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Epiphanius the Wise, the Russian fifteenth-century hagiographer, is well-known
in medievalism as an unexcelled stylist. A monk of the Holy Trinity - St. Sergius Lavra,
and one of the most learned and multi-talented people of his time, he was the author of
at least two saints’ Lives - Sergius of Radonezh and Stephen of Perm. Moreover, the
authorship of A Word on the Life and Repose of Demetrius Ivanovich, Tsar of Russia is most
often ascribed to this same hagiographer. The unique style of his works has elicited and
continues to elicit the interest of researchers. The analysis of the particularities of his
work, in the opinion of L.A. Dmitriev, is “the critical, central problem in the study of the
Russian hagiography linked with the second wave of South Slav influence. "1

One of the most interesting particularities of Epiphanius’ style was his broad use
of various quotations, reminiscences and allusions in hagiographical prose. The Life of
Stephen of Perm (LSP), to which our work is dedicated, is one of the most extended
Slavonic lives written in the special, flowery style characteristic of the epoch of the
second wave of South Slav influence. An important function in the creation of this style
is carried out by quotation; it plays a style-forming role in the Life of Stephen of Perm.

In this text the author most often resorts to two literary sources: the Bible and the
texts of the Divine services. The Gospel, and especially the epistles of the apostles, are,
after the Psalter, quoted most often in the Life of Stephen of Perm. In 1995 G.M. Prokhorov
published a text of the Life in which he did work on singling out the quotations from the
Psalms and other parts of the Bible in Epiphanius’ composition. 2 Evidently, in resorting
to such frequent quotation from the apostolic epistles, Epiphanius the Wise was
underlining the likeness between Stephen and the apostles. This supposition is
supported by the fact that the work contains several altered fragments from the Life of
Cyril and Methodius, which implies that Epiphanius was making parallels between the
apostles, the equal-to-the-apostles enlighteners of the Slavs and Stephen of Perm. The
skilful and at times hardly noticeable interweaving of the text of the Gospel with the
Life, together with the fragment from the Life of Cyril and Methodius, which was well-
known to the medieval reader, forces the recipient involuntarily to see in the image of
Stephen a new Russian apostle, equal to the ancient preachers.

The quotations from the Divine service texts, in which the Life of Stephen also
abounds, have never received sufficient illumination in the research literature.
Moreover, the frequency of their use in the Epiphanius’ composition tells about a
definite writer’s intention on the part of the author.
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In the text of the Life under review we can distinguish several cycles of
quotations, each of them bound up with this or that theme. Thus the first of them is
constituted by the already-mentioned quotations from the apostolic epistles and Lives of
the Equal-to-the-Apostles. These quotations, in our opinion, have already been
sufficiently studied. The second cycle is constituted by quotations from the irmoses of
the canons, which are brought together into an elegant system and represent one of the
levels of the complex structure of the text of the Life. The source of the third cycle is the
Triodion - a collection of Divine service for Great Lent, Holy Week and Pascha.

Thus the chapter entitled “Prayer for the Church” is a mixture of various kinds of
Divine service hymns - the hiermoses - which are constituent elements of such genres
as the canon and the akathist. In the Life of Stephen the hiermoses of the canons are
quoted - that is, those hymns which were well-known to the medieval reader from the
Divine services (in contrast with the canon, it was supposed that the akathistos would
be read in the cell). Epiphanius often reworks the texts of the hiermoses, adapting them
to his style, but the general character of the hymnographical work, its lexicon and
symbolism, remain unchanged. The beginning of the chapter in question in Epiphanius
looks as follows (the fragments similar to the hiermoses have been underlined and
indicated with corresponding numbers): «[...] Hxe caogom & HavaTwE \TBEPKHE
HERECA, Pa3yMoM(l) H HEBECHOrO Kpyra EBpbXh CTROPL(2), HMke Hap BopaMH HERO
V' TREPKHH, BTOPOE KE Y'TREPKHH HH HA MEM KE 3EMAK MOREAKHHEM GH H paCHPOCTPANHE
HEOAPHAKHMYKO 3EMHYEO TArOTY, KXKE HA TREPAH €A OCHORABKIH HAA BOAAMH MHOTAMBI,
AKO H HA ROAAX MOB'RCHE 10 HEOAPBKHMO(3); chARTEAHAA CYLH H ChAPBKALULHA BCA
BoxkHA cHAA H MYAPOCTR(4), HXKE YTREPKAAA H MPOMBI H 3HXKAH AYXH, VTREPKEHHE ChIfi
TREPAOE, H HEARHXKHMOE Pevenne, H VTrepxkenne Ha Ta napkouumea(s), n Twl ecu
Vreepxkenne npurhkarownm Th, Focnan. H nonexe, AKO HEMAOAKI, POAH OT A3BIK LLEPKRH
A3KMHYK, HEMAOAAULYK LEPKOBL(G) GrOW yTRepAH, XPHCTE, 10ke CTAXA cHAow KpecTa
Troero [...], WKe CTAKA MeCTHOW GH KkpoRHW(D), t0:ke YTREPAH, T'ocnoan, HA KamenH
TREPARMB, HA KAMENH HEABHAKHMEM, Ha Kamenn BERpbl Ha kamenn 3anorkaert Trony(3),
HA KamenH HenorEaannA TROEro, Ha KAMeHH LEPKORHEM ».

“[...] Who hast in the beginning established the heavens by Thine understanding
(1), and built the vault of heavens (2)..., Who hast established the heavens upon the
waters, and again hast established the earth upon nothing by Thine ordinance and hast
spread out the ungovernable weight of the earth, founding it firmly upon many waters,
as Thou hast hung it ungovernably upon the waters (3); O Wisdom and Power of God,
the Creator and Sustainer of all (4), Who hast established the thunders and the winds,
being the firm Establishment and Immovable Word, and the firm Foundation of all that
hope in Thee (5), and Thou art the Foundation of all that flee to Thee, O Lord. And do
Thou establish, O Christ, the infertile Church of the Gentiles (6), which Thou hast
acquired by the power of Thy Cross [...], which Thou hast acquired by Thine
honourable blood (5), which do Thou establish, O Lord, on the firm rock, on the
immovable rock, on the rock of faith, on the rock of Thy commandments (1,3), on the
rock of Thy confession, on the rock of the Church. 3

Here we have before us a mixture of several hiermoses:

(3) Cessmumenv Cmegpan Ilepmckuii... 236.



(1) «V'TRepKHA B HavaA'R HEEECA CAOBOM'B, H 3EMAK OCHORARE HAAR RBOAAMH
MHOTAMH, Y'TREPAH MA HA NEHHE CAaBOCAOBHA Troero, I'ocnopn» (“Having established the
heavens in the beginning by Thine understanding, and founded the earth upon the
waters, establish me, O Christ, on the rock of Thy commandments, for there is none
holy as Thou, O only Lover of man”).4

(2) «Herecnomy kpyry gepxoTropyue I'ocnoan, IHepken 3uxnreato, Thli me yTREPAH B
AWEBH GROEH, keaannemb Gu Kpari, BRpHbIMt yTREpKenbe, epnte Yeaorekoarwryue» (“O
Lord, Builder of the vault of heaven, and Founder of the Church, do Thou establish me
in Thy love, O summit of desire, O establishment of the faithful, O only Lover of
man”)>.

(3) «V'TBEPKHIT HA HHMECOMBIKE 3EMAK MOREAEHHEM® TROHMB GH, H pACMPOCTPAHH
HEOAEPKHMYO TArMOTY, HA HEARHXKHMEMb, XPHCTE, kamenn 3anogepnit T, IlepkoBn
Teow yTEEPAH, €pnnniit Baaxe n Yeaorekoarwrye» (“By Thine ordinance has Thou set
up the earth on nothing, and hung it while its weight ungovernably drags it down, do
Thou establish Thy Church, O Christ, on the rock of Thy commandments, O only Good
One and Lover of man”)e;

(4) «GoakTeabHAA H copepxkauaA  BeA  Boxia cHAO H  MyAPOCTH, HEMPEKAOHHY,
HeABHKHMY IlepkoBb cHy \TBeEPAH, XPHCTE, €AHH® EO €cH GRATH, H HA CRATHIXH
novunraaAn» (“O Wisdom and Power of God, the Creator and Sustainer of all, establish
the Church, O Christ, unbending and immovable, for Thou only art holy, Who restest in
the saints”).

() «VTrepxkenne nHa Ta uvapewuwumen, yrrepxan, Iocnoan, Ilepkorn Grow, HXKe
CTAXKA MeCTHOW Gn kpoBhto» (“O firm Foundation of all that hope in Thee, do Thou
establish, O Lord, the Church, which Thou hast acquired by Thine honourable blood”)8.

(6) «IIpougena €cTh MYCTHINA, AKO KPpHHTK, Tocnopn, A3brMHa HemaopAuina Ilepkogrs,
npuwecTeHem Th, B Heftke yTRepaHcAa moe cepaue» (“Like a lily, O Lord, has the

(4) Upmonoz 14 6. (PTB, cobp. Tp.-Cepr. Jaspsl, ¢. 304. 1., Ne 19) 138, 06. (O orepeioac kat'
Apydc, toUg oUpavoUc &v cuveEcet, kai Ty Yijv €ni UdATwVY £8pdcac, €v Th) n€Tpq pe Xpiote, T@v
Evtol@v cov othpiéov: 0tt oUk €Tt AV Gov, Ayloc pove GLAvOpwTe).

(5) lbid., 137. (OUpaviag Ayidoc. Opopovpye KUpie, kol tfic Exxinociac Soufitop, ov pue
otep€moov, &v 1l Ayann tfi of), v Epet®dv N Axpotne, v mot®dv 10 othpypa, pdve
PNAvOpoTE).

(6) Ibid., 91. ('O nAEag €n' oUSevOC, Thv yiv T mposTAEst Gov, Kal petempicag Aoyétmg
BpiBovoav, i TNy dcdievtov Xpiot€, nETpav 1@V EvioAdv cov, v Exikinciov cov
otep€ncov, pove AyadE kol paavipone).

(7) Ibid., 5. (H dnuioupyIKn, Kai GUVeKTIKN TOV amdviwy, Ocol gogia kai duvapic, akAIvi)

dkpddavrov, v ExkkAngiav otApifov Xpioté: povoc vap € dyiog, O év ayioic
AVATTOUOUEVOGY).

(8) Ibid., 53. (‘TO oTepéwpa, TOV éni 0oi NENoIBOTWY, oTEPEWooV Kupie TrV EkkAnaiav,
AV €KTNOW, T TIiw oou aiuaTi’).




infertile Church of the Gentiles flowered, by Thy coming, and my heart is established
on her”)?;

In several sentences Epiphanius the Wise has inserted fragments of six different
hiermoses, interweaving them amongst themselves and putting in his own words. On
the one hand, this is reminiscent of quotations from the Psalter, fragments of which are
often found in Epiphanius interwoven and changed in accordance with his own style.
V.A. Moshin explained this particularity of quoting from the Psalter in Epiphanius and
the Serbian hagiographers by the fact that the authors knew the Psalter by heart and not
only wrote, but also thought in its images and expressions. This, from V.A. Moshin’s
point of view, allowed the medieval hagiographers to quote from the Psalter
involuntarily, without noticing it themselves. Moreover, the investigations of F. Wigzel
have demonstrated that Epiphanius quoted Biblical texts in the form in which they are
used in Divine services, which means that he is quoting them from memory, without
going directly to the sourcel®. It appears, by contrast, that when he is quoting the
hiermoses and other Divine service texts, Epiphanius the Wise is deliberately looking
up the source, or, at any rate, guessing the fragments that are appropriate in the given
case with exceptional intuitiveness. The choice of quotations in the fragment quoted
above strikes one with their appropriateness: first, the hagiographer chooses for “Prayer
for the Church”, not just any liturgical texts, but precisely the genre of the hiermos in its
capacity as literary source; secondly, he resorts to strictly defined hiermoses. As is well-
known, there are nine odes in all in the canon, each of which has an hiermos at the
front. In creating the chapter in the Life of Stephen of Perm that we are studying,
Epiphanius resorts to hiermoses of the third ode. In the general structure of the church
service the hiermoses of the canons carry out the functions of idiosyncratic logical ties
between a concrete church feast and Biblical history. In the hiermos, as a rule, there is
mention of this or that critical event in Holy Scripture, while the corresponding ode of
the canon is dedicated to the event being celebrated and usually has something in
common with the hiermos preceding it, and so also with Biblical history. Thus the first
hiermos is always dedicated to Israel passing though the Red sea, the second - to the
wandering through the desert and the penitential song of Moses, while the third, to
which Epiphanius resorts in the quoted fragment, has several meanings. First, the
prayer of Anna, the mother of the Prophet Samuel, is remembered. Secondly, it speaks
about love and asks for this heavenly gift: «Bw awggn Troefi yTBRepAH Mmeney» (“Establish
me in Thy love”). Thirdly, the content of this hiermos is often linked with the act of
creation: «Y'TREPKAEH Bh HavaAk HeBeca caoRomb...» (“Having established the heavens
at the beginning by Thine understanding...”). Fourthly, it usually includes a petition for
the establishment of the heart on «kamenn 3anoeepert Teonxw» (“the rock of Thy
commandments”). And finally, fifthly, it praises God for bringing the Gentile tribes into
the Church and asks for the establishment of the Church. All five meanings (perhaps
the ancient hiermoses included various other meanings, but in the given case we limit

(9) Ibid., 28. (“EENvONcev N €pnpog, Woel kpivov KUpie, N 1@v €0vDv oteipelovsa, Exkinsia

tfj mapovsi@ cov, &v 1 €otepe®d i kapdia pov’).

(10) @&. Bursewi, Iluratet u3 kuur CesmeHHoro [lucanusi B coumHeHusix Enudanus
[Tpemynporo, in: Tpyast Otaena npeBuepycckoit tureparypsl [TOIPJI], T. 26. (M.; JI., 1971) C.
232-243.



ourselves to the five most obvious) are closely linked amongst themselves: the prayer of
Anna was for the establishment that is necessary for every man, which serves as the
foundation for the establishment of the whole Church. But the Church is established,
not by men, but by the God Who created all things, so the petition for the Church is
bound up with a reference to the creation of the world. The critical word and the critical
petition of practically all the hiermoses of the third ode is “establishment”. But this
word becomes critical also in the “Prayer for the Church” of Epiphanius. Moreover, the
author is constantly quoting only separate fragments of hiermoses, most often their
initial phrases, as if not speaking openly about the petition itself, but only hinting at it.
The medieval reader, who knew the service well, must willingly or unwillingly caught
the parallel places in the texts of Epiphanius, and, remembering the hiermoses by heart,
was forced as it were to say opely what the hagiographer did not say openly, that is, the
petition for establishment which Epiphanius usually left out. Thus, for example, when
reading in Epiphanius «{'Teepxenne na Ta naperouumen» (“The Establishment of those
who hope on Thee”), a person who knew the service must involuntarily have
remembered the following phrase of this hiermos: <«rTrepan, Tocnoan, Ilepkorb»
(“establish, O Lord, the Church”). In the course of the quite large fragment of text the
hagiographer holds the reader in suspense and only at the end, twice in row, himself
pronounces the word «yTrepan» (“establish”): «Ilepkoes Grot yTREPAH, XPHCTE, 10KE
cTaxka cHAOK KpecrTa Troero [...], XK€ CTAKA YECTHOW GH KPORHIO, KXKE YTREPAH [...]»
(“Establish, O Christ, Thy Church, which Thou hast acquired by the power of Thy Cross
(...), which Thou hast acquired by Thine honourable blood, which establish (...)"11.

We have analysed only the beginning of the “Prayer for the Church”, but
Epiphanius has interwoven quotations from the hiermoses of the third ode throughout
this chapter, insistently repeating the word “establishment”. In this chapter it becomes
central.

In an analogous way, the whole text of the Life of Stephen of Perm is filled with
quotations from the services of the Church. In the “Three Laments” which conclude the
work, such fragments are found a little more than in the narrative itself, where, as a
rule, Epiphanius resorts to reminiscences or liturgical texts. Within the bounds of this
investigation the greatest interest is presented by the latter, which are linked with the
author’s prayerful mood. In the previous section, which was dedicated to the role of
amplification in Epiphanius’ hagiography, we examined two examples of Divine
service quotations in the Life of Stephen. One of them, as we have seen, was taken by the
author from the verses on the Sunday of the Expulsion of Adam. This Sunday precedes
the beginning of the Great Fast in the Orthodox service cycle and enters into the so-
called Triodion cycle, that is, into the cycle of services before the Great Fast, Pascha and
the seven weeks after Pascha. In the Life of Stephen of Perm the majority of
hymnographical quotations are bound up precisely with the Triodion cycle. Let us
compare several fragments of the Life with the Divine service texts (similar points are
underlined). In describing the conversation of Stephen of Perm with the wizard Pam,
Epiphanius puts into the mouth of his hero the following words: «To g0 ecTh Kors
goror I'ocnopb rocnopems, Ilaph wapemt, €Groxke aAepkara HenpemEHHA H cAaRA
HEMOCTHXKHMA, HXKE KHBETh B CR'BTEK Henzpevwenwk, nenpuerynwk v HenpHkocHoBeHHE,
EMyKE MPEACTOAT Ch CTPAXOM H ¢ TPEMETOM HEEECHAA BOHHKCTRA, BECMAOTHAIX®

(11) Cessmumenv Cmegpan Ilepmckuii... 236.



YHHORE; H TMbl TMAM APXAHTEAD MPEACTOAT MpeAs Humb, H ThicAula ThICAULAMH
AHFEA'R CAYKAT €My, HXKE EECNPECTANH CAARAT, H BOMHWULE raaroawutee [...]» (“For He
is the God of gods, the Lord of lords, the King of kings. His sovereignty will not pass
away and his glory is unattainable, He lives in ineffable light that is unapproachable
and inviolable. Before Him stand with fear and trembling the heavenly hosts, the ranks
of the bodiless ones; and multitudes of archangels stand before Him, and thousands
upon thousands of angels serve Him, ceaselessly glorifying Him and crying out and
saying [...]).12 This fragment is reminiscent of the central hymn from the liturgy of Great
Saturday: «Aa MOAMHT® BCAKA MAOTh YEAOR'KMA H AA CTOHTH Ch CTPAXOMB H
TPENETOMB, H HHYTOXKE 3€MHAr0 B'h CEE'R Aa nombiwiazieTh: Ilaph EO LLAPHWOUHME, H
TFocnoAb rocnoAbCTRYHUHME, MPOHCXOAHT'E 3AKAATHCA H AATHCA Bh CHEAL B'RPHBIM.
IIpeAbTEKYTh K€ GEeMYy AHUH ArTEALCTHH CO BCEMB HAMAABI H BAACTHMH, MHOOMHTAZA
XepYBHM® H WECTOKPHAATAA GEpaPpHMB, AHUA 3AKPBIRAKLULE H BOMHIOULE MECHK [...]»
(“Let all mortal flesh keep silence and stand with fear and trembling, and let it take no
thought for any earthly thing: for the King of kings and Lord of lords draws near to be
sacrificed and given as food for the faithful. Before Him go the choirs of angels and all
the principalities and powers, the many-eyes cherubim and the six-winged seraphim,
which cover their faces as they cry out this hymn [...] )13.

Let us continue Epiphanius’ interrupted quotation, so as to reveal one more
source: after the cited fragment the hagiographer passes smoothly over to a quotation
from another liturgical text, that is, to the hymn that follows in the Divine service after
what we have quoted and which is one of the main hymns in any Liturgy, insofar as it
immediately touches upon the celebration of the Eucharist. Epiphanius writes: «[...] n
ROMHIOULE, rAAroAULe: GrATh, GeaTh, GeaThk TFocnoas Garaod! IMoaro HeBO H 3emas
caagnl €rol» (“...and crying out and saying: Holy, Holy, Holy is the Lord of Sabaoth!
Heaven and earth are full of His glory!”). Let us compare this with the liturgical hymn:
«GRATD, CBRATH CBATH I'ocnoas Gagaods, HCNOAHR HEBO H 3€MAK CAaBhI TRoea [...]»
(“Holy, Holy, Holy is the Lord of Sabaoth, heaven and earth are full of Thy glory

[...]7)H.

In a relatively small fragment of his work Epiphanius interweaves two different
excerpts from the Divine service texts, uniting them with each other and mixing them
with the author’s words. Both quotations are taken from hymns that compose the core
of the liturgy. Moreover, an allusion arises to one of the most important services in the
year - the liturgy for Great Saturday. It is well known that the service of Great Saturday
precedes the paschal night and symbolically represents the Descent of Christ into Hades
and the Resurrection. The medieval reader must have felt the feelings of the hero, who
into one short phrase has introduced excerpts from the main texts of the central

(12) Ibid, 132-134.

(13) Cuyowcebnux XV s.( PI'B, coop. Tp. Cepr .HaBpBI ¢. 304. 1. — Ne 216) 50.( Zwynodto ndoo
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dobfjvon €ig Bplotv toi¢ mioTolc” mponyolvrar 8€ toUtov, oi yopoi 1@v Ayyéimv, petd mdong
Apyic xal &fovciog, @ moivOupota Xepovfip, ol 1A E€famtépuya Zepogip, tdc Owyelg
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Orthodox Divine service, and the condition of the author, who could not express his
feelings in any other way.

Let us bring in several fragments from the Life of Stephen that are bound up with
the Triodion cycle. Thus Stephen, while exhorting the inhabitants of Perm, cites a
quotation from Deuteronomy that is at the same time a verse from an irmos from the
Great Fast. Let us compare these texts: the everyday, the Biblical and the Divine service.
Epiphanius writes: «Moucuit B0 BTopom 3akonk raaroan: BoHmH, HEEO, H Bh3raaroaw,
VCABILIH, 3€EMAE, FAAroAnl yCTh moux [...]» [KCIT 1995: 200]. “Moses says in
Deuteronomy: Attend, O heaven, and I will speak, hear, O earth, the words of my
mouth” [...] (LSP 1995: 200). In Deuteronomy it says: «BoHmH, HEEO, H B'H3raaroat,
VCABILLH, 3EMAE, FAArOALI \CTh MoHX» [Brop. 32:1]. “Attend, O heaven, and I will speak,
hear, O earth, the words of my mouth” (Deuteronomy 32:1). In the hiermos of the
second ode of the canon which is heard only during the Great Fast, and is left out on
other days of the year, there are these words: «Bonmn, HERO, H RO3rAAroAl, H BOCMOK
Xpuera [...]» [Mpmonor XIV B. : JI. 4, 06.]. “Attend, O heaven, and I will speak, and I
shall sing of Christ [...]” (Hiermologion XIV c. : L. 4, rev.)15,

If the general quantity of quotations taken from the Triodion cycle in the Life were
not so great, we could suppose that in the given case there was only a reference to Holy
Scripture before us. But the medieval reader, being well acquainted with the Divine
services, could not, having once caught the feelings of the author, fail to draw parallels
between the Life of Stephen and the hymnography of the Great Fast and Pascha.
Moreover, the author, as a rule, sets out the Divine service fragments in the text next to
each other, which helps in the creation of a sufficiently sharp image of the Divine
services of the Great Fast and Pascha.

The excerpts from the festal services of Pascha and the seven weeks after Pascha
are more often used by the author in the chapter «Q npn3gannn 1 0 REPOBAHHEH MHOrHY
a3bikby (“On the Calling and on the Believing of many Nations”). The first half of this
chapter consists of various praises of God, Who blessed the enlightenment of the people
of Perm. All the praises represent verses from the Psalms, which Prokhorov noticed in
his publication of the text of the Life [LSP 1995]. However, before us is not simply a
quotation from the Psalter, but a selection of those psalm verses that are used in the
festal liturgies. The majority of the quotations made by Epiphanius are taken from the
Paschal liturgies. A smaller number, the minority are from the liturgy of the Ascension
(a feast that is also part of the Triodion cycle). One quotation refers to the already cited
liturgy for Great Saturday, one - to the Nativity of Christ, which is not linked at all with
the Triodion, but enters harmoniously into the general festal context of the given
chapter of the Life. Moreover, we also find here one quotation from a weekday antiphon
which, like the Nativity verse, in its meaning and style does not contradict the general
mood created by the author in this fragment of the text. The whole chapter is penetrated
with paschal feeling, so that the very event of the conversion of the people of Perm to
Orthodoxy is seen as forefiguring their future resurrection, which became possible
because Christ is risen. This mutual interconnection between the Gospel events and the

(15) Hpmonoe 14 6. (PT'B, cobp. Tp.-Cepr. Jlaspsl, ¢. 304. I., Ne 19) 4, 06. (ITpOoeye, oUpave

kal Moo, kol dvopviicm Xpiotov).



time of Epiphanius is often emphasized by the author of the Life with the aid of his use
of hymnographical texts in the context of a literary source. We saw such a link in the
chapter «MoanTea 3a Ilepkoen» (“Prayer for the Church”), where the hagiographer
uses hiermoses that serve as original ties in the genre of the canon linking the church
service with Biblical history. But in the chapter on the calling of the peoples such
stylistic ties drawing the attention of the reader to the Gospel events became quotation
from the festal services.

As in the case of the use of hiermoses, Epiphanius in the present chapter resorts
to quotations and maintains a strict regularity: he chooses those psalms which are heard
at the very beginning of the liturgy and in are called “festal antiphons” in the service.
The antiphons are chanted as a rule alternately by two kliroses, so that each verse is
heard twice. This naturally helps their memorization and the ability of readers of
Epiphanius’ Life to catch these parallels. Thus Epiphanius writes: «H npopoks AAaghip
peve: XeaauTe I'ocnopa BCH A3bILH, BCH A3bILH RocnAeweTe pykamu [...]» (“And the
Prophet David says: Praise Christ the Lord, all ye nations, clap your hands, all ye
nations [...]” ).1® Let us compare this with one verse from an antiphon for the
Ascension: «B¢H A3bILH BOCNAELLETE PYKAMH, BOCKAHKNETE Bory raacom paporaiay (“All
ye nations, clap your hands, cry out to God with a voice of rejoicing”)1”.

A line lower, the hagiographer cites these words: «VcaniunTe, BCH A3bIUH,
BHYWIHTE, BCH XKHBYULHH M0 BCEAENEH, 3€MHHH KE ChINOBE MEAORBYECTHH, BKyME BOoraTh
n yeorb» (“Hear, all ye nations, and give heed, all ye that live in the world, those born
of earth and the sons of men, rich and poor men together” ).18 Again we have in front of
us nothing else than verses from the antiphon for the Ascension, only in the given case
Epiphanius joins together two verses which in the Divine service are separated from
each other by one short prayer: «VcAMWHTE ¢HA BCH A3BILH, BHYWHTE, BCH XKHBYLLEH M0
BCEAENHRI 3EMHHH KE ChINOBE MeAoREYecTHH, RKyME BoraTh n yEorby (“Hear this all ye
nations, give heed, all yet that live in the world [here a short hymn of the Ascension,
that is, the troparion, is inserted - S.Sh.], both ye that are born of earth and the sons of
men, rich and poor men together”)!. Further on Epiphanius writes: «BocnofiTe
T'ocnopeBn BeA 3e€man, BOCKAHKHH Bory BCA 3emasn, BCA 3emasa Aa MOKAONHT Th ¢a H pa
noet Terk, pa noer ke nmenn Troemy, Buuunnii» (“Sing to the Lord, all the earth,
shout to God, all the earth, let all the earth worship Thee, and let it chant unto Thee, let
it chant unto Thy name, O Most High”).?0 In the given case Epiphanius again quotes
two verses in a row which in the antiphon are separated by the paschal troparion and
by two other verses. Thus in the Divine service we read the following: «Bo¢KAHKHHTE
Tocnopern Bea 3eman [...] Bea 3emana aa nokaonnTea Terk u noer Tesk, pa noer xe
Hmenn Troemy, Buinnit» (“Cry out to the Lord, all the earth [here two verses also taken
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from the Psalter, and the troparion of Pascha, are inserted - S.Sh.]. Let the whole earth
worship Thee and chant unto Thee, let it chant unto thy name, O Most High”)?!.

This comparison of the chapter of the Life under investigation with various festal
antiphons could be continued, because practically half the chapter consists of various
antiphonal verses.

Moreover, we find interspersed in the given fragment of the Life several
hymnographical texts that are also taken from the beginning of the liturgy, but not
included in the antiphons. Here Epiphanius turns to the prokeimena - short chants
consisting, as a rule, of one or two verses from the Psalter and performed before the
reading of the apostolic epistle at the liturgy. The order of performance of the
prokeimena presupposes their repetition three times during the Divine service and an
especially extended and flowery chant. Again, this is a case when Epiphanius quotes
the most memorable and recognizable liturgical texts. Thus the hagiographer writes:
«Bhekpechn, Boxe, cyan 3eman, ako T vacakanwn go Bekxs Asbiyky» (“Arise, O God,
judge the earth, for Thou shalt have an inheritance among all the nations).?? This is a
word-for-word quotation of the prokeimenon from the liturgy for Great Saturday:
«Bhekpechn, Boxke, cyan 3eman, Ako Twi Hacakanwn 8b BOEYXB A3bykyxs» (“Arise, O
God, judge the earth, for Thou shalt have an inheritance among all the nations”)?.
Another time, the hagiographer resorts to the prokeimenon for the Ascension. In the
Life, several lines before the quotation of the paschal prokeimenon, we read:
«Bh3Hecnca Ha HeReca, Boxe, n no Beert 3eman caaga Tgroa» (“Thou hast ascended into
the heavens, O God, and Thy glory is over all the earth”)?*. Once again we have here a
word-for-word quotation of the Ascension prokeimenon: «Bo3nececs Ha Hereca, Boxe,
no Bceft 3eman caaga Troa» (“Thou hast ascended into the heavens, O God, and Thy
glory is over all the earth”)?>. Later in the text of the chapter under analysis we meet
several more excerpts from the paschal service and, perhaps, by virtue of an exception,
one reminiscence from the Nativity service. In other chapters of the Life we can discover
quotations from the services of the Great Fast which also form part of the Triodion
cycle.

Also related to the same cycle is a series of quotations from Vespers and Compline,
to which Epiphanius resorted in the text of the Life of Stephen of Perm. Thus the
hagiographer more than once uses a phrase from the Vespers of the Great Fast with
hardly any changes: «Bam E0 AAHA EBICTh BAArOAATh MOAHTHCA 3a e (“To you
[bishops] was given the grace to pray for us”26; «Terk B0 AaHA EBICTh BAAroAATh
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MOAHTHEA 34 He» “To thee [Stephen] was given the grace to pray for us”).?” In Vespers
this is addressed to John the Baptists and sounds like this (the similar phrase is
underlined): «KpecTHTeaw XPHCTOR®, BCEXH HACH MOMAHH, AA H3BABHMCA OT'h
E€33AKOHHI HAWHXh, TEE'R B0 AAAECA BAAroAaTh moanTecAa 34 uei» (“O Baptist of
Christ, remember us all, that we may be delivered from our iniquities, for thou hast
been given grace to pray for us)®. Here Epiphanius, first of all, underlines the link
between the exploit of Stephen and the mission of John the Baptist, and secondly, once
more directs the reader to the Triodion cycle. To it can also be referred the excerpts
from Great Compline which are often found in the Life. For example: «[...] pyt K HHm:
PazymeriTe, asbiupl, v nokopanTeca [KCII 1996: 76] (“[...] Say to them: Understand, ye
nations, and submit yourselves!” (LSP 1996: 76)). In Great Compline this verse from the
Psalter begins one of the triumphant places in the service and presupposes repeated
chanting of a phrase used by Epiphanius: : «Gb namu Borh, pasymeriTe, A3bibl H
nokapaAnTeca, ako ¢ Hamu Borb» (“God is with us, understand, ye nations, and submit
yourselves, for God is with us”).?

Great Compline is served on the eve of great feasts of the Lord such as the Nativity
and Theophany, and also every day in the first week of the Great Fast. As is well
known, in this week it is precisely Compline that becomes the distinctive centre of the
Divine service insofar as it contains the canon of Andrew of Crete. This canon was a
favourite hymnographical work in Ancient Rus’. Its reading drew into the church great
numbers of people, and so it itself, together with the Compline that contained it, was
well known to a wide circle of listeners. The phrases taken from Compline must
inevitably have been perceived by the medieval reader of the Life as allusions to the first
week of the Great Fast, that is, once more, to the Triodion cycle. This perception was
strengthened still more by the abundance of quotations from other services in the
Triodion used by Epiphanius. Therefore, in quoting from Great Compline, Epiphanius
undoubtedly counted on definite associations that could have been elicited among
readers of the Life of Stephen.

But what was it about the Triodion cycle that attracted Epiphanius? In the Life we
meet at least two discussions touching on this period in the yearly cycle of Divine
services. First, the hagiographer pays special attention to the month of March, which,
from his point of view, was symbolically linked with the beginning of the
enlightenment of the people of Perm. When relating how the first church built in Perm
was consecrated by Stephen in the name of the Annunciation of the All-Holy Mother of
God (a feast that takes place during either the Great Fast or Bright Week), Epiphanius
takes time out from his narrative to think about the significance of this choice and the
time of the celebration of the feast of the Annunciation. He links the baptism of the
people of Perm with the month of March and, at the same time, with the events of the
coming of Christ and His resurrection. All these events, as Epiphanius says, are
preceded and initiated by the Annunciation: «MapTa ke MecALA NAKH H3PAHARTAHOM®
IMacxy npaszpnoRaTH Mo BeA  akTa yaepkaca BoigaTH. AMapTa Ke Mecaua H
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Baarogeutenne BuicTh GrAThiA Boropoanua, exe apxanrea I'agpua gaarogkeru €, erpa
Guit Boxkit 34 HAUWIE CMACEHHE ¢ HEEECH CHHAE H BCEAHCA B'h MPEMHCTYH YTPORY
BeecraTnia Baapnmnua nawesn Boropoanua u Iprcopesnia Alapra 1 ge3 chmenn naoTs
OT HeA BhenpHHM. AMapTa Ke mecaua H pacnaThe XPHCTOC BOAEK MPeTeEPNE H cmepTh
34 Hbl NOCTPAAA, H BOCKPECENHE EOroA'knNO HAM MPA3AHRATH yCTARH. AapTa Ke mecaua
MAKH MAEM BOCKPECENBA MEPTBRIM H BTOoparo IlpnwecTeua Xpucroga [...]. Aa Akoxe
BAArOBELLENHE HAMAANKIF €CTh MPAZAHHK MPA3HHKOM'B, H CMACENLK HALLIEMY HAMATOK H
BRutkit Tafk ABAEHBE, TAKOXKE H LEPKEH MEPMBCKHA — HAMATOK cnacennto Ilepmuckna
3eman H B'Rpk Xprerork Agaenne» (“Again it was decreed that the Israelites should
celebrate Pascha in the month of March in every year. And the Annunciation of the
Holy Mother of God, when the Archangel Gabriel announced to her when the Son of
God should come down from the heavens for our salvation and take up His abode in
the all-pure womb of our All-Holy Lady and Mother of God and Ever-Virgin Mary, and
without see take flesh from her, has to be in the month of March. And the crucifixion of
Christ, when He voluntarily suffered death for us, together with the resurrection are
decreed to be celebrated by us in the month of March. And again we wait for the
resurrection of the dead and the second Coming of Christ in the month of March [...]
And just as the Annunciation is the feast that begins the feasts, and the beginning of our
salvation and the revelation of the mystery that is from eternity, so the Church in Perm
was the beginning of the salvation of the land of Perm and the revelation of the faith of
Christ”).30 The second of Epiphanius” discussions in his chronicle touch on the time of
the death of Stephen. It is also linked with the Triodion cycle: the holy hierarch died in
April in the second week after Pascha. If we take into account the fact that in Rus’ the
reading of the Lives of the saints during the Divine services or in the cell was usually
bound up with the celebration of the memory of the saint, then all the Great Fast and
Paschal motifs introduced into the text by Epiphanius must have been perceived with
great vividness by the medieval readers: the memory of the holy hierarch Stephen
always comes in the first weeks after Pascha. During this time they must have had vivid
memories of the Great Fast and the feast of the Resurrection of Christ.

In introducing fragments from the Divine service into the Life, Epiphanius was
evidently also taking into account the musical aspect of hymnography. We have already
spoken about Epiphanius’ possible musical talent: on the Sticherarion rewritten by his
hand from the collection in the Holy Trinity - St. Sergius lavra chant notations have
been discovered whose authorship has hypothetically been ascribed to Epiphanius the
Wise. The researcher S.V. Florov has made several remarks with regard to the musical
character of this chant which are also not without interest for a characterization of the
hagiographer’s writing style. Having changed the more ancient chant (the Old Russian
writing of this word that has entered into culturological scientific terminology) when
rewriting the Sticherarion, the scribe - in all probability, Epiphanius - introduced
certain innovations into the composition of the verse. “The chanter,” writes Florov,
“seems to have used every opportunity to realization this arrangement, which would
have responded to the main demands of the verse-prayer. First of all, there is the
syntactical parallelism [...[ But here we can also talk about rhythm [...], and the equal
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number of syllables, that is, syllablism [....].3! The researcher notes a series of devices
used by the chanter: the division of the composition into three parts, the attention to
this arrangement, which in part compensates for the absence of anaphorical repeats, the
smoothing out of lines in accordance with the same number of syllables, which,
according to V.V. Kolesov, corresponds to the number of syllables in the Old Slavonic
epic verse. This points to the author’s increased attention to “[...] the putting in order of
the musical-textual line and verse nature of this work” .32 It is also worth noting on what
words the chanter placed “f”s, that is, where there was the most extended chanting of a
single syllable, indicated in Old Russian singing by the letter “f”. The author of the
given work places “f”s over the words «horby, «<BaacTn», «€my [Bory]» and «noskaaTuy»
(“heavens”, “God”, “power”, “to Him [God]” and “see”), supposing thereby to hold the
attention of his listeners on these moments in the verse. The most important fragments
of the text have been marked out. Florov, when discussing the placing of “f”s, speaks in
the given instance of a kind of musical amplification.3

The phenomenon of syncretism in Old Russian art allows us to speak of parallel
artistic principles in the literature and musical culture of the Middle Ages, and with the
help of these parallels allows us to bring out the definite hidden meanings of various
literary methods. Thus the appearance of the term “amplification” to signify both
literary and musical particularities of the works of Ancient Rus’ is not accidental. In the
system of chanting amplifications are encountered in the form of “f”s, and this
corresponds to a certain degree to the stringing out of epithets, metaphors or
synonymous combinations in the hagiography of the era of the second South Slav
influence. In characterizing the phenomenon with that degree of approximation that is
possible within the bounds of the present investigation, we shall point out that “f” in
the ancient art of chanting indicated a definite, quite drawn-out melody that
corresponded to the minimum number of syllables in the text - most often, one syllable.
That is, a drawn-out chant with “f” was pulled out of the text, and the melody existed
for some time in separation from the words. At the moment of “f” chanting, the content
of the hymnographical work retired into the background, while the ornateness of the
Divine service melody occupied centre stage. This elicited a certain dying down of the
listerner. But this is the same dying down, this same contemplation and meditation that
we discussed in relation to the “rejoices” in the akathistos and the “interweaving of
words”. The separation of the melody from the text is not emptiness of meaning, but
the drawing out of the hidden meaning of sub-text, it is time for immersion in the Jesus
Prayer. Not accidentally did the flourishing of ornate Divine service chanting on Athos
coincided with the time of the spreading of the teaching of hesychasm on the Holy
Mountain, together with the creativity of Serbian scribes who consistently reflected the
teaching on “mental activity” in their compositions. Chanting is closely linked with
prayer, although it includes no teaching on it. In a similar way the hagiography of
Epiphanius, in contrast with the whole of the literature on the lives of the saints
contemporary with him, contains no teaching on unceasing prayer and deification, but

(31) C.B. ®proJiOB, HoBbie acnektsl u3ydenus Ctuxupaps 1380 r. Cobp. Tpowure-CeprueBoii
naBpel, Ne22 in: Tpyast Otnena apeBHepycckoi auteparypsl, T. 50 (Cankr-IlerepOypr, 1997)
200-201.

(32) Ibid., 201.
(33) Ibid., 203



at the level of style reflects the condition of the praying soul and the contemplative
mood of the author. In this Epiphanius is close to the melodists of his time, who
composed ornate chants for long services. When discussing the significance of chanting
in the Divine services and the aid it gives to prayer, the Old Russian chanters referred to
the sermons of John Chrysostom, which could clarify certain general principles of the
world-view of medieval man: “The Lord joined melody with prophecy in order that
everyone, being attracted by the smooth flow of the verses, should proclaim the sacred
chants with perfect ardour. Nothing so excites the spirit and gives it wings, nothing so
drags it away from the earth and bodily ties, nothing so fills it with love for wisdom
and indifference to worldly affairs as harmonious, sacred chanting put together
according to the laws of rhythm”.3¢ Love for wisdom and indifference to worldly
affairs, the renunciation of the earth and bodily ties - that is what the ancient
hymnographers strove for, and that is the means for the attainment of attentive prayer.
It is evident that Epiphanius, too, had this aim in mind when he submitted certain
fragments of the Life to rhythm, binding together synonymous enumerations with
assonances, alliterations, homeoteleuta, paronymous words, anaphorisms. His works
are distinguished by this calm sonority and lyricism, which is not characteristic even of
his closest follower, Pachomius the Logothete.

And so the hymngraphical quotations and reminiscences that we often encounter
in Epiphanius’ hagiography give a certain musicality to the whole work. Our attention
is also drawn by the fact that, as a rule, the author observes a definite regularity in his
choice of hymnographical sources. If any chant from the Divine services consists of two
indivisibly linked parts - text and melody, - then each of them, heard or read
individually, is linked by the recipient with its second part by association. Thus the text
of this or that chant, which has been heard many times by the medieval man in church,
is always linked in the man’s perception with a definite melody. And, when we
penetrated into Epiphanius’ Lives, the hymnographical quotations elicit musical
associations in his readers. The quotations from the hiermoses bring to mind those
melodies to which the irmoses are chanted. A chapter of the Life, constructed out of
antiphon verses, is subconsciously linked by the reader with the triumphant antiphon
chant. When quoting hiermoses, the author of the Life as a rule puts two hiermoses
relating to one tone or chant next to each other. The medieval reader, catching one of
the quotations, begins mentally to chant a definite melody, and, on coming to the
second quotation, continues the same chant. But then the combination of quotations
leads to a definite combination of chants, and a musical sub-text appears behind the text
of the Life. In this way Epiphanius creates an original musical mosaic in his work. Let us
cite once more the fragment form the chapter “Prayer for the Church” from the Life of
Stephen, indicating in brackets the tones to which the irmoses used by Epiphaius were
chanted: «[...] Hxe cA0BoM B HavaTIk Y TREPKHI HEBECA, PA3YMOM(8) H HEEECHOrD KPyTA
BPbX'h CTROPKL(8), HKe HA) BOAAMH HERO [TREPKHI, BTOPOE KE YTREPKHIA HH HA MEM K€
3eMA  NOREARHHEM GH H PACMPOCTPAHHR HEOAPBKHMYKO 3EMHYK TAMOTY, KXKE HA
TREPAH €A OCHOBABKIF HAA BOAAMH MHOTAMBI, AIKO H HA BOAAX MOBKCHR 10 HEOAPTHKHMO(D);
chakTeanan oy H chaphKawHa BeA(l) Boxkua cHaa H MyAPOCTh, HXKE YTREPKAAA H
FPOMBI  H  3HXKAH  AVXH, VTBEPKENHE ChIl TEEPAOE, H HEABHXKHMOE Pevenne, H
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Vreepxkenne ta Ta naykounmea(3), n Twt ecn VTrRepkenne npurThEkarouwnm T,
Focnopn. M noHexke, AKO HEMAOABI, POAH OT A3BIK LWEPKEH A3KIMHYI, HEMAOAALLY
UepKoBh(2) Grow yTREPAH, XPHCTE, 10XKE cTAXKA cHAow KpecTa Troero [...], ke cTaxKA
vecTHOw G kpoeHWO(8), ke yTRepAH, Tocnopn, HA KamenH TREPAEMB, HA KamenH
HEABHKHMEM, Ha kamewn  BERp Ha kamenn 3anorkpert Tgrouyx(8), Ha Kamenu
nenorkaanna Troero, Ha kamenn uepkorukm [...][2KCIT 1995: 236].» “[...] Who hast in
the beginning established the heavens by Thine understanding (8) and built the vault of
heavens (8)..., Who has established the heaven upon the waters, and hast again
established the earth upon nothing by Thy command and hast hung it while its weight
ungovernably drags it down, founding it firmly upon many waters, as Thou hast hung
it ungovernably upon the waters (5); O Power and Wisdom of God, the Creator and
Sustainer of all (1), Who hast established the thunders and the winds, being the firm
Establishment and Immovable Word, and the firm Foundation of all that hope in Thee
(3), and Thou art the Foundation of all that flee to Thee, O Lord. And do Thou establish,
O Christ, the infertile Church of the Gentiles (2), which Thou hast acquired by the
power of Thy Cross [...], which Thou hast acquired by Thine honourable blood (8),
which do Thou establish, O Lord, on the firm rock, on the immovable rock, on the rock
of faith, on the rock of Thy commandments (8), on the rock of Thy confession, on the
rock of the Church” (LSP 1995: 236). Epiphanius uses hiermoses of tones 1, 2, 3, 5 and 8.
Most often we have before us the eighth tone, whose melodic contour evidently, from
the point of view of the author, most answered to the feeling conveyed in this chapter.
But, as is well known, the fifth and first tones were closely linked with each other in the
system of medieval Russian chanting, and they developed one and the same musical
theme. And only the second tone appears in this fragment once, as the culmination:
probably it was called to emphasize the thought that the Coming of Christ had brought
the unbelieving Gentiles into the true Church. It is precisely about them that the Life
“sings” in the second tone. But then again there comes the eighth tone, as if to assure us
that the Church of the Gentiles who received Christianity has entered harmoniously
into the bosom of the true Church, just as the second tone interweaves harmoniously
with the eighth tone in the text.

An original melodic shape is also inherent in the chapter reviewed earlier by us
on the bringing of many peoples to the faith: the chapter begins with antiphonal verses,
and then two festal prokeimena are put in one after the other. At the melodic level they
sounded different from the antiphons, and in this way they can serve as something like
a musical completion of the antiphonal melodies in the subtext of this chapter.

The akathistos compositions which Epiphanius includes into his works must
have elicited in the memory of his medieval readers various antiphonal chants. It is
natural that this perception of this work should have slowed down its reading still
more, but it was precisely this slowing down that was valuable for the hesychast
author. As has already been said, akathistos compositions and amplifications of various
kinds are related to medieval “f” chanting, which slows down the chanting of the hymn
and immerses the listener into the contemplative-meditative condition characteristic of
the doer of “unceasing prayer”. Slowing down is important in itself for the man of
prayer; in its relative abstraction from the text, the subtext of this stopping of the
narrative is important. But the stopping is attained through the inclusion into the
melody of the “f”s, and into the literary work - of lyrical ecstasy, the stringing together
of quotations or synonymes.



The paradox between “hesychia” and grandiloquence, which we note in the
literary work of the hesychasts, also finds its incarnation in the similarity between “t”
chanting and hagiographical amplification: one and the same aim is attained in the
music of the Divine services through the absence of words and the chanting of “f”s,
while in literature it is attained through the compression of metaphors, epithets or
quotations. In his works Epiphanius the Wise reflects more consistently the striving of
the Old Russian word to merge with the melody. He attains this with the aid of the
introduction into the text of assonances, alliterations, anaphorisms, homeoteleuta and
words deriving from a single root, with the aid of turning hagiographical time into
Divine service time, and also through the skilful choice of hymnographical quotations
and the scattering within the Life of akathistos structures which help to produce a
special slow rhythm in the narrative. Prayer and silence, being the fundamental
components of the practice of “mental work”, are for Epiphanius original style-forming
factors: they represent both the conditions of his work, and its aim.

And so the link with the paschal cycle of Divine services in the Life of Stephen of
Perm is conveyed by Epiphanius on the level of stylistics with the help of the
introduction of quotations and reminiscences, and also with the help of the creation of a
musical subtext in the work. In a similar way Epiphanius conveys the link between the
conversion of the people of Perm to Biblical history when he introduces fragments of
hiermoses into the Life. The centre of the writer’s attention in both cases is prayer, to
which he calls the reader, interweaving prayer texts into the Life and creating a
correspondence between his work and the yearly cycle of Divine services and its critical
moment - the feast of Pascha. In the Life of Sergius of Radonezh by Epiphanius cell prayer
is often mentioned, but in the Life of Stephen - church prayer. But both works, judging
from their volume and unhurried narrative rhythm, are aimed at cell reading. Being
created in the quiet cell of the hesychast, they require a corresponding atmosphere for
reading: secluded, free from vanities ad cares and, most important, prayerful. On the
level of content Epiphanius does not introduce into the Life any teaching on the
necessity of “unceasing prayer” or constant standing before God, but on the level of
stylistics the hagiographer so skilfully conveys the condition of the praying soul that it
touches the reader and stirs him, against his will, to seclusion and prayer. In
Epiphanius’ hagiography a quiet intonation bound up with a prayerful striving for
heaven is the stylistic dominant, while the creation of a prayerful atmosphere within the
work, that “hesychia” of which the great ascetics of antiquity spoke, is the main stylistic
task of the hagiographer. All the artistic means used by the author are necessary for him
insofar as they correspond to this task and his ideas about the Beauty from on high and
deification.



