHN ΝΟΕΜΒΡΙΟΣ 
 
Τῇ ΙΕ' Γουρία, Σαµωνᾶ καὶ Ἀβίβου 
 
(ἐις τὸν ἑσπερινόν) 
 
῾Η Ἔδεσσα εὐφραίνεται 
ὅτι ἐν τῇ σορῷ τῶν ἁγίων ἐπλουτίσθη, 
Γουρία, Σαµωνᾶ καὶ Ἀβίβου 
καὶ τὸ φιλόχριστον ποίµνιον 
συγχαλουµένη βοᾷ. 
Δεῦτε φιλοµάρτυρες λαµπρύνθητε 
ἐν τῇ µνήµῃ τῇ φαιδρᾷ. 
Δεῦτε, ὦ φιλέορτοι, φωτίσθητε, 
Δεῦτε ίδετε φωστῆρας οὐρανίους 
ἐν γῇ περιπολεύοντας· 
Δεῦτε καὶ ἀκούσατε 
οἷον θάνατον πικρὸν 
οἱ γενναῖοι ἀδάµαντες ὑπέστησαν 
διὰ τὴν ἀτελεύτητον ζωήν. 
Διὸ καὶ ἐγγυηταὶ ὄντες τῆς ἀληθείας 
κόρην διέσωσαν ἐν µνήµατι ζῶσαν βεβληµένην· 
 
καὶ τὸν τούτοις ἀθετήσαντα παµµίαρον 
τῷ ὀλέθρῳ παρέδωκαν 
ὡς φονέα καὶ ἀνελεήµονα. 
καὶ ἐκτενπως δυσωποῦσι 
τὴν παναγίαν Τριάδα, 
τοῦ ρυσθῦναι ἐκ φθορᾶς καὶ περιασµῶν 
καὶ παντοίων κινδύνων 
τοὺς ἐν πίστει ἐκτελοῦντας 
τὰ µνηµόσυνα αὐτῶν. 
 
 
Τῇ ΙΣΤ΄ Ματθαίου τοῦ Εὐανγγελιστοῦ 
(ἐις τὸν ἑσπερινόν) 
 

on behalf of those who faithfully commemorate 
your ever-venerable memory. 
 
 
October 
 
The Pious Pelagia (October 8) 
(at Vespers) 
 
Wherever sin has become excessive, 
Grace has abounded even more, 
As the Apostle teaches; 
For with tears and prayers, Pelagia, 
You have dried up the vast sea of sins, 
And through penitence brought about the result acceptable      
…..to the Lord; 
And now you intercede with him on behalf of our souls. 
 
 
November 
 
Hymn to Saints Gurias, Samonas and Abibus, 
Confessors and Martyrs (November 15) 
(at Vespers) 
 
Edessa rejoices 
that she has been enriched by the tomb of the saints; 
Gurias, Samonas and Abibus; 
and summoning together the Christ-loving flock, 
she calls out. 
Come, you that love martyrs, rejoice  
in their glorious memory. 
Come, you that love holy days, be enlightened; 
behold heavenly luminaries 
walking upon the earth. 
Come and hear 
what kind of bitter death 
these unconquerable brave men underwent 
for everlasting life. 
Whereby, being sureties for the truth 
they save the maiden who had been thrown alive in the 
…..tomb. 
And the all-abominable one who behaved despicably 
they committed to destruction 
as murderer and unmerciful. 
And zealously they implore 
the All-Holy Trinity 
to save from ruin and temptation 
and all manner of danger 
those who in faith keep 
their memorial rite. 
 
 
Matthew the Evangelist (November 16) 
(at Vespers) 
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᾽Εκ πυθµένος κακίας ἐσχάτης 
πρὸς ἀκρότατον ὕψος ἀρετῆς, 
ώς ἀετὸς ὑψιπέτης, 
παραδόξως ἀνέδραµες, Ματθαῖε πανεὐφηµε. 
τοῦ γὰρ καλύψαντος οὐρανοὺς ἀρετῇ, 
καὶ τῆς συνέσεως αὐτοῦ πᾶσαν τὴν γῆν 
.....πληρώσαντος, 
Χριστοῦ ἀκολουθήσας τοῖς ἴχνεσι, 
µιµητὴς διάπυρος ἐν πᾶσιν αὐτοῦ πεφανέρωσαι, 
εὐαγγελιζόµενος εἰρήνην, ζωὴν καὶ σωτηρίαν, 
τοῖς πειθαρχοῦσιν εὐσεβῶς τοῖς Θείοις 
.....προστάγµασιν 
ἐν οἶς ἡµᾶς καθοδήγνησον, εὐαρεστοῦντας τῷ 
.....Κτίστῃ, 
καὶ σὲ µακαρίζοντας. 
 
(ἐις τὸν ὄρθρον) 
 
Κροτήσωµεν ἐν ἄσµασι σήµερον πιστοὶ, 
ἐπὶ τῇ µνήµῃ τοῦ σεπτοῦ Ἀποστόλου, 
καὶ Εὐαγγελιστοῦ Ματθαίου οὖτος γὰρ 
ῥίψας τὸν ζυγὸν, καὶ τὸν χρυσὸν τοῦ τελωνίου, 
ἡκολούθησε Χριστῷ, καὶ κήρυξ τοῦ Εὐαγγελίου 
Θεῖος ἐχρηµάτισεν 
ὅθεν ἐξῆλθε προφητικῶς ὁ φθόγγος αὐτοῦ 
εἰς τὴν οἰκουµένην, 
καὶ πρεσβεύει σωθῆναι τὰς ψυχὰς ἡµῶν. 
 
 
ΜΗΝ ΔΕΚΕΜΒΡΙΟΣ 
 
Τῇ Α΄ Βαρβάρας Μεγαλοµάρτυρας  
(ἐις τὸν ὄρθρον) 
 
᾽Ησχύνθη ὁ Βάσκανος ἐχθρὸς 
ὑπὸ γυναικὸς ἡττώµενος, 
ὅτι τὴν προµήτορα ἔσχεν ὄργανον πρὸς ἀµαρτίαν· 
ὁ γὰρ ἐκ Παρθένου σαρκωθεὶς 
Λόγος τοῦ Πατρὸς, 
ἀτρέπτως καὶ ἀφύρτως, 
ὠς οἶδε µόνος αὐτὸς, 
τὴν κατάραν ἔλυσε τῆς Εὔας καὶ τοῦ Ἀδὰµ, 
 
Χριστὸς ὁ στεφανώσας ἀχίως, Βαρβάραν τήν 
.....Μάρτυρα, 
καὶ δι᾽ αὐτῆς δωρούµενος τῷ κόσµῳ ἰλασµὸν καὶ 
.....µέγα ἔλεος. 
 
 
Τῇ ΙΓ΄ Εὐστρατιου, Αύξεντίου, Εὐγενίου, 
Μαρδαρίου καὶ Ὀρεστες  
(ἐις τὸν ὄρθρον) 
 
Τὴν πεντάχορδον λύραν, 
καὶ πεντάφωτον λυχνίαν, 
τῆς τοῦ Θεοῦ Ἐκκλησίας 

From the depths of evil 
to the extreme height of goodness, 
soaring like an eagle, 
you rose incredibly quickly, all praising Matthew. 
Covering the skies with excellence,  
and filling all the earth with your knowledge, 
 
you followed in the footsteps of Christ, 
proving to be an ardent imitator of Him in all things 
preaching peace, life and salvation 
for those who reverently observe the divine commands 
 
by which you guide us to be agreeable to the Creator, 
 
and we bless you. 
 
(at the Orthros) 
 
Faithful, today let us applaud with hymn, 
in remembrance of the holy Apostle, 
and Evangelist Matthew;  
for he threw off the yoke and the gold of the publican, 
and followed Christ, and as herald of the Gospel 
had dealings only with the divine; 
from where his utterance came prophetically 
to the inhabited world, 
and he intercedes to save our souls. 
 
 
December 
 
The Great-martyr Barbara (December 4) 
(at the Orthros) 
 
The evil one has been dishonored, 
defeated by a woman, 
because he held the First-Mother 
as an instrument of sin; 
for the Logos of the Father,  
simple and immutable,  
as only he is known, 
was made flesh of a Virgin and removed the curse of Eve 
…..and Adam, 
Christ deservedly crowned Barbara the Martyr, 
 
and through her gives to the world a means of atonement  
…..and great mercy. 
 
 
Saints Eustratius, Auxentios, Eugenios, Mardarios and 
Orestes 
(at the Orthros) 
 
The five-stringed lute, 
and five-fold lamp, 
of God’s Church, 
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τοὺς θεοφόρους µάρτυρας 
φερωνύµως τιµήσωµεν 
καὶ εὐσεβῶς ἐγκωµιάσωµεν. 
Χαίροις, ὁ καλῶς ὑπὸ Θεοῦ στρατευθεὶς 
ἐν τῇ ἐπουρανίῳ στρατιᾷ, 
καὶ τῷ στρατολογήσαντι ἀρέσας, 
ὁ ἐν ῥήτορσι ῥήτωρ, 
Εὐστράτις θεόσοφε. 
Χαίροις, ὀ τὸ τάλαντον τὸ ἐκ Θεοῦ σοι πιστευθέν 
ἐπαυξήσας εἰς πλῆθος, 
Αὐξέντιε µακάριε. 
Χαίροις, ὁ τερπνότατος ὄρπηξ 
τῆς θεϊκῆς εὐγενείας, 
Εὐγένιε θεόφρον. 
Χαίροις, ὀ ὡραῖος τῇ µορφῇ, 
τῇ δὲ γνώµῃ ὑπέρλαµπρος 
καὶ ἀµφοτεροδέξιος, 
ὁ ἐν τοῖς θείοις ὄρεσιν ἐνδιαιτώµενος ὅλως, 
πανόλβιε Ὀρέστα. 
Χαίροις, ὁ στίλβων καὶ διαυγὴς µαργαρίτης, 
ὁ τὰς βασάνους τὰς πικρὰς 
χαρµονίκως ὑποµείνας, 
Μαρδάριε ἀήττητε. 
Χαίροις, ὁ ἱσάριθους χορὸς τῶν φρονίµων 
.....παρθένων. 
Οὕς καθικετεύοµεν 
πάσης ὀργῆς καὶ θλίψεως λυτρώσασθαι 
καὶ τῆς ἀφράστοθ αὐτῶν δόξης 
συµµετόχους ποιῆσαι 
τοὺς τὴν έτήσιον ὑµῶν 
µνήµη γεραίροντας. 
 
(ἐις τὸν ὄρθον) 
 
Ὑπὲρ τὴν τῶν Ἑλλήνων παιδείαν 
τὴν τῶν Ἀποστόλων σοφίαν προέκριναν οἱ ἅγιοι 
.....µάρτυρες, 
τὰς βίβλους τῶν ῥητόρων καταλείψαντες 
καὶ ταῖς τῶν ἀλιέων ενδιαπρέψαντες. 
Ἐκεῖ µὲν γᾶρ, εὑγλωττία ῥηµάτων, 
ἐν δὲ ταῖς τῶν ἀγραµµάτων θεηγορίαις 
τὴν τῆς Τριάδος ἐδιδάσκοντο θεογνωσίαν, 
ἐν ᾗ πρεσβεύουσιν ἐν εἰρήνῃ φυλαχθῆναι τὰς ψυχὰς 
ἡµῶν. 
 
 
Τῇ ΚΕ΄ Η Γέννησις τοῦ Χριστοῦ 
(έις τὸν ἐσπερινόν) 
 
Αὐγούστου µοναρχήσαντος ἐπὶ τῆς γῆς 
ἠ πολυαρχία τῶν ἀνθρώπον ἐπαύσατο· 
καὶ σοῦ ἐνανθρωπήσαντος ἐκ τῆς Ἁγνῆς 
ἡ πολυεῖα τῶν εἰδώλων κατήργηται. 
Ὑπὸ µίαν βασιλείαν ἐγκόσµιον 
αἱ πόλεις γεγένηται· 
καὶ είς µἰαν δεσποτείαν Θεότητος  

the divinely inspired martyrs 
so suitably named, let us honor 
and reverently praise. 
Hail, you who nobly served under God 
in the heavenly expedition 
and were pleasing to the Leader, 
orator among orators,  
Eustratius, wise in the things of God.  
Hail, you who increased in quantity 
the talent entrusted to you from God 
blessed Auxentius 
Hail, you who are the most pleasing descendent 
of divine nobility, 
godly-minded Eugenius. 
Hail, you who are fair in form, 
exceedingly distinguished in judgment 
and always ready, 
who lives forever on the mountains of God, 
truly blessed Orestes 
Hail, shining and radiant pearl, 
who endured the bitter tortures  
quietly, 
unconquered Mardarius. 
Hail, evenly-balanced chorus of wise virgins. 
 
Let us entreat them 
to deliver from all wrath and oppression 
and make partakers 
of their ineffable glory 
those who celebrate 
your yearly feast. 
 
(at the Orthros) 
 
Above the teachings of the Greeks 
the holy martyrs preferred the wisdom of the Apostles, 
 
abandoning the books of the orators 
and excelling in those of the fishermen. 
For there indeed was the eloquence of words, 
and in the preaching of the uneducated 
they learned the divine knowledge of the Trinity, 
by which they serve as envoys that our souls be guarded in 
peace. 
 
 
The Birth of Christ (December 25) 
(at Vespers) 
 
When Augustus reigned alone upon the earth, 
the many Kingdoms of men came to an end; 
and since You were made man of a pure Virgin 
the may gods of idols have been destroyed 
The cities have come 
under one universal Kingdom 
and the nations came to believe 
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τὰ ἔθνη ἐπίστευσαν 
Ἀπεγράφησαν οἰ λαοὶ, τῷ δόγµατι τοῦ Καίσαρος· 
ἐπεγράφηµεν οἱ πιστοὶ ὸνόµατι Θεότητος 
σοῦ τοῦ ἐνανθρωπήσαντος Θεοῦ ἡµῶν. 
Μέγα σου τὸ ἔλεος, Κύριε, δόξα σοι. 
 
(ἐις τὸν ἐσπερινόν) 
 
῾Ως ὡράθης, Χριστέ, 
ἐν Βηθλεὲµ τῆς Ἰουδαίας 
ἐκ Παρβένου τικτόµενος 
καὶ τοῖς σπαργάνοις ὥσπερ νήπιον ἐνειλούµενος 
καὶ ἐν φἀτνῃ ἀνακλινόµενος· 
δῆµος ἀγγέλων ἐξ ὕψους ἐδόξαζε 
τὴν πολλήν σου πρὸς ἀνθρώπους οἰκονοµίαν· 
ὁ διὰ σπλάγχνα οἰκτιρµῶν 
σάρκα περιβαλλόµενος 
καὶ τὸ πρόσληµµα θεώσας 
τῶν βροτῶν, Κύριε, δόξα σοι. 
 
῾Ως ὡράθης, Χριστέ, 
ἐκ γυναικὸς σεσαρκωµένος 
κατεπλήττετο τὴν σὴν 
συγκατάβασιν ἡ δὲ τεκοῦσα 
καὶ δακρύουσα, Σῶτερ, ἔλεγε· 
πῶς σε βρέφος φέρω τὸν ἄχρονον, 
γάλακτι δέ σε πῶς τρέφω τὸν τρέφοντα 
πᾶσαν κτίσιν θεϊκῇ σου τῇ δυναστείᾳ; 
῾Ο διὰ σπλάγχνα οἰκτιρµῶν 
σάρκα περιβαλλόµενος 
καὶ τὸ πρόσληµµα θεώσας 
τῶν βροτῶν, Κύριε, δόξα σοι. 
 
῾Ως ὡράθης, Χριστέ, 
ὁ βασιλεύων τῶν αἰώνων 
ὑπὸ µάγων προσκυνούµενος 
ὁδηγηθέντων δι᾽ άστέρος σοι, δόξης ἥλιε, 
τὴν πτωχείαν σου κατεπλήττοντο 
καὶ χρυσὸν δὲ καὶ σµύρναν καὶ λίβανον 
σοὶ προσῆξαν ἐπὶ φάτνης άνακειµένῳ· 
ὁ διὰ σπλάγχνα οἰκτιρµῶν 
σάρκα περιβαλλόµενος 
καὶ τὸ πρόσληµµα θεώσας 
τῶν βροτῶν, Κύριε, δόξα σοι. 
 
῾Ως ὠράθης, Χριστέ, 
ἐπὶ τῆς ἐπιδηµήσας 
καὶ πτωχεὐσας τὸ ἀλλότριον 
πᾶσα ἡ κτίσις ὡς δεσπότῃ σοι προσεκόµιζε 
χαριστήριον χαίροθσα ὕµνον 
ἄνθροποι τὴν τεκοῦσάν σε, 
ἠ γῆ τὸ σπήλαιον καὶ οἱ µάγοι τὰ δῶρα· 
ὁ διὰ σπλάγχνα οἰκτιρµῶν 
σάρκα περιβαλλόµενος 
καὶ τὸ πρόσληµµα θεώσας 
τῶν βροτῶν, Κύριε, δόξα σοι. 

in one divine dominion. 
The people were registered by the decree of Caesar; 
we, the faithful, have been inscribed in the name of 
Your divinity when You our God were made man. 
Great is Your mercy, Lord; glory to You. 
 
(at Vespers) 
 
When you appeared, Christ, 
In Bethlehem of Judea 
born from a Virgin 
and wrapped in swaddling clothes as a new-born 
and lying in a manger, 
a company of angels from on high praised 
your great concession towards mankind 
who through the deepest compassion 
put on a body 
and deified the mortal being; 
glory to you, Lord. 
 
When you appeared, Christ, 
made flesh from a woman 
she who bore you, 
astounded by your condescension, 
tearfully said, savior; 
how can I bear you as infant who are eternal 
how can I nourish with milk you who nourish 
the whole of creation with your divine power? 
who through the deepest compassion 
put on a body 
and deified the mortal body 
glory to you, Lord. 
 
When you appeared, Christ, 
who reigns through the ages, 
you were worshipped by the Magi 
having been led by a star to you, sun of glory; 
they were astounded by your poverty 
and offered to you lying in a manger, 
gold, frankincense and myrrh 
who through the deepest compassion 
put on a body 
and deified the mortal being; 
glory to you, Lord. 
 
When you appeared, Christ, 
to live among the people on earth 
becoming poor, to the contrary 
the whole creation added adornments to you as lord 
the people rejoicing offered a hymn of thanksgiving 
to the one who bore you; 
the earth offered the cave and the Magi the gifts; 
to you who through the deepest 
compassion put on a body 
and deified the mortal being; 
glory to you, Lord. 
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Ἄγγελοι ἐν σπηλαίῳ 
ἐπιστάντες ὕµνουν σε, Κύριε, 
τεχθέντα έκ Παρθένου ὡς ἄνθρωπον 
µάγοι δὲ καὶ ποιµένες 
σὺν αὐτοῖς, Χριστέ, προσεκύνουν σε 
ἐν φάτνῃ ἀνακείµενον νήπιον 
οἱ µὲν καταπλαγέντες 
τὴν πτωχείαν σου, Λόγε, τὴν ξένην, 
οἱ δὲ δῶρα χρυσόν σοι 
κοµίζοντες καὶ σµύρναν καὶ λίβανον 
µεθ᾽ ὧν βῶµέν σοι, 
Εὐεργέτα τῶν ἀπάντων 
Κύριε, δόξα σοι. 
 
Τὸν ἥλιον τῆς δόξης 
φωτεινῆς σου µήτρας ἀνίσχουσα, 
ὦ κεχαριτωµένη Πανάµωµε, 
τοῖς έν σκότει τοῦ βίου 
ταῖς ἀκτῖσι θελήσαντα ὑφαπλῶσαι 
λάµψιν σωτήριον 
παρθένος µετὰ τόκον 
ὡς πρὸ τόκου µένεις ὑπὲρ λόγον 
καὶ τοῦτον τοῖς σπαργάνοις 
ὡς νέφεσι καλύπτεις φωτίζοντα, 
τοὺς πίστει κράζοντας, 
Εὐεργέτα τῶν ἀπάντων 
Κύριε, δόξα σοι. 
 
῾Η κτίσις ἐφωτίσθη 
ἐπὶ γῆς τεχθέντος σου, Δέσποτα, 
καὶ οὐρανοί σε φόβῳ ἀνύµνησαν 
ποιµένες µετὰ µάγων 
εὐσεβῶς σε ἐδόξαζον 
ὡς κατεῖδόν σε, Λόγε, πτωχεὐσαντα 
καὶ σπάργανα φοροῦντα 
δι᾽ ὧν πάντων ἔλυσας, Οἰκτίρµον, 
σειρὰς τῶν ἐγκληµάτων 
συνδήσας άφθαρσίᾳ ἡµῶν τὴν ζωὴν 
τῶν βοώντων σοι· 
Εὐεργέτα τῶν ἁπάντων 
Κύριε, δόξα σοι. 
 
Σήµερον σαρκοῦται Θεὸς 
ἐκ Παρθένου ἁγίας 
καὶ πτωχεύει Κύριος 
ἵνα πλουτήσῃ πτωχείαν 
ἥν ἐταπείνωσεν ὁ ὄφις· 
νῦν προσέλθωµεν πρὸς αὐτὸν 
καὶ φωτισθῶµεν 
ἐξανέτειλε γὰρ φῶς τοῖς ἐσκοτισµένοις 
καὶ ταπεινοὺς ὕψωσε 
τοὺς ἀγγελικῶς µελῳδοῦντας 
δόξα ἐν ὑψίστοις Θεῷ 
καὶ ἑπὶ γῆς είρήνη 
ἐν ἀνθρώποις εὐδοκιᾳ. 

 
Angels present at the cave 
sang hymns of praise to you, Lord, 
born from a virgin as a man; 
Magi and shepherds with them 
worshipped you, Christ, 
lying in a manger, newborn; 
some were impressed by 
your unusual poverty, O Logos; 
others carried gifts to you, 
gold and myrrh and frankincense, 
joining them we cry aloud to you, 
benefactor of all, 
glory to you, Lord. 
 
The sun of glory 
came forth from your radiant womb, 
oh highly favored all-blameless, 
ordained to spread with its rays 
the light of salvation; 
you remained a virgin after the birth 
as you were before it, 
something unexplainable; 
and you covered him with swaddling clothes 
as a cloud, he who enlightens  
those who cry out with faith, 
Benefactor of all, 
Glory to you, Lord. 
 
Creation was enlightened 
by your birth on earth, Lord, 
and the heavens praised you with fear 
shepherds along with Magi 
reverently glorified you 
when they saw you, O Logos, being poor 
and wearing swaddling clothes 
through which, merciful one, you broke 
all bands of sin 
uniting life with immortality 
for those who entreat you, 
benefactor of all, 
glory to you, Lord. 
 
Today God is made flesh 
by a holy Virgin 
and the Lord becomes poor 
so that poverty might be made rich 
which the serpent had debased; 
now let us approach him 
and be enlightened 
for the light has shone upon those in darkness 
and exalted the humble, 
those who like the angels sing  
glory to God in the highest 
and on earth peace  
with good will among men. 
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ΜΗΝ ΙΑΝΟΥΑΡΙΟΣ 
 
Τῇ Βασιλείου τοῦ Μεγάλου  
(ἐις τὸν ἑσπερινόν) 
 
Πάντων τῶν Ἁγίων ἀνεµάξω τὰς ἀρετὰς, 
Πάτερ ἡµῶν Βασίλειε 
Μωϋσέως τὸ πρᾶον, 
’Ηλιοὺ τὸν ζῆλον, 
Πέτρου τὴν ὁµολογίαν, 
’Ιωάννου τὴν Θεολογίαν, 
ὡς Παῦλος ἐκβοῶν οὐκ έπαύσω 
Τίς άσθενεῖ, καὶ οὐκ άσθενῶ; 
τίς σκανδαλίζεται, καὶ οὐκ ἐγὼ πυροῦµαι; 
Ὅθεν σὺν αὐτοῖς αὐλιζόµενος, 
ἱκέτευε σωθῆναι τὰς ψυχὰς ἡµῶν. 
 
 
Τῇ Β΄ Προεόρτια τῶν Φώτων 
(έις τὸν ἑσπερινόν) 
 
Ὤς ὡράθης, Χριστέ, 
µετὰ τῶν δούλων ὁ Δεσπότης 
πρὸς τὰ ρεῖθρα τοῦ ’Ιορδάνου ἐρχόµενος 
καὶ παρὰ δούλου τοῦ Προδρόµου σου 
.....χειραπτούµενος 
καὶ τῷ ὕδατι βαπτιζόµενος 
τάξεις ἀγγέλων ἐξίσταντο βλέπουσαι 
τὴν πολλήν σου συγκατάβασιν, Εύεργέτα, 
ὁ βαπτισθῆναι δι᾽ ἡµᾶς 
σαρκὶ καταδεξάµενος 
καὶ τοὺς σπίλους ἀποσµίξας 
τῶν βροτῶν, Κύριε, δόξα σοι. 
 
’Ιησοῦς ὁ Χριστὸς 
ὁ φωτισµὸς τῶν ἐν τῷ σκότει 
τὴν ἀνάπλασιν ἡµῶν ἐργαζόµενος 
πρὸς ’Ιωάννην παρεγένετο ἐξαιτούµενος 
βαπτισθῆναι ἀναβοῶν αὐτῷ· 
λοῦσόν µε τούτοις τοῖς ὕδασι θέλοντα 
ἐν αὐτοῖς ἀναχωνεῦσαι φύσιν ἀνθρώπων 
παλαιωθεῖσαν τῇ φθορᾷ 
ὅλην τε τῇ τοῦ ὄφεως 
δουλωθεῖσαν πανουργία 
δυσσεβῶς, Κύριε, δόξα σοι. 
 
Πῶς σε πῦρ χόρτος ὤν, 
ὦ Ποιητά χειροθετήσω; 
πῶς ῥοαί σε ποταµοῦ ὑποδέξονται 
πέλαγος µέγα τῆς θεότητος χρηµατίζοντα 
καὶ πηγῆν ζωῆς ἀδαπάνητον; 
πῶς σε βαπτίσω τὸν ῥύπον µὴ ἔχοντα 
τὸν δὲ σπίλον τῶν ἀνθρώπων προσαφαιροῦντα; 
τῷ δι᾽ ἡµᾶς ἐκ τῆς ἁνγῆς 

 
 
January 
 
Basil the Great (January 1) 
(at Vespers) 
 
Our Father Basil,  
you assumed the virtues of all saints;  
the gentleness of Moses,  
the zeal of Elias,  
the concession of Peter,  
the divine teachings of John;  
like Paul you cried out, ‘I will not rest;  
Who is weak, and I’m not weak?  
Who falls into sin and I’m not burning?’  
From your dwelling place with the saints,  
entreat to save our souls. 
 
 
Forefeast of the Theophany (January 2) 
(at Vespers) 
 
When you appeared, Christ,  
the lord among the servants  
approaching the waters of Jordan  
and touched by the hand of your servant, the Forerunner  
 
and baptized in the waters,  
the host of angels were amazed seeing  
your great condescension, benefactor,  
who was baptized for us,  
accepted a human body  
and wiped clean the sins  
of the mortals; glory to you, Lord. 
 
Jesus the Christ  
who enlightens those in darkness,  
who brings about our spiritual  
renewal, came to John asking  
to be baptized, calling out to him:  
wash me with these waters; with them  
I shall regenerate  
the whole of mankind  
that is ensconced in corruption  
and impiously enslaved by the serpent’s  
cunning, glory to you, Lord. 
 
Oh creator, how shall I lay my hands upon you;  
who are the divine fire?  
How will the waters of the river receive you  
who are regarded as a great sea of divinity  
and the inexhaustible source of life?  
How shall I baptize you who are not polluted  
and who moreover takes away the sin of mankind  
for which on our account you were born of a virgin,  



	
   226	
  

 
10 
 
 
 
 
 
 
 
 
 
 
 
 
5 
 
 
 
 
 
10 
 
 
 
 
 
 
 
 
 
 
 
5 
 
 
 
 
 
 
 
 
I. 
 
 
 
5 
 
 
 
 
10 
 
 
 
 
II. 

ἔφη ὁ ἐκ τῆς στείρας τεχθείς· 
ἐγὼ χρείαν ἔχω τοῦ σοῦ 
βαπτισµοῦ, Κύριε, δόξα σοι. 
 
 
Τῇ Ι΄ Γρηγορίου Νύσσης  
(έις τὸν ἑσπερινόν) 
 
Τὸν τῆς σοφίας λόγον σου καταγλαίσας ἐν ἀρετῇ 
.....άπροσίτῳ, 
περικαλλὴς ἀµφοτέρωθεν γέγονας, Νυσσαέων 
.....Γρηγόριε, 
ἐν τῇ θεοφθόγγῳ σου φωνῇ 
ὡραΐζων καὶ τέρπων τὸν λαὸν γνωστικῶς 
Τριάδος τὸ ὁµόθεον, πανσόφως ἐκτιθέµενος 
 
ὅθεν καὶ ἐν ὀρθοδόξοις δόγµασι 
τὰς ἀλλοφύλους αἰρέσεις ἐκπολεµήσας, 
τὸ κράτος τὸ τῆς Πίστεως 
ἐν τοῖς πέρασιν ἥγειρας. 
Χριστῷ παριστάµενος σὺν τοῖς ἄΰλοις λειτουργοῖς, 
ταῖς ψυχαῖς ἡµῶν αἴτησαι 
εἰρήνην και τὸ µέγα ἔλεος. 
 
 
Τῇ Κ΄ Εὐθµίου τοῦ Μεγᾶλου 
(έις τὸν ἑσπερινόν) 
 
Εὐθυµεῖτε, ἔλεγε τοῖς γεννήτορσιν ἄγγελος Κυρίου, 
ὅτι παιδίον ἐκ σπλάγχνων γεννήσεται ὑµῆν, 
εὐθυµίας φερώνυµον 
ἐνεφύης δὲ γαστρὶ φέρων αὐτοῖς τὸ ἐπάγγελµα 
καὶ ἐκ σπαργάνων δι᾽ εὐχῇ 
συνανετράφης, πάτερ Εὐθύµιε. 
 
 
ΜΗΝ ΦΕΒΡΟΥΑΡΙΟΣ 
 
Τῇ Β΄ Ὑπαπαντὴ τοῦ Κυρίου 
(έις τὸν ἑσπερινόν) 
 
῾Ως ὡράθης, Χριστέ, 
ἐν λαβίδι χερσὶ 
τῆς σὲ τεκούσης ἐπεδόθης 
τῷ πρεσβύτῃ Συµεὼν βρέφος τέλειον 
ἄνθραξ µὴ φλέγων γινωσκόµενος, ἀκατάληπτε· 
ὅθεν θείαις ἀγκάλαις κατέχων σε 
ἠγαλλιᾶτο νεάζων τῳ πνεύµατι 
καὶ τὴν λύσιν ἐπεζήτει, Σῶτερ, βοῶν σοὶ 
νῦν ἀπολύεις µε τὸν σὸν 
δοῦλον, κατὰ τὸ ρῆµα σου, 
τῆς προσκαίρου πρὸς αἰώνιον 
ζωῆν· σαρκὶ γὰρ εἶδόν σε. 
 
 
῾Η Παρθένος ἁγνὴ 

said he who was born of a barren woman  
I have need of your baptism.  
Glory to you, Lord. 
 
 
Gregory of Nyssa (January 10) 
(at Vespers) 
 
You glorified your wise words with unmatched virtue, 
 
excelling in both, Gregory of Nyssa, 
 
with your God-inspired statement 
you spiritually enlightened and gave joy to the people 
most clearly setting forth the identity of the nature of the 
…..Trinity 
with which along with the orthodox tenets 
you defeated the foreign heresies, 
and established the authority of Faith 
to the ends of the earth. 
Since you serve Christ along with the angels, 
request for our souls 
peace and great mercy. 
 
 
Euthemius the Great (January 20) 
(at Vespers) 
 
Be of good cheer, said the angel of the Lord to the parents, 
because a child will be born to you from your loins, 
bearing the name of cheefulness; 
thus he brought to them the proclamation of the birth; 
and from infancy, Father Euthemius, 
you were reared together with prayer. 
 
 
February 
 
The Meeting of the Lord (February 2) 
(at Vespers) 
 
When you appeared Christ, 
in the arms of her who bore you 
as in a pair of tongs 
you were given to Simeon the Elder a perfect child, 
a coal perceived not burning; 
when he held you in his arms 
he rejoiced full of youthful spiritually 
and asked for release, ‘Savior,’ he cried out to you, 
‘now release me, your servant, 
from this world to eternal life, 
according to your word, 
for I have seen you in human form.’ 
 
 
The undefiled Virgin 
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τὸν ἐξ αὐτῆς σωµατωθέντα 
περιφέρουσα χερσὶν ἐπιδίδωσι 
θεὶῳ πρεσβύτῃ δέξαι, λέγουσα, ὅν ἐδήλωσε 
προφητῶν ἁγίων κηρύγµατα 
 
βρέφοω δι᾽ οἶκτον νυνὶ χρηµατίσαντα 
καὶ ὡς θεῖον νοµοδότην πληροῦντα νόµον 
καὶ ἀναβόησον αὐτῷ· 
ἧλθες ὁ ἀπολύων µε 
τῆς προσκαίρου πρὸς αἰώνιον 
ζωήν, Κύριε, δόξα σοι. 
 
Πῶς σε βρέφος κρατῶ 
τὸν συνοχέα τῶν ἀπάντων; 
πῶς προσάγω σε ναῷ ὑπεράγαθε; 
πῶς ταῖς ἐγκάλαις τοῦ πρεσβύτου σε 
ἐπιδίδωµι τὸν πατρώοις κόλποις καθήµενον; 
πῶς καθαρσίων ἠνέσχου ὁ ἅπασαν 
ρυπωεῖσαν ἀποκαθαίρων φύσιν; 
ὁ θεοχώρητος ναὸς 
ἔφη ἡ ἀπειρόγαµος 
τὴν πολλὴν σου συγκατάβασιν, 
Χριστέ, ἀποθαυµάζουσα. 
 
 
Τῇ Ε΄ Μάρτυρος Ἀγάθης  
(έις τὸν ἑσπερινόν) 
 
Παράδοξον θαῦµα γέγονεν 
ἐν τῇ ἀθλήσει τῆς πανενδόξου Ἀγάθης 
καὶ µάρτυρος Χριστοῦ τοῦ Θεοῦ ἐφάµιλλον τῷ 
.....Μωϋσεῖ· 
Ἐκεῖνος γὰρ τὸν λαὸν νοµοθετὼν ὲν τῷ ὄρει, 
τὰς ἐγγραφείσας ἐν πλαξὶ 
θεοχαράχτους Γραφὰς ἐδέξατο 
ἐνταῦθα δὲ ἅγγελος οὐρανόθεν 
τῷ τάφῳ πλάκα ἐπεκόµησεν 
ἐγγεγραµµένην· 
Νοῦς ὅσιος, αὐτοπροαίρετος, 
τιµὴ ἐκ Θεοῦ, καὶ πατρίδος λύτρωσις. 
 
 
ΜΗΝ  ΜΑΡΤΙΟΣ  
 
Τῇ Α΄ Ὁσιοµάρτυρος Εὐδοκῖας 
(έις τὸν ἑσπερινόν) 
 
Καταλιποῦσα τὰ τερπνὰ καὶ ποικίλα τοῦ βίου 
ἡ Ὁσία καὶ µάρτυς, 
καὶ τὸν σταυρὸν ἀραµένη ἐπ᾽ ὤµων, 
προσῆλθε τοῦ νυµφευθῆναι σοι, Χριστέ, 
καὶ σὺν οἰµωγαῖς δακρύων ἐβόα· 
Μή µε τὴν πόρνην ἀπορρίψῃς, 
ὁ ἀσώτους καθαίρων· 
µή µου τὰ δάκρυα παρίδῃς τῶν δεινῶν ὀρληµάτων· 
ἀλλὰ δέξαι µε ὥσπερ τὴν πόρνην ἑκείνην 

carrying in her arms 
him whom she embodied 
delivers him to the holy elder, saying, 
‘Receive him whom the teachings of the prophets      
…..proclaimed, 
the child who because of compassion is now summoned 
and as the holy lawgiver fulfills the law’; 
and he cried out to him; 
‘You have come who will release me 
from this world to eternal life; 
glory to you, Lord.’ 
 
‘How can I hold you as a child, you who hold everything 
together? 
How do I bring you to the temple, who  
is beyond goodness? 
How do I deliver you to the arms of the elder, 
who sits in the bosom of the Father? 
‘How do you endure purification, 
you who purifies the whole corrupt nature?’ 
So said the Virgin the temple who contained God 
marveling at your great condescension,  
Christ.  
 
 
Martyr Agatha (February 5) 
(at Vespers) 
 
An incredible wonder occurred 
at the martyrdom of the all-glorious Agatha 
and martyr of Christ, God, one equal to Moses’; 
 
for he framed the laws of his people on the mountain, 
when he received the God-written Commandments 
inscribed on a tablet; 
in this instance, an angel from heaven 
placed a tablet on her tomb 
on which was inscribed: 
‘Holy mind, possessed of free choice, 
honor from God, and deliverance of the country.’ 
 
 
March 
 
Holy Blessed Martyr Eudokia (March 1) 
(at Vespers) 
 
The pious and martyred one 
left behind the pleasures an complexities of life, 
and lifting the cross on her shoulders, 
came to be wed to you, Christ, 
and with wails of tears cried out: 
‘Do not cast me, the harlot, aside, 
you who purges the dissolute; 
don’t overlook my tears for my debts, 
but receive me as you did that harlot 
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τὴν τὸ µύρον σοι προσενέγκασαν, 
καὶ ἀκούσω κᾀγώ· 
῾Η πίστης σου σέσωκέ σε, 
πορεύου εἰς εῤήνην. 
 
 
Τῇ ΚΕ΄ Εὐαγγαλισµὸς τῆς Θεοτόκου 
(έις τὸν ἑσπερινόν) 
 
Ἀπεστάλη ἄγγελος Γαβριὴλ, 
οὐρανόθεν ἐκ Θεοῦ, 
πρὸς παρθένον ἀµόλυντον, 
εἰς πόλιν τῆς Γαλιλαίας Ναζαρἐτ, 
εὐαγγελίσασθαι αὐτῇ τοῦ ξένου τρόπου τὴν 
.....σύλληψιν. 
Ἀπεστάλη δοῦλος ἀσώµατος 
πρὸς ἔµψυχον πόλιν καὶ πύλεν νοερὰν, 
µηνύσαι Δεσποτικῆς παρουσίας τὴν συγκατάβασιν· 
Ἀπεστάλη στρατιώτης οὐράνιος, 
πρὸς τὸ ἄχραντον τῆς δόξης παλάτιον, 
προετοιµάσαι τῷ Κτίστῃ κατοικίαν ἄληκτον· 
καὶ προσελθὼν πρὸς αὐτὴν ἐκραύγαζε· 
Χαῖρε, Θρόνε πυρίµορφε 
τῶν τετραµόρφων ὑπερενδοξοτέρα· 
Χαῖρε, καθέδρα βασιλικὴ οὐράνιε· 
Χαῖρε, ὄρος ἀλατόµητον, 
δοχεῖον πανέντιµον. 
Ἐν σοὶ γὰρ τὸ πλήρωµα κατώκησε 
τῆς θεότητος σωµατικῶς, 
εὐδοκίᾳ Πατρὸς ἀϊδίου 
καὶ συνεργείᾳ τοῦ Ἀγίου Πνεύµατος· 
Χαῖρε, κεχαριτωµένη, 
ὁ Κύριος µετὰ σοῦ. 
 
 
ΜΗΝ ΙΟΥΝΙΟΣ 
 
Τῇ ΚΔ΄ Γενέθλιον τοῦ προφήτου Προδρόµου 
(έις τὸν ἑσπερινόν) 
 
῾Ησαΐου νὺν τοῦ Προφήτου ἡ φωνὴ 
σήµερον ἐν τῇ τοῦ µείζονος Προφητῶν κυήσει, 
Ἰωάννου, πεπλήρωται· 
Ἰδοὺ γὰρ, φησὶν, ἀποστελῶ τὸν ἄγγελόν µου πρὸ 
προσώπου σου, 
ὃς κατασκευάσει τὴν ὁδόν σου ἕµπροσθέν σου. 
Οὗτος οὖν ὁ τοῦ ἐπουρανίου Βασιλέως στρατιώτης 
.....προδραµὼν, 
ώς ἀληθῶς εὐθείας ἐποίει τὰς τρίβους τοῦ Θεοῦ 
.....ἡµῶν, 
ἄνθρωπος µὲν τῇ φύσει, ἄγγελος δὲ τὸν βίον 
.....ὑπάρχων· 
ἁγνείαν γὰρ παντελῆ καὶ σωφροσύνην ἀσπασάµενος 
εἶχε µὲν τὸ κατὰ φύσιν, ἔφυγε δὲ τὸ παρὰ φύσιν 
 
ὑπὲρ φύσιν ἀγωνισάµενος. 

who brought myrrh to you, 
so I too might hear: 
‘Your faith has saved you, 
go in peace’.’ 
 
 
The Annunciation to the Theotokos (March 25) 
at Vespers 
 
The angel Gabriel 
was sent from heaven by God-inspired  
to an undefiled virgin, 
to a city of Galilee, Nazareth, 
to announce to her the strange manner of her conception. 
 
The bodiless servant was sent 
to the living city and the spiritual gate 
to make known the descent of the Master's presence. 
The heavenly soldier was sent 
to the spotless palace of glory 
to prepare the everlasting dwelling for the creator. 
And coming before her he proclaimed: 
‘Hail, fiery throne 
more glorious by far than the fourfold form living beings. 
Hail, heavenly royal seat. 
Hail unhewn mountain, 
most honored vessel. 
For in you has come to dwell bodily 
the fullness of the Godhead, 
by the good will of the everlasting Father 
and with the joint cooperation of the Holy Spirit. 
Hail you who are favored 
The Lord is with you.’ 
 
 
June 
 
Birth of the Prophet the Forerunner (June 24) 
(at Vespers) 
 
Now the voice of Isaiah the prophet 
this day has been fulfilled 
by the conception of one greater than the prophet, John. 
For behold, he said, I will send my messenger before your 
countenance, 
who shall prepare your way. 
He then, as soldier and forerunner of the Heavenly King, 
 
truly made straight the paths of our God, 
 
being a man by nature, but an angel in his life. 
 
For he had embraced complete chastity and self-restraint, 
he held to that which was according to nature, but avoided  
…..that which was contrary to nature, 
striving beyond nature. 
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Αὐτὸν, ἅπαντες πιστοῖ, ἐν ἀρεταῖς µιµούµενοι, 
πρεσβεύειν ὑπὲρ ἡµῶν δυσωπήσωµεν 
εἰς τὸ σωθῆναι τὰς ψυχὰς ἡµῶν. 
 
 
Τῇ ΚΘ΄ Πέτρου καὶ Παύλου  
(έις τὸν ἑσπερινόν) 
 
Τοὺς φωστῆρας τοὺς µεγάλους τῆς Ἐκκλησίας, 
Πέτρον καὶ Παῦλον, εὐφηµήσωµεν· 
῾Υπὲρ ἥλιον γὰρ ἕλαµψαν 
ἐν τῷ τῆς πίστεως στερεώµατι, 
καὶ τὰ ἔθνη ταῖς ἀκτῖσι τοῦ κηρύγµατος 
ἐκ τῆς ἀγνοίας ἐπανήγαγον. 
Ὁ µὲν τῷ σταυρῷ προσηλωθεὶς 
πρὸς οὐρανὸν τὴν πορείαν ἐποιήσατο, 
ἔνθα τὴς βασιλείας 
παρὰ Χριστοῦ τὰς κλεῖς ἐγκεχείρισται. 
Ὁ δὲ τῷ ξίφει ἀποτµηθεὶς 
πρὸς τὸν Σωτῆρα ἐκδηµήσας 
ἐπαξίως µακαρίζεται. 
καὶ ἀµφότεροι τὸν Ἰσραὴλ καταγγέλλουσιν 
ὡς εἰς αὐτὸν τὸν Κύριον 
χεῖρας ἀδίκως ἐκτείναντα. 
Διὸ εὐχαῖς αὐτῶν, 
Χριστὲ ὁ Θεὸς ἡµῶν, τοὺς καθ᾽ ἡµῶν κατάβαλε 
καὶ τὴν όρθόδοξον πίστιν κράτυνον 
ὡς φιλάνθρωπος. 
 
 
ΜΗΝ ΙΟΥΛΙΟΣ 
 
Τῇ Κ΄ Ἠλίου τοῦ Προφήτου  
(ἐις τὸν ὄρθρον) 
 
Τῶν Προφητῶν τοὺς ἀκραίµονας 
καὶ παµφαεῖς φωστῆρας τῆς οἰκουµένης 
ἐν ὔµνοις τιµήσωµεν, πιστοὶ, 
Ἠλίαν καὶ Ἐλισσαῖον· 
καὶ Χριστῷ ἐκβοήσωµεν χαρµονικῶς· 
Εὔσπλαγχνε Κύριε, παρἀσχου τῷ λαῷ σου 
ἰκεσίαις τῶν Προφητῶν σου 
ἄφεσιν ἁµαρτιῶν 
καὶ τὸ µέγα ἔλεος. 
 
 
Τῇ ΚΔ΄ Μεγαλοµάρτυρος Χριστίνας  
(ἐις τὸν ὄρθρον) 
 
Δοξάζοµέν σου, Χριστέ, τὴν πολλὴν εὐσπλαγχνίαν 
καὶ τὴν ἀγαθότητα τὴν εἰς ἡµᾶς γενοµένην, 
 
 
ὅτι καὶ γυναῖκες κατήργησαν τὴν πλάνην τῆς 
.....εἰδωλοµανἰας 
δυνάµει τοῦ σταυροῦ σου, φιλάνθρωπε· 

Let us all, the faithful, imitate him in virtue, 
implore him to plead on our behalf 
for the saving of our souls. 
 
 
Saints Peter and Paul (June 29) 
(at Vespers) 
 
Let us praise Peter and Paul 
the great luminaries of the Church; 
for they outshone the Sunday 
in the firmness of their faith, 
and brought back the nations from the 
darkness of ignorance by the rays of the Gospel. 
The one, nailed to the cross,  
made his way to heaven, 
where he received from Christ 
the keys of the kingdom. 
The other, cut off by the sword, 
went forth to the savior, 
and is worthily blessed. 
And both accuse Israel 
as having stretched out its hands 
unjustly against the Lord. 
Therefore by their prayers,  
Christ our God, cast down those who are against us 
and strengthen the true faith 
in your love for mankind. 
 
 
July 
 
The Prophet Elijah (July 20) 
(at Orthros) 
 
Faithful, let us honor with hymns 
Elijah and Elisha, 
the topmost branches of the Prophets 
and radiant luminaries of the universe; 
and let us joyfully call out to Christ: 
Merciful Lord, grant to you people 
the remission of sins 
and great mercy 
through the prayers of your Prophets. 
 
 
The Great-martyr Christina (July 24) 
(at the Orthros) 
 
We praise your great mercy, oh Christ, 
and your goodness to us, 
 
 
because even women have abandoned the error of idol-
…..mania 
by the power of your cross, friend of mankind; 
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τύραννον οὐκ ἐπτοήθησαν, τὸν δόλιον κατεπάτησαν, 
 
ἴσχυσαν δὲ όπίσω σου ἐλθεῖν 
εἰς ὀσµὴν µύρου σου ἔδραµον 
πρεσρεύουσαι ὑπὲρ τῶν ψυχῶν ἡµῶν. 
 
Ὄλβον λιποῦσα πατρικόν, Χριστὸν δὲ ποθοῦσα 
.....εἰλικρινῶς, 
δόξαν ἕυρατο ἡ µάρτυς καὶ πλοῦτον οὐράνιον, 
καὶ τῇ παντευχίᾳ περιπεφραγµένη τῆς πίστεως 
τῷ ὅπλῳ τοῦ σταυροῦ κατεπάτησε τὸν τύραννον· 
ὅθεν ἄγγελοι τοὺς ἀγῶνας θαυµάζοντες 
.....ἔλεγον· 
“Πέπτωκεν ὀ ἐχθρὸς ὑπὸ γυναικὸς ἠττηθεὶς 
στεφανῖτις ἀνεδείχθη ἡ µάρτης 
καὶ Χριστὸς εἰς αἰῶνας βασιλεύει ὡς θεός, 
ὁ παρέχων τῷ κόσµῳ τὸ µέγα ἔλεος”. 
 
Ἐθαυµατούργησε, Χριστέ, 
τοῦ σταυροῦ σου ἡ δύναµις, 
ὅτι καὶ Χριστίνα ἡ µάρτυς 
ἀθλητικὸν ἀγῶνα ἠγωνίσατο· 
ὅθεν τὸ ἀσθενὲς τῆς φύσεως ἀπυρριψαµένη 
γενναίως ἀντέστη κατὰ τῶν τυράννων· 
διὸ καὶ τὸ βραβεῖον τῆς νίκης κοµισαµένη 
πρεσβεύει ὑπὲρ τῶν ψυχῶν ἡµῶν. 
 
Σταυρὸν ὠς ὅπλον κραταιὸν, 
Χριστίνα µάρτυς, κατέχουσα χερσὶ 
τὴν πίστιν ὡς θώρακα, ἐλπίδα θυρεόν, 
ἀγάπην τόξον, τῶν τυράννων 
τὰς τιµορίας ἐνίκησας ἀνδρείως, 
τῶν δαιµόνων τὰς πανουργίας κατήργησας ἐνθέως 
τὴν κεφαλὴν δὲ τµηθεῖσα χορεύεις ἐν Χριστῷ 
ἀδιαλείπτως πρεσβεύουσα ὑπὲρ τῶν ψυχῶν ἡµῶν. 
 
Τῇ παρθενικῇ σου θελγεὶς ὡραιότητι 
ὁ βασιλεὺς τῆς δόξης, Χριστὸς, 
ὡς ἀµώµητόν σε νύµφην ἑαυτῷ ἡρµόσατο συναφείᾳ 
.....ἀκηράτῳ. 
Ἐν γὰρ τῷ θελήµατι αὐτοῦ 
παρασχόµενος τῷ κάλλει σου δύναµιν, 
κατ᾽ ἐχθρῶν τε καὶ παθῶν ἀήττήτον ἔδειξεν· 
 
ἐγκαρτερήσασαν δὲ αἰκίαις πικραῖς καὶ βασάνοις 
.....δριµυτάταις, 
διπλῷ στέφει δισσπῶς σε κατέστεψε, 
καὶ παρέστησεν ἐκ δεξιῶν αὐτοῦ 
ὡς βασίλισσαν πεποικιλµένην. 
Αὐτὸν δυσῶπησον, Παρθενοµάρτυς Χριστώνυµε, 
τοῖς ὑµνηταῖς σου δοθῆναι 
σωτηρίαν καὶ ζωήν καὶ µέγα ἔλεος. 
 
 
ΜΗΝ ΑΥΓΟΥΣΤΟΣ 
 

they were not frightened by the oppressor, but trampled the 
…..deceiver, 
they were strong to follow behind you 
and they quickly moved to the scent of your myrrh 
interceding on behalf of our souls. 
 
Leaving the wealth of her family, and longing sincerely for      
…..Christ, 
the martyr found heavenly glory and riches, 
and totally shielded with the armor of faith, 
and the weapon of the Cross, trampled the oppressor; 
therefore angels amazed at her struggles, said: 
 
‘The enemy has fallen, defeated by a woman; 
the martyr, crowned, was lifted upward 
and Christ reigns as God to all eternity, 
who gives to the world his great mercy.’ 
 
Christ, the power of your cross 
has worked wondrous deeds, 
because Christina the martyr 
also contended in mighty contest; 
whereby, throwing off the weakness of her nature 
she bravely withstood the oppressors; 
therefore, carrying off the prize of victory, 
she intercedes on behalf of our souls. 
 
Christina the martyr, holding the cross 
in her hand as a mighty weapon, 
with faith as a breast plate, hope as a shield, 
love as bow, bravely overcame  
the punishments of her oppressors, 
divinely defeated the evilness of the demons; 
although beheaded, you are glorified in Christ, 
unceasingly interceding on behalf of our souls. 
 
Christ, the King of Glory, 
fascinated by your maidenly beauty, 
joined you to him as an unblemished bride in a pure union. 
 
And because he willed it, 
he provided strength along with your beauty, 
that proved unconquerable against both enemies and 
…..passions. 
It remained firm under bitter assaults and the most savage      
…..tortures. 
he doubly crowned you, with a twofold wreath, 
and placed you at his right 
as a much adorned queen. 
Entreat him, Virgin-Martyr Bearing Christ's name, 
to grant to those who sing your praiseworthy 
salvation, life and great mercy. 
 
 
August 
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Τῇ Α΄ Τῶν Ἁγίον Μακκαβαίων  
(ἑις τὸν ἑσπερινόν) 
 
Ψυχαὶ δικαίων ἐν χειρὶ Κυρίου, 
καθάπερ Ἀβραὰµ καὶ Ἰσαὰκ καὶ Ἰακὼβ, 
οἱ πρὸ νόµου προπάτορες καὶ Μακκαβαίων 
.....πρόγονοι, 
τῶν νῦν εὐφηµουµένων παρ᾽ ἡµῶν. 
Οὖτοι γὰρ οἱ καρτερόψυχοι Ἀβραµιαῖοι ὑπάρχοντες 
τὴν πίστν ἐζήλωσαν τοῦ ἑαυτῶν προπάτορος 
.....Ἀβραὰµ, 
καὶ µέχρι θανάτου ἠγωνίσαντο δι᾽ εὐσἐβειαν· 
εὐσεβῶς γὰρ συντραφέντες, 
καὶ ἐννόµως συναθλήσαντες, 
τὴν ἀσέβειαν διήλεγξαν τοῦ ἐπαράτου Ἀντιόχου 
καὶ µηδὲν προτιµήσαντες τῶν τῆς παρούσης ζωής 
διὰ τήν αἰώνιον, 
πάντα Θεῷ ἀνέθεντο, 
ψυχήν, ἀνδρείαν, αἴσθησιν, σῶµα ἀπαλὸν 
καὶ ἀµοιβὰς τῶν ἀγνείᾳ τεθραµµένων. 
 
Ὢ ρίζης εὐσεβοῦς 
ἐξ ἥς ἡµεῖς ἐβλαστήσατε, Μακκαβαῖοι. 
Ὢ µητρὸς ἁγἰας! 
Τῆς τεξαµένης τὸν ἰσάριθµον τῆς ἑβδοµάδος  
.....ἀριθµόν. 
Ἀλλ᾽ ἱκετεύοµεν ὑµᾶς, Μακκαβαῖοι, 
σὺν τῇ µητρὶ ὑµῶν Σολοµονῇ 
καὶ τῷ σοφῷ ἱερεῖ Ἐλεαζάρῳ, 
ὅταν παραστῆτε Χριστῷ τῷ Θεῷ, 
δι᾽ ὃν κεκοπιάκατε, 
τοὺς πόνους τῶν καρπῶν ἡµῶν ἀπολαβεῖν παρ᾽ 
.....αὐτοῦ, 
ἐκτενῆ ἱκεσίαν ποιήσατε ὑπὲρ τῆς ἀνθρωπότητος· 
ποιεῖ γὰρ ὅσα βούλεται, 
καὶ πληροῖ τὰ θελήµατα ὑµῶν 
τῶν φοβουµένων αὐτον. 
 
 
Τῇ ΙΕ΄ Η Κοιµήσεως τῆς Θεοτόκου 
(έις τὸν ἐσπερινόν) 
 
Ὅτε ἐξεδήµησας, Θεοτόκε Παρθένε, 
πρὸς τὸν ἐκ σοῦ τεχθέντα ἀφράστως, 
παρῆν Ἰάκωβος ὁ Ἀδελφόθεος, καὶ πρῶτος 
.....Ἱεράρχης, 
Πέτρος τε, ἡ τιµιωτάτη κορυφαία τῶν Θεολόγων 
.....ἀκρότης, 
καὶ σύµπας ὁ Θεῖος τῶν Ἀποστόλων χορὸς, 
ἐκφαντορικαῖς θεολογίαις 
ὑµνολογοῦντες τὸ Θεῖον καὶ ἐξαίσιον 
τῆς Χριστοῦ τοῦ Θεοῦ οἰκονοµίας µυστήριον· 
καὶ τὸ ζῳαρχικὸν καὶ θεοδόχον σου σῶµα 
.....κηδεύσαντες, 
ἔχαιρον πανύµνητε. 
 

The Holy Maccabees (August 1) 
(at Vespers) 
 
The souls of the righteous are in the hand of the Lord, 
just like Abraham and Isaac and Jacob, 
the forefathers before the Law and ancestors of the 
…..Maccabees, 
who are now being praised by us. 
For these strong-spirited beings, descendants of Abraham 
imitated the faith of their forefather Abraham, 
 
and struggled until death for religious devotion; 
for they were reared devoutly, 
and lawfully struggled together; 
they refuted the impiety of the accursed Antiochus; 
and never preferred the things of the present life 
over the eternal one; 
they devoted everything to God, 
soul, bravery, feeling, tender body 
and the benefit of having been raised with a strict      
…..observance of religious duties. 
Oh pious root! 
from which you were born, Maccabees. 
Oh holy mother! 
who brought forth children equal in number to the days of 
…..the week. 
But we beseech you, Maccabees, 
with your mother Solomone 
and the wise priest Elezar, 
when you stand before Christ the God, 
for whom you have toiled, 
to receive from him the fruits of your labor, 
 
perform a prolonged supplication on behalf of mankind; 
for he accomplishes whatever he wills, 
and fulfills your wishes 
who stand in awe in him. 
 
 
The Dormition of the Theotokos (August 15) 
(at Vespers) 
 
When you departed, O Virgin Theotokos, 
to him you ineffably was born from you, 
James, the brother of the Lord and first bishop was there, 
 
and Peter, the honored leader and chief of the theologians, 
 
and the whole sacred fellowship of the Apostles 
in discourses revealing heavenly things 
sang the praises of the divine and amazing mystery 
of the dispensation of Christ our God; 
and they rejoiced, O far-famed one, 
 
as they buried your body, the life originator and holder of 
…..God. 
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Ὓπερθεν δὲ 
αἱ πανάγιαι καὶ πρεοβύταται τῶν ἀγγέλων Δυνάµεις 
τὸ θαῦµα ἐκπληττόµεναι, 
κεκυφυῖαι ἀλλήλαις ἔλεγον· 
Ἄρατε ἡµῶν τὰς πύλας, 
καὶ ὑποδέξασθε τὴν τεκοῦσαν τὸν οὐρανοῦ καὶ γῆς 
.....Ποιητήν· 
δοξολογίαις τε ἀνυµνήσωµεν 
τὸ σεπτὸν καὶ ἅγιον σῶµα, 
τὸ χωρπῆσαν τὸν ἡµῖν 
ἀθεώρητον καὶ Κύριον. 
Διόπερ καὶ ἡµείς τὴν µνήµην συ ἑορτάζοντες, 
ἐκβοῶµεν σοι, Πανύµνητε 
Χριστιανῶν τὸ κέρας ὕψωσον, 
καὶ σῶσον τὰς ψυχὰς ἡµῶν. 
 
 
Τῇ ΚΣΤ΄ Ἀδριανοῦ καὶ Ναταλίας 
(ἐις τὸν ἑσπερινόν) 
 
Ὤ ζεῦγος ἄµωµον 
καὶ ἐκλεκτὸν τῷ Κυρίῳ 
ὤ συζυγία ἀρίστη 
καὶ µακαρία Θεῷ! 
ὤ πεποθηµένη δυὰς 
καὶ πεφιληµένη Χριστῷ! 
Τὶς οὐκ ἐκπλαγῇ ἐν τούτῳ 
ἀκουτισθεὶς 
τὰς τούτων ὑπὲρ ἄνθρωπον πράξεις! 
πῶς τὸ θῆλυ ἠνδρίσατο 
κατὰ τοῦ πικροῦ τυράννου, 
καῖ τὸν ταύτης σύνευνον ἐνεύρωσε 
µὴ ὑπενδοῦναι τοῖς δεινοῖς, 
ἀλλ᾽ ὑπὲρ τῆς πίστεως ἐλέσθαι τὸ θανεῖν ὑπὲρ τοῦν 
.....ζῇν; 
Ὤ θεοπλόκων ῥηµάτων 
Ναταλίας τῆς σοφῆς! 
ὤ παραινέσεων θείων τοὺς οὐρανοὺς διασχουσῶν, 
καὶ πρὸς αὐτὸν τὸν θρόνον τοῦ µεγάλου Βασιλέως 
Ἀδριανὸν τὸν ἔνδοξον γνώριµον καταστησασῶν! 
Ἀλλ᾽ ὦ ξυνωρὶς ἁγία, 
ὑπὲρ ἠµῶν τῷ Θεῷ ἱκετεύσατε, 
τῶν ἐκ πόθου τελούντων τὴν µνήµην ἡµῶν, 
πειρασµῶν ῥυσθῆναι καὶ πάσης θλίψεως. 

From heaven above, 
the all-holy and most venerable of the angelic powers 
were amazed at the marvel, 
bowed and said to one another: 
‘Open wide your gates, 
and receive her who bore the Creator of heaven and earth; 
 
and with songs of praise let us glorify 
her revered and holy body, 
the dwelling-place of the Lord 
who is not to be seen by us.’ 
Therefore we too, as we celebrate your feast day, 
cry out to you, O far-famed lady: 
‘Raise up the Christian horn, 
and save our souls.’ 
 
 
Adrianus and Natalia (August 26) 
(at Vespers) 
 
Oh perfect couple 
and chosen by the Lord 
oh excellent union 
and blessed to God 
oh regrettable pair 
and beloved by Christ!  
who was not amazed with this 
when they heard 
of their superhuman feats 
how the woman played the man 
against the bitter tyrant 
and she encouraged her husband 
not to yield to the tortures 
but to choose to die for the faith rather than to live? 
 
Oh God-inspired words 
of the wise Natalia 
oh divine exhortation that tore apart the heavens, 
and brought the esteemed disciple Adrianus 
to the very throne of the great King! 
But oh holy couple, 
intercede with God on our behalf, 
to protect from temptation and all afflictions 
those who from love celebrate your memory. 
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Τοῦ Τελώνου καῖ τοῦ Φαρισαῖου 
 
Παντοκράτορ Κύριε, οἶδα, πόσα δύνανται τὰ 
.....δάκρυα. 
᾽Εζεκίαν γὰρ ὲκ τῶν πυλῶν τοῦ θανάτου ‘aνήγαγον· 
τὴν ἁµαρτωλὸν ἐκ τῶν χρονίων πταισµάτων 
.....ἐρρύσαντο· 
τὸν δὲ Τελώνην, ὑπὲρ τὸν Φαρισαῖον ἐδικαίωσαν· 
καὶ δέοµαι, σὺν αὐτοῖς ἀριθµήσας, ἐλέησόν µε. 
 
Ταῖς ἐξ ἔργων καυχήσεσι, Φαρισαῖον 
δικαιοῦντα ἑαυτὸν κατέκρινας, Κύριε, 
καὶ Τελώνην µετριοπαθήσαντα, 
καὶ στεναγµοῖς ἱλασµὸν αἰτούµενον, ἐδικαίωσας· 
οὐ γὰρ προσίεσαι, τοὺς µεγαλόφρονας λογισµούς, 
καὶ τὰς συντετριµµένας καρδίας, οὐκ ἐξουθενεῖς· 
διὸ καὶ ἡµεῖς σοὶ προσπίπτοµεν, ἐν ταπεινώσει, 
τῶ παθόντι δι᾽ ἡµᾶς 
παράσχου τὴν ἄφεσιν καὶ τὸ µέγα ἔλεος. 
 
 
Τῇ Παρασκεωῇ τῆς Α΄. Εβδοµάδος 
(έις τὸν ἑσπερινόν) 
 
Ὀργάνω χρησάµενος ὁ δυσµενής, 
τῷ συναποστάτῃ Τυράννῳ, δι᾽ ἐπινοίας χαλεπῆς, 
τὸν νηστείᾳ καθαγνιζόµενον λαὸν εὐσεβῆ, 
τοὶς ἐκ µιαρῶν θυσιῶν κεχρηµένοις βρώµασιν, 
ἐπειρᾶτο καταµιαίνειν· 
ἀλλ᾽ αὐτὸς τὸ ἐκείνου µηχάνηµα, σοφωτέρᾳ, 
.....διέλυσας ἐπινοίᾳ. 
ὕπαρ ἐπιστάς, τῷ τότε Ἀρχιερεῖ, 
καὶ τὸ βαθὺ τῆς γνώµης ἀνακαλύπτων, 
καὶ τὸ ἄτοπον τοῦ ἐγχειρήµατος ὑποδηλῶν· 
καὶ δή σοι χαριστήρια θύοντες, 
σωτῆρα ἐπιγραφόµενθα, 
ἐτήσιον ανάµνησιν τού γενοµένου ποιούµενοι, 
καὶ τὸ λοιπὸν ἐζαιτούµενοι, τῶν ἐπινοιῶν τοῦ 
.....πονηροῦ, 
ἀβλαβεὶς περισώζεσθαι, 
ταῖς πρὸς Θεόν σου πρεσβείαις, 
µεγαλοµάρτυς Θεόδωρε. 
 
 

Sunday of the Publican and the Pharisee 
 
Almighty Lord, I know how great is the power of tears. 
 
For they brought back Hezekiah from the gates of death; 
They delivered the sinful woman from many years of    
…..transgressions; 
They justified the Publican above the Pharisee; 
And I implore, number me among them; have mercy on me. 
 
Lord, You have condemned the Pharisee who 
justified himself by boasting of his works, 
and You have justified the Publican who humbled himself 
and with cries of sorrow begged for mercy; 
For you do not approve of proud-minded thoughts, 
and you do not disregard penitent hearts; 
Therefore, we too fall before You in humility, 
who has suffered for our sake. 
Grant us forgiveness and great mercy. 
 
 
Friday in the First Week 
(at Vespers) 
 
Using the apostate Tyrant as his tool, 
The enemy, through a cruel plot, 
Attempted to defile the people of God-inspired 
As they purified themselves through fasting, 
With food polluted by unclean sacrifices. 
But you defeated his design by a more skillful plan; 
 
You appeared in a dream to the then Archbishop, 
Revealed the depths of the plot, 
And indicated the strange manner of the undertaking. 
Therefore we offer to you a sacrifice of thanksgiving, 
We proclaim you as our protector, 
And keep a yearly memorial of what occurred, 
And we pray, that we may be kept safe 
 
From the designs of the evil one, 
Through your intercessions to God, 
Great martyr Theodore. 
 
 

	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  	
  
791 I will use Tripolitis’ translation for both Greek and English with modifications as needed. 
 
792 Two lined lacuna. 
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᾽Αγ. Καὶ Μεγάλη Τετάρτη 
 
Κύριε, ἡ ἐν πολλαῖς ἁµαρτίαις 
περιπεσοῦσα γυνή, 
τὴν σὴν αἰσθοµένη Θεότητα, 
µυροφόρου ἀναλαβοῦσα τάξιν, 
ὀδυροµένη µύρον σοι 
πρὸ τοῦ ἐνταφιασµοῦ κοµίζει· 
Οἴµοι! λέγουσα, 
ὅτι νύξ µοι συνέχει 
οἶστρος ἀκολασίας. 
ζοφώδης τε καὶ ἀσέληνος, 
ἔρως τῆς ἁµαρτίας· 
δέξαι µου τὰς πηγὰς τῶν δακρύων, 
ὁ νεφέλαις στηµονίζων 
τῆς θαλάσσης τὸ ὕδωρ· 
κάµφθητί µοι 
πρὸς τοὺς στεναγµοὺς τῆς καρδίας, 
ὁ κλίνας τοὺς οὐρανοὺς 
τῇ ἀφράστῳ σου κενώσει· 
καταφιλήσω τοὺς ἀχράντους σου πόδας, 
ἀποσµήξω τούτους δὲ πάλιν 
τοῖς τῆς κεφαλῆς µου βοστρύχοις· 
ὧν ἐν τῷ Παραδείσῳ 
Εὔα τὸν δελινὸν 
κρότον τοῖς ὠσὶν ἠχηθεῖσα, 
τῷ φόβῳ ἐκρύβη· 
ἁµαρτιῶν µου τὰ πλήθη 
καὶ κριµάτων σου ἀβύσσους 
τίς ἐξιχνιάσει, 
ψυχοσῶστα, Σωτήρ µου; 
µή µε τὴν σὴν δούλην παρίδῃς 
ὁ ἀµέτρητον ἔχων τὸ µέγα ἔλεος. 
 
 
Τετραώδιον τῷ ἁγίῳ καὶ µεγάλῳ Σαββάτῳ 
 
ΩΔΗ Α΄ 
 
Κύµατι θαλάσσης 
τὸν κρύψαντα πάλαι 
διώκτην τύραννον 
ὑπό γῆν ἔκρυψαν 
τῶν σεσωσµένων οἱ παῖδες 
ἀλλ᾽ ἡµεῖς ὡς αἱ νεάνιδες 
τῷ Κυρίῳ ἄσωµεν 
ἐνδόξως γὰρ δεδόξασται. 
 
Ἄφρον γηραλέε 
ἀκόρεστε ἅδη 
χανών ὑπόδεξαι 
τήν τῶν ἁπάντων ζωήν· 
καταπιὼν γὰρ ἐµέσεις 
ἃς προπέπωκας δικαίων ψυχὰς 
καθελεῖ σε Κύριος 
ὅτι δεδόξασται. 

Hymn for Holy Wednesday 
 
Lord, the woman fallen  
into many sins, 
recognizing your Divinity, 
rises to the status of myrrh-bearer, 
and mourning brings to you myrrh  
before your burial. 
Woe to me, she says, 
for night holds for me 
the ecstasy of intemperance 
gloomy and moonless, 
a desire for sin. 
Accept the springs of my tears, 
you who with clouds spread out 
the water of the sea: 
bend down to me 
to the lamentations of my heart, 
You who made the heavens incline 
by your ineffable humiliation. 
I will tenderly kiss your sacred feet, 
I will wipe them again 
with the hair of my head; 
the feet whose sound 
Eve heard in Paradise 
in the afternoon, 
and hid in fear; 
who can delineate 
the multitude of my sins 
and the depths of your judgment, 
my Redeemer, savior of souls? 
Do not disregard me, your servant 
you, whose mercy is infinite. 
 
 
Tetraodion for Holy Saturday 
 
Ode One 
 
He who once 
hid the pursuing tyrant 
in the waves of the sea, 
was hidden beneath the earth 
by the children of those he had saved. 
But let us, as the maidens, 
sing unto the Lord, 
for he is greatly glorified. 
 
Foolish, old, 
insatiable, gaping 
hell, receive 
the life of all mankind. 
for you will be sick devouring 
the souls of the righteous that you had swallowed down; 
the Lord will strike you down 
because He is glorified. 
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᾽Ιησοῦ Θεέ µου 
ὑµνῶ σου τὰ πάθη· 
ἑκὼν γὰρ τέθνηκας 
ὑπέρ τῆς πάντων ζωής 
καὶ ἐν σινδόνι καὶ σµύρνῃ 
κηδευθήναι κατηξίωσας 
τὴν ταφήν δοξάζω σου 
ὑµνῶ σου καὶ τὴν ἔγερσιν. 
 
ΟΔΗ Γ΄. 
 
Σὲ τὸν ἐπὶ ὑδάτων 
κρεµάσαντα πᾶσαν τὴν γῆν ἀσχέτως 
ἡ κτίσς κατιδοῦσα 
ἐν τῷ Κρανίῳ κρεµάµενον 
θάµβει πολλῷ συνείχετο 
οὐκ ἔστιν ἅγιος 
πλήν σου, Κύριε, κραυγάζουσα. 
 
Ἔθεντό σε ἐν λάκκῳ, 
µακρόθυµε Σωτήρ, οἱ ᾽Ιουδαῖοι 
καὶ ἐν σκιᾷ θανάτου 
τὸν ἐν νεκροῖς ἐλεύθερον 
τὸν καὶ µοχλοὺς συντρίψαντα 
τοὺ ἅδου, Δέσποτα, 
τοὺς θανόντας ἐγείραντα. 
 
Πᾶσι τοῖς ἐν ἀλύτοις 
σειραῖς τοῦ ἅδου πεπεδηµένοις 
ὁ Κύριος ἐβόα 
οὶ ἐν δεσµοῖς ἐξέλθετε 
οἱ ἐν τῷ σκότει λύεσθε 
ὁ βασιλεὺς ἡµπων 
τοῖς ἐν γῇ λυτρούµενος. 
 
ΟΔΗ Δ΄. 
 
Τὴν ἐν σταυρῷ σου θείαν κένωσιν 
προορῶν Ἀββοκοὺµ 
ἐξεστηκὼς ἐβόα· 
σὺ δυναστῶν δείκοψας 
κράτος, ἀγαθέ, 
ὁµιλῶν τοὶς ἐν ἅδῃ 
ὡς παντοδύναµος. 
 
῾Ο τὴν ζωὴν πηγάζων Κύριος 
γεγονὼς συµπαθῶς 
ἐν τοῖς ὑποχθονίοις 
τὸ φῶς τὸ τῆς θεότητος 
ἔλαµψας θνητοῖς 
καθελὼν τὴν τοῦ ᾅδου 
ζοφώδη δύναµιν. 
 
Νενικηµένος ὁ πανδόλιος 
ἑαυτὸν καθορῶν 

 
Jesus, my God, 
I sing in praise of your Passion, 
for you willingly died 
on behalf of everyone's life 
and condescended to be buried 
in a sheet and with myrrh; 
I glorify your burial 
and I offer praise to your raising. 
 
Ode Three 
 
When the creation observed you 
hanging on Golgotha, 
who without hindrance hung the whole earth 
upon the waters, 
it was filled with great astonishment 
and cried out, ‘There is no one holy 
except you, O Lord.’ 
 
The Jews placed you in a pit 
and in the shadow of Death, 
O long-suffering Savior, 
the free one among the dead, 
the one who crushed the barriers 
of hell, Master, 
raising those who had died. 
 
To all those shackled 
with the indestructible chains of hell 
the Lord shouted: 
‘Those in bondage burst forth, 
those in darkness be free.’ 
Our King is delivering 
those in the earth. 
 
Ode Four 
 
Habakkuk foreseeing 
Your divine self-emptying upon the cross, 
cried out in amazement: 
‘You have cut short the strength 
of the powerful, O benevolent one, 
preaching to those in hell 
as Almighty.’ 
 
The Lord who is the source of life 
became compassionate 
to those under the earth, 
shone the light 
of His divinity to mortals 
striking down 
the dark power of hell. 
 
The all-deceitful enemy, 
perceiving himself conquered 
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ἐχθρὸς τῇ καταβάσει 
σοῦ τῇ είς ᾅδου, Δέσποτα, 
τὸ κράτος µου βοᾷ 
κατεπόθη καὶ πᾶσα 
ἡ δυναστεία µου. 
 
ΩΔΗ Ε΄. 
 
Θεοφανείας σου, Χριστέ, 
τῆς πρὸς ἡµᾶς συµπηαθς γενοµένης 
῾Ησαΐας φῶς ἰδὼν ἀνέσπερον 
ἐκ νυκτὸς ὀρθρίσας ἐκραύγαζεν· 
 
ἀναστήσονται οἱ νεκροὶ 
καὶ ἐγερθήσονται οἱ ἐν τοῖς µνηµείοις 
καὶ πάντες οἱ ἐν τῇ γῇ 
ἀγαλλιάσονται. 
 
Τοῦ ψυχοφθόρου τὴν ὀφρύν 
διὰ σταυροῦ νεκρωθείς, εὐεργέτα, 
καταβὰς εἰς ᾅδου δὲ συνέτριψας 
τοὺς αὐτοῦ µοχλοὺς καὶ ἀνέστησας 
τὸν προπάτορα ὡς Θεὸς 
καὶ τῇ νεκρώσει σου τοῖς πιστοῖς παρέσχες 
εἰρήνην καὶ τὴν ζωὴν 
καὶ ἀγαλλίασιν. 
 
Τοῖς ἐν τῷ ᾅδῃ συνοικῶν 
ὁ τὴν ζωὴν τοῖς βροτοῖς ἀναβλύσας 
τοῖς ἐν σκότει ἔλεγες· ἐξέλθετε 
καὶ τοῖς ἐν δεσµοῖς· ἀπολύθετε· 
εἰς ὤλεσιν τοῦ ἐχθροῦ 
καὶ εἰς ἀνάστασιν τῶν προτεθνηκότων 
ἐλήλυθα πρὸς ζωὴν 
ἀνακαλούµενος. 
 
 
ΚΑΝΩΝ ΑΝΑΠΑΥΣΙΜΟΣ ΕΙΣ ΚΟΙΜΗΣΙΝ. 
 
ΩΔΗ Α΄. 
 
Ὕψος καὶ βάθος τής ἐκφράσαι δύναται 
τῆς σῆς σοφίας, Χριστέ. 
καὶ τῆς δυνάµεώς σου 
τὸ ἄπειρον πέλαγος, 
πῶς ἐκ µὴ ὄντων ἅπαντα 
τῇ βουλῇ καὶ τῷ λόγῳ 
τῳ σῷ παρήγαγες, δέσποτα; 
ὅθεν σε ἀπαύστως δοξάζωµεν. 
 
Πέπονθεν πρὶν ἐπιβουλὴν τὸ πλάσµα σου 
ἐν τῇ Ἐδέµ, λυτρωτά 
καὶ τὸ Εἰς γῆν αὖθις 
ἀπελεύσει ἤκουσεν 
ὡς ἐκ τῆς γῆς γενόµενον· 
οὐκ ἐνέγκας πλὴν τοῦτο 

by your descent 
into hell, O Master, 
cries out: ‘My power 
and all my rule 
has been swallowed up.’ 
 
Ode Five 
 
Isaiah, as he watched by night,  
beheld the light that knows no evening, 
Your Theophany, O Christ, 
that came to pass because of your compassion for us and 
…..cried out: 
‘the dead shall arise 
and they that are in the tomb shall be raised, 
and all those on the earth, 
shall rejoice exceedingly.’ 
 
Through the cross, O benefactor, 
You mortified the pride of the soul-destroyer 
descending into hell, you crushed  
its barriers and, as God,  
raised the forefather, 
and by your death granted to the faithful 
peace and life  
and exultation. 
 
Dwelling with those in hell, 
you who give life to mortals said 
to those in darkness, ‘Come forth,’ 
and those in bonds, ‘Be released,’ 
to the destruction of the enemy. 
And when you called those who had died before 
to rise up, 
I came to life. 
 
 
Canon for Rememberance of the Dead 
 
Ode One 
 
Who is able to recount 
the height and depth of your wisdom, Christ, 
and the infinite greatness 
of your power, 
how by your will and word 
created everything 
out of nothing, Master? 
So let us unceasingly praise you. 
 
Once your creation suffered the intrigue 
in Eden, Redeemer, 
and heard that having come 
from earth 
it will again return to earth; 
but not being able to endure 
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ὑπὸ τοὺ ᾅιδου κρατούµενον 
ἦλθες, ὁ σωτήρ µου, καὶ ἔσωσας. 
 
Ἐπι τῆς γῆς ὁ ἐν ὑψίστοις γέγονας 
σαρκὸς θνητῆς µετασχών, 
ἵνα θνητοὺς πάντας, 
ἀφθαρσίας δέσποτα, 
καὶ εἰς τὴν πρὶν ἀπάθειαν 
µεταστήςας ζωώσῃς· 
διὸ καὶ νῦν, οὓς µετέστησας, 
τάξον ἐν σκηναῖς τῶν δικαίων σου. 
 
Θεοτοκίον 
 
Δεοξασµένα περὶ σοῦ λελάληται 
ἐν γενεαῖς γενεῶν, 
ἡ τὸν Θεὸν λόγον 
ἐν γαστρὶ χωρέσασα, 
ἁγνὴ δὲ διαµείνασα, 
Θετοτόκε Μαρία· 
διὸ πρεσβείαις σου λύτρωσαι 
τοὺς προκοιµηθέντας τῆς κρίσεως. 
 
ΩΔΗ Γ΄. 
 
Ὅταν ἐλεύσῃ, ὁ Θεός, 
ἐπὶ τῆς γῆς µετὰ δόξης 
καὶ ὡς µέλλεις τὰ πρακτέα ἑκάστου 
µέχρι λόγου παριστᾶν 
ἀργοῦ τε ἐννοίας ψιλῆς, 
τῶν µεταστάντων φεῖσαι 
καὶ ῥῦσαι τούτους τῆς κρίσεως. 
 
Νεκρῶν ἐν τρόµῳ καὶ σπουδῇ 
τῶν τάφων ἀποτρεχόντων 
καὶ τῆς σάλπιγγος ἠχούσης, σωτήρ µου, 
καὶ ἀγγέλων φοβερῶν 
σου προστρεχόντων, κύριε, 
τῶν µεταστάντων φεῖσαι 
καὶ τάξον τούτους ἐν χώρᾳ ζωῆς. 
 
Τοῦ ούρανοῦ τε καὶ τῆς γῆς 
σαλευοµένων, οἰκτίρµων, 
καὶ στοιχείων λυοµένων ἐν φόβῳ 
τοὺς οἰκέτας σου φαιδρῶς 
πρὸς ὑπάντησιν ποίηνσον, 
ὅτι ἐκτός σου ἄλλον, 
δέσποτα, Θεὸν οὐκ ἔγνωσαν. 
 
Θεοτοκίον 
 
Τῶν Χερουβὶµ καὶ Σεραφὶµ 
ἐδείχθης ὑψηλοτέρα, 
Θεοτόκε· σὺ γὰρ µόνη ἐδέξω 
τὸν ἀχώρητον Θεὸν 
ἐν σῇ γαστρὶ χωρήσασα· 

its being held by death, 
you came, oh my Savior, and saved it. 
 
The one dwelling on high came to earth 
taking a mortal body, 
so that, lord of immortality, 
you could give life 
to all mortals and 
return them to the former sinless state; 
therefore, now those whom you have returned 
assign them to the place of your righteous ones. 
 
Theotokion 
 
Glorious things have been said about you 
from generation to generation, 
the one who contained in her womb 
the Divine Word, 
but remaining pure, 
Theotokos Mary; 
therefore redeem through your intercession 
those who have died before the judgment. 
 
Ode Three 
 
God, when you return 
to earth with Glory 
and as you are about to present 
the deeds of each to the last, 
every idle word and simple thought, 
have consideration for the departed 
and deliver them from judgment. 
 
When the dead in fear and haste 
run from the graves 
and from the sound of the trumpet, my Savior, 
and when your fearful angels 
run toward them, Lord, 
have consideration for the departed 
and place them in the land of life. 
 
When the earth and sky 
are shaking, merciful one, 
and when the foundations are crumbling in fear, 
joyously prepare to meet 
your servants, 
because except for you, master, 
they have not known another god. 
 
Theotokion 
 
You have shown yourself to be loftier 
than the Seraphim and Cherubim, 
Theotokos; for you alone received 
the uncontainable God, 
containing him in your womb; 
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διὸ αὐτὸν δυσώπει, 
κρίσεως ῥῦσαι τοὺς δούλους σου. 
 
ΩΔΗ Δ΄. 
 
῾Ο τῆς ζωῆς κύριος καὶ τοῦ θανάτου, Χριστέ, 
ὁ σωµάτων καὶ ψυχῶν ταµίας τε, 
ὅταν φρικτῶς µέλλῃς ἐπὶ γῆς 
µετὰ τῶν ἀγγέλων τῶν σῶν ἐν δόξῃ ἐλεύσεσθαι 
καὶ κρῖναι πᾶσαν κτίσιν, 
τοὺς πρὸς σὲ µεταστάντας 
δεξιοῖς σου προβάτοις κατάταξον. 
 
Νεῦσον, Χριστὲ κύριε, πρὸς ἱκεσίαν ἡµῶν 
καὶ τῆς ἄνω θείας κληρουχίας σου 
τοὺς ἐξ ἡµῶν πίστει τῇ εἰς σὲ 
προκεκοιµηµένους ἀξίωσον ὡς φιλάνθρωπος 
φωνῆς τέ σου ἀκοῦσαι 
τῆς γλυκείας καλούσης 
εἰς ἀνάπαυσιν τούτους, δεόµεθα. 
 
Ἅπας βροτὸς οἴχεται· γῆ γἀρ ἐστιν καὶ σποδός 
σὺ δὲ µόνος µένεις είς αἰῶνας, Χριστέ, 
ἀνελλιπής· µένεις γὰρ Θεός· 
διό σοι βοῶµεν· τῆς σῆς ἀλήκτου ἀξίωσον 
χαρᾶς τοῦς σοὺς οἰκέτας 
τοῦ βοᾶν εὐχαρίστως· 
Τῇ δυνάµει σου δόξα, φιλάνθρωπε. 
 
Θεοτοκίον 
 
Σὺ τῶν πιστῶν καύχηµα πέλεις, ἀνύµφευτε, 
σὺ προστάτις, σὺ καὶ καταφύγιον, 
Χριστιανῶν τεῖχος καὶ λιµήν· 
πρὸς γὰρ τὸν υἱόν σου ἐντεύξεις φέρεις, πανάµωµε· 
αὐτὸν καὶ νῦν δυσώπει, 
τοὺς προτελειωθέντας 
τῆς κολάσεως ῥύσασθαι, πάναγνε. 
 
ΩΔΗ Ε΄. 
 
Μετὰ δόξης, οἰκτίρµων, ὅταν ἥξεις τοῦ κρῖναι 
δικαίως πᾶσαν {τὴν} γῆν 
καὶ διαχωρίσεις 
ἐξ ἀδίκων δικαίους, ὡς γέγραπται, 
δεξιοῖς προβάτοις 
τοὺς ἐξ ἡµῶν συναριθµήσας 
µεταστάντας, οἰκίρµων, ἀνάπαυσον. 
 
Ἀτελεύτητος ὄντως τοῖς ἀσώτως ζήσασιν 
ἔστιν ἡ κόλασις, 
ὁ βρυγµὸς καὶ σκώληξ 
καὶ κλαυθµὸς ἀπαράκλητος, κύριε, 
καὶ τὸ πῦρ ἐκεῖνο 
τὸ ἀφεγγές, τὸ σκότος πάλιν, 
ἐξ ὧν ῥῦσαι τοὺς δούλους σου, εὔσπλαγχνε. 

therefore entreat him, 
to deliver your servants from judgment. 
 
Ode Four 
 
Christ, Lord of life and death, 
and steward of bodies and souls, 
when, awesomely, you intend to return 
to earth in glory along with your angels 
and to judge all creation, 
place those who have turned to you 
with the sheep on your right hand. 
 
Incline, Lord Christ, toward our supplication 
and as a benevolent God, 
to those who have fallen asleep in your faith, 
grant that they be considered worthy 
of your holy inheritance on high 
and, we implore, that they hear 
your sweet voice inviting them to eternal rest. 
 
Every mortal perishes; for it is earth and ashes, 
but you alone, Christ, remain perfect 
through the ages; for your remain God; 
therefore we cry out to you: consider worthy 
of your unending joy your servants 
who gratefully celebrate you. 
Glory to your power, oh benevolent one. 
 
Theotokion 
 
You are the pride of the faithful, unwedded virgin, 
you are the advocate, the refuge 
of Christians, their rampart and haven; 
for you offer to your son intercessions, undefiled one; 
convince him now, all pure one,  
to save from punishment 
those who have already died. 
 
Ode Five 
 
Merciful one, when you come with glory  
to justly judge all the earth  
and you separate 
the righteous from the unrighteous, as it is written, 
give rest, merciful one, 
to those of us who have departed 
and include us among the sheep on your right. 
 
Divine punishment is truly endless 
for those who live dissolutely, 
Lord, there is the gnashing of teeth, worms, 
comfortless weeping 
and that fire 
without light, back again to the darkness, 
deliver your servants from this, compassionate one. 
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Χαρᾶς τῆς ἀπεράντου καὶ ἀφθόρου τρυφῆς σου, 
Χριστέ, σωτὴρ ἡµῶν, 
τοὺς προκοιµηθέντας 
καταξίωσον ὡς εὐδιάλλακτος 
τῶν ἐν βίῳ πάντων 
ἀµνηµονῶν ἁµαρτηµάτων· 
οὐ γὰρ ἔσχον ἐκτός σου Θεόν ἀγαθέ. 
 
Θετοκίον 
 
᾽Εν δυσὶ τελείαις ἕνα σε γινώσκοµεν 
φύσεσι κύριον, 
ἐνεργείαις ἄµφω 
καὶ θελήσεσιν ὄντα ἀσύγχυτον, 
τὸν υἱὸν τοῦ Θεοῦ, 
ἐκ γυναικὸς λαβόντα σάρκα, 
ἧς τὴν θέαν τιµῶµεν τοῖς πίναξιν. 
 
ΩΔΗ ΣΤ΄. 
 
῾Ρευστοὶ τεχθέντες βροτοὶ 
ἄρευστοι ἀναστησόµεθα 
καθὼς ἐξ ὕπνου, φησὶν 
ὡς Παῦλος ὁ πάνσοφος, 
βροντῶσης τῆς σάλπιγγος· 
ἀλλὰ τότε ῥῦσαι 
κατακρίσεως τοὺς δούλους σου. 
 
῾Ιλάσθητι ὁ Θεὸς 
τοῖς δούλους σου ἐν ἡµέρᾳ ὀργῆς, 
ὅταν γυµνοὶ ἐπὶ σοῦ 
παραστῆναι µέλλωσιν· 
τούτους, σῶτερ, λύτρωσαι 
τῆς φωνῆς ἐκείνης 
τῆς εἰς πῦρ ἀποπεµπούσης, Θεέ. 
 
Συγκλείσεις ὅτε, Χριστέ, 
ἐνταῦθα βίον καὶ πρᾶξιν ἡµῶν 
καὶ στῆσεις πάντων ἡµῶν 
τῶν ἔργων ἐξέτασιν, 
µὴ ἐλέγξῃς, κύριε, 
ὧνπερ προσελάβου, 
ἀναµάρτητε, τὰ πταίσµατα. 
 
Θεοτοκίον 
 
῾Ρυσθείηµεν τῶν δεινῶν 
πταισµάτων ταῖς ἰκεσίαις σου, 
θεογεννήτωρ ἁγνή, 
καὶ τύχοιµεν, πάναγνε, 
τῆς θείας ἐλλάµψεως 
τοῦ ἐκ σοῦ ἀφράστως 
σαρκωθέντος υὶοῦ τοῦ Θεοῦ. 
 
ΩΔΗ Ζ΄. 

 
Christ, our Savior, 
as one who is forgiving, consider 
those who have already fallen asleep in death, 
worthy of your boundless joy and eternal bliss, 
being unmindful of all the transgressions 
during their lifetime; 
for they had no other God but you, holy one. 
 
Theotokion 
 
We acknowledge you one Lord 
in two complete natures, 
both in will  
and activity, 
the son of God, 
who received flesh from a woman 
whose countenance we honor in icons. 
 
Ode Six 
 
Created as changeable mortals 
we will arise incorruptible 
as from sleep, as the  
all-wise Paul said, 
from the thundering of the trumpet; 
but at that time deliver  
your servants from judgment. 
 
God be merciful 
to your servants on the day of wrath, 
when we must stand 
naked before you; 
deliver them, savior, 
from the voice 
that banishes one to the fire, oh God. 
 
Christ, when you conclude 
our lives and deeds here on earth 
and begin the scrutiny 
of all our deeds, 
do not cross examine, Lord, 
the transgressions of those 
you have already received. 
 
Theotokion 
 
Undefiled mother of God, 
may we be delivered from our 
grievous transgressions by your prayers, 
and may we dwell, all pure one, 
in the divine glory 
of the Son of God 
who ineffably took flesh from you. 
 
Ode Seven 
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Τὸ ἄστεκτον, κύριε, 
τῆς σῆς φρικώδους 
ἐπαγωγής ἐννοῶν, 
ὅπως µέλλεις δικαίως 
κατὰ <τὰ> ἔργα κρῖναι ἑκάστου ἡµῶν, 
στένων βοῶ σοι· 
Τῶν δούλων σου πάριδε 
τὰ ἐν ἀγνοίᾳ, σωτήρ, 
καὶ γνώσει πταίσµατα. 
 
῾Ως ἔχων, µακρόθυµε, 
φιλανθρωπίας 
ἄπλετον πέλαγος, 
τῶν πρὸς σὲ µεταστάντων 
µὴ στήσῃς ὅλως τὰ παραπτώµατα 
ἐν τῇ ἐτάσει 
αὐτῶν κατὰ πρόσωπον, 
ἀλλὰ συγχώρησον καὶ 
σῶσον τούτους, Χριστέ. 
 
Κριτὰ δικαιότατε, 
ὅτε τὰς πράξεις 
ζυγοστατήσεις ἡµῶν, 
µὴ δικάσῃς δικαίως, 
ἀλλὰ νικήσοι ἡ ἀγαθότης σου 
ὑπερσταθµῶσα 
τὴν πλάστιγγα, κύριε, 
ἥνπερ τὰ φαύλα, σωτήρ, 
ἔργα βαρύνουσιν. 
 
Θεοτοκίον 
 
Θαυµάτων ἐπέκεινα 
τὸ µέγα θαῦµα 
τῆς σῆς κυήσεως· 
διὰ τοῦτο βοῶµεν· 
Ἁγνὴ παρθένε, θεογεννήτρια, 
τὰ σὰ ἐλέη 
ἐµοὶ θαυµάστωσον 
καὶ τῆς µελλούσης ὀργής 
ῥῦσαι καὶ σῶσόν µε. 
 
ΩΔΗ Η΄. 
 
Ἀπαγωγῆς, φιλάνθρωπε, 
τοῦ προσώπου σου λύτρωσαι 
καὶ τῆς φοβερᾶς σου ἀπειλῆς τοὺς δούλους σου 
καὶ τούτους ἀξίωσον 
τοῦ φωτισµοῦ τῆς γνώσεως 
καὶ τῆς συνοθσίας σου βοᾶν σοι ἀπαύστως· 
Οἱ παῖδες εὐλογεῖτε 
<ἱερεῖς ἀνυµνεῖτε> 
*********************** 
***********************792 
 

 
Lord, understanding the relentlessness 
of your awe-inspiring manner 
of how you intend to judge 
justly according to each 
of our deeds. 
I cry out to you in deep sorrow. 
Savior, overlook the transgressions 
of your servants 
done in ignorance and knowingly. 
 
Long-suffering one, 
since you have a boundless 
measure of love for mankind, 
during the trial of those who have  
already departed to you, 
do not place all their transgressions 
before them, 
but forgive them 
and save them, oh Christ. 
 
Most impartial judge, 
when you weigh 
our deeds, 
do not judge with reason, 
but let your goodness prevail 
and add weight 
to the scale, Lord, 
when the evil deeds 
tip it the other way. 
 
Theotokion 
 
Beyond all wonders 
in the great miracle 
of your conception; 
therefore we cry out to you. 
Undefiled virgin, god-bearer, 
have mercy on the things that concern you, 
marveled by me, 
and deliver me and 
save me from the future wrath. 
 
Ode Eight 
 
Merciful one, save your servants  
from being led away from your presence 
and from the threatening circumstances 
we unceasingly cry out to you 
to make them worthy 
of the light of knowledge 
Children bless (the Lord) 
(priests praise him in song) 
*********************** 
*********************** 
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Σοῦ ὁ θυµός, φιλάνθρωπε, 
ἐκχυθήτω, δεόµεθα, 
ἐπι τοὺς ἐν σοὶ µὴ ήλπικότας ὅλως, Χριστέ, 
ὁ οἶκτος δὲ ἅµα τε 
καὶ ἡ πλουσία χάρις σου 
ἐπὶ τοὺς εἰς σὲ πεπιστευκότας δοθήτω. 
λαός σου γὰρ καὶ ποίµνη 
καὶ πρόβατα νοµῆς σου· 
καὶ σὲ ὑπερυψοῦµεν 
εἰς πάντας <τοὺς αἰῶνας>. 
 
Σὺ τὸ φρικτὸν ποτήριον 
τοῦ ἀκράτου κεράσµατος 
τὸ ἐν τῇ χειρί σου, λυτρωτά δεόµεθα, 
πραύτητι σύµµιξον 
ταὶ τῆς τρυγίας τούτος τοὺς σοὺς 
λύτρωσαι οἰκέτας, οὓς ἐκ γῆς προσελάβου, 
καὶ τάξον ἐν τῇ χώρᾳ 
τῶν πραέων, οἰκτίρµων, 
ὑµνεῖν καὶ εὐλογεῖν σε 
εἰς πάντας τοὺς αἰῶνας. 
 
Θεοτοκίον 
 
῾Ικετικῶς βοῶµέν σοι, 
θεοτόκε πανύµνητε, 
µετὰ τῶν ἀπείρων νοερῶν δυνάµεων, 
µαρτύρων ὁσίων τε 
καὶ ἀποστόλων καὶ προφητῶν 
ποίησον πρεσβείαν ὑπὲρ τῶν µεταστάντων. 
Χορεύειν σὺν ἀγγέλοις, 
ψάλλειν δὲ τῷ υἱῷ σου· 
Λαός ὑπ [ερυψοῦτε 
εἰς πάντας τοὺς αἰῶνας]. 
 
ΩΔΗ Θ΄. 
 
῾Ιστῶντός σου, οἰκτίρµων, τὸ φοβερὸν 
δικαστήριον, ὅτε ἡ γῆ καὶ ὑγρὰ 
φόβῳ πολλῷ κτήνη καὶ θηρία καὶ ἑρπετὰ 
καὶ τοὺς νεκροὺς τοὺς ἑαυτῶν 
[ἐν] τρόµῳ [σο, σῶτερ] ἀποπέµπουσιν πρὸς τὴν 
.....σὴν 
ὑπάντησιν σπουδαίως, 
τοὺς πίστει µεταστάντας 
µὴ καταισύνῃς, ὑπεράγαθε. 
 
Ἀείµνηστοι πατέρες καὶ ἀδελφοί, 
συγγενεῖς τε καὶ φίλοι καὶ σύµψυχοί [µου], 
οἱ τὴν ὁδὸν προκαταλαβόντες τὴν φοβεράν, 
ἀντὴ µερίδος δέξασθε 
δῶρον τὸ ἐφέµνιον παρ᾽ ἐµοῦ· 
καὶ ὅσοι παρρησίας 
ἐτύχετε, τὸν κτίστην 
ὑπὲρ ἐµοῦ καθικετεύσατε. 
 

Benevolent one, we pray that  
your wrath is poured out  
upon those who did not trust in you, Christ, 
but grant to those who believed in your 
compassion along with 
your infinite grace. 
For they are your people and flock 
and the sheep of our pasture, 
and we exalt you  
above all forever. 
 
We pray, oh Deliverer, 
that you mix the terrible cup 
of unmixed drink in your hand 
with gentleness 
and save those of your servants,  
whom you have already taken from the earth, 
from this sediment and place them  
in the land of the meek, merciful one,  
to praise and bless you 
forever. 
 
Theotokion 
 
Humbly we cry out to you,  
Theotokos worthy of all praise, 
with the help of the infinite spiritual powers, 
the holy martyrs 
and the apostles and prophets, 
intercede on behalf of the departed 
to take part in the chorus with the angels, 
and sing psalms to your son. 
People, [magnify the Lord 
forever]. 
 
Ode Nine 
 
Merciful one, when you establish your formidable 
court of justice, when the earth and sea, 
flocks and herds, wild beasts and animals, 
in great awe send their dead 
trembling with fear of you to meet 
 
you with haste, 
do not find the departed faithful 
unworthy, you who are beyond goodness. 
 
Ever-remembered fathers, brothers, and sisters, 
relatives, friends, and [my] soul-mates, 
who have already taken the terrible road, 
instead of a contribution accept 
a gift of this hymn by me 
and as many of you are fortunate 
to gain the bliss of heaven, earnestly 
entreat the creator on my behalf. 
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Σωτὴρ ἀπελισµένων, σου τὴν φρικτήν, 
ὥσπερ εἷπας, θυσίαν τελοῦντες φρικτῶς 
καὶ τὴν φρικτὴν ἑκούσιον ἀγγέλλοντες [τὴν] 
.....σφαγὴν 
εἰς ἱκεσίαν ἅπαντες 
ταύτην σοι προσφέρωµεν ἐκτενῶς 
ὑπὲρ τῶν µεταστάντων 
πρὸς σὲ τὸν ζωοδότην, 
οὓς σὺν ἁγίοις σου ἀνάπαυσον. 
 
Θεοτοκίον 
 
Υἱὲ Θεοῦ καὶ λόγε µονογενῆ 
τὸν πιστὸν βασιλέα στεφάνωσον 
τῇ πανσθενεῖ, δέσποτα, χειρί σου, ὡς ἀγαθός· 
καὶ δυσµενῶν τὸ κράτος νῦν ὄλεσον τῷ ὅπλῳ τῷ τοῦ 
στρατοῦ 
διὰ τῆς Θεοτόκου 
καὶ σῶσον τὸν λαόν σου 
ἐν τῇ ἀγήρῳ βασιλείᾳ σου. 
 
 
Τῇ Α΄ ΜΑΡΙΑΣ ΤΗΣ ΑΙΓΥΠΤΙΑΣ  
(έις τὸν ἑσπερινόν) 
 
Τὰ τῆς ψυχῆς θηρεύµατα 
καὶ τὰ πάθη τῆς σαρκὸς 
τῷ ξίφει τῆς ἐγκρατείας ἔτεµες· 
τὰ τῆς ἐννοίας ἐγκλήµατα 
τῇ σιγῇ τῆς ἀσκἠσεως ἀπέπνιξας, 
καὶ ῥείθροις τῶν δακρύων σου 
τὴν ἔρηµον ἅπασαν κατήρδευσας, 
καὶ ἐβλάστησας ἠµῖν τῆς µετανοίας καρπούς 
διό σου τὴν µνήµην, Ὁσία, ἑορτάζοµεν. 
 

Savior of the desperate, trembling with fear 
we celebrate your terrible sacrifice, 
as you called it, and we proclaim your 
 
terrible and voluntary death in a universal prayer. 
This we offer fervently to you 
on behalf of those who have departed, 
to you the giver of life, 
give them rest among your saints. 
 
Theotokion 
 
Son of God and only begotten Word 
crown the faithful King 
with your all mighty hand, kind Lord, 
and then with the army assisted  
by the Theotokos, 
destroy the strength of the enemy 
and save your people 
in your eternal Kingdom. 
 
 
Mary the Egyptian (April 1) 
(at Vespers) 
 
You severed the temptations of the soul 
and the passions of the body 
with the sword of temperance; 
the crimes of the mind 
you choked with the silence of spiritual discipline, 
and with streams of your tears 
you watered the entire desert, 
and made to grow in us the seeds of repentance, 
therefore we celebrate your memory, holy one. 
 
 

 


