KOINONIKON: THE HYMNOLOGICAL
CONTEXT OF HOLY COMMUNION

Gerasimos Koutsouras

he sacrament of Holy Communion is the most significant rite in

Christian worship. It is therefore important that the hymnology

and music with which the rite is couched and decorated,
appropriately demonstrates the honour and value that Orthodox Christians
would ascribe to it. However, current practice in some Greek Orthodox
Churches throughout the world, presents various problems that need to
be addressed. It is therefore the purpose of this article to outline those
problems associated with the current state of the koinonikon (communion
hymn) in Greek practice, and to propose appropriate renditions based on the
work of Conomos' , Phountoulesz, Taft and Papagiannes4. This article will
argue that the hymns associated with Holy Communion should conform
to older and more ancient forms of musical practice, insofar as the current
structure is not upset.

Function of the koinonikon

The koinonikon is the hymn that is sung during Holy Communion. Its role
is to provide a suitable textual and musical accompaniment to the sacred
rite of the Eucharist. Indeed, the entire service builds up to and climaxes
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at Communion. The liturgical context therefore of Communion is meant
on the one hand to prepare the hearts and souls of the people to receive
the Holy Gifts and on the other, to express and articulate the people’s
feelings of edification and gratitude to God. Regrettably, current trends
testify to a deterioration in the liturgical practice of this important item
— to the extent that the original meaning and symbolism of Communion
is largely undermined.

Problems with current practice

Solo chanting. In churches that follow Greek practices, the koinonikon is
sung by a solo singer in the ‘papadikon’ style of chant. (The papadikon style
of chanting is characterised by the application of long, extended musical
phrases to relatively short texts. They are called papadika, literally ‘the
priestly ones’ because they usually constitute musical cover for the priest,
who is taking considerable time in the preparation of a liturgical item.
The term papadikon is used interchangeably with the term melismatic,
perhaps not correctly.)

In spite of the brevity of its text (usually a half-verse from the
Psalter), the syllables of the text are set to extended, florid melodies
that draw the hymn out into a seven to ten minute performance. This
performance of koinonika generally requires a level of chanting skill not
found in every parish, even in Greece. If the soloist has poor knowledge
and skill in the Byzantine musical tradition (as is often the case), the text
becomes blurred, the singing monotonous and the congregation loses any
sense of meaning in the words. In such cases, the only person in the Church
gratified by the koinonikon is the chanter himself. The entire procedure is
frequently exacerbated by the chanter’s insertion of nonsensical syllables
(te-ri-rem) into the psalm verse.

Tererismata, otherwise known as kratemata, are musical
compositions which do not use words but rather syllables such as te-ri-rem
or ne-na-no. Kratemata (literally holding on) are often appended at the end
of a melody either to take up time or to serve as a musical digression or
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tangent. Corresponding to the western syllables tra-la-la, tererismata have
been the tools by which composers could produce musical compositions
free from the constraints of words and flowing with a regular rhythm
(as opposed to the tonic rhythm of Byzantine ecclesiastical music). As
such, kratemata are little different from secular artistic music, lacking in
spiritual and didactic purpose. They thus constitute a departure from the
fundamental element of ecclesiastical music, that is, the appropriate balance
and harmonious marriage of words and music (hoyoc-pthog). Attempts to
justify the use of kratemata with theological language (that they are like
the words that the virgin Mary used as lullabies to the baby Jesus or that
they are like the incomprehensible singing of the angels that apostle Paul
heard) mask the fact that they are essentially free musical compositions
written since the 14" century and mainly in the post-Byzantine period. St
Nikodemos was unequivocally against them.’

This manner of chanting the koinonikon is indicative of the
shortcomings of soloist chanting as it exists in the Church today. Some
of the characteristics of this monodic style of chanting are an undue
emphasis on personal expression, excessive rubato (to the extent that no
constant rhythm remains) and untraditional, exhibitionist ornamentation.
The very same melodies sound entirely different when chanted by a choir
singing with a flowing rhythm in the more traditional style of Byzantine
chant. In this way the original musical phrases are not fragmented, but
are rendered in a more fulsome and complete manner. In fact, there is
no imperative to cling to the current individualistic style of chanting in
church. The ancient Church used congregational singing which developed
in the Byzantine Church into choral music. The dominance of soloist
chanting emerged after the introduction of highly ornamental musical
styles in late Byzantium and was cemented in the Ottoman period. This is
because a highly ornamental musical style limits learning and practice to
a professional few. Such exclusivity is of course contrary to the Christian
spirit and it would be better if more communal and choral traditions of the
first millennium were revived. This ethos of ecclesial communion is well
illustrated by St Ignatios of Antioch, who, after describing the church as
a harmonious lyre said:
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Make of yourselves a choir, so that with one voice and one mind, taking the
keynote (chroma) of God, you may sing in unison with one voice through
Jesus Christ to the Father, and he may hear you and recognise you, in your
good works, as members of his son. It is good for you therﬁefore to be in
perfect unity that you may at all times be partakers of God.

The broken integrity of Communion. Many a perceptive student of
Byzantine Chant has asked the following question: “Why is the koinonikon
(communion hymn) called this if it is not chanted during Communion?’
The question arises from a misunderstanding of the liturgical practice at
that stage of the liturgy. To a layperson standing among the congregation,
it may very well seem that Holy Communion begins when the priest
emerges from the Sanctuary and invites the people to come forward to
partake. In current practice this takes place at the end of the singing of
the koinonikon. Contrary, however, to what may be commonly perceived,
Communion of the body and blood of Christ does indeed begin during the
koinonikon and not after the invitational phrase ‘With fear of God...” (Mea
$6Bov O=0b...). In other words, the clergy proceed to commune before this
phrase and the people are simply invited by this phrase to come forward
and take part in an act that has already begun. Liturgical terminology
distinguishes between ‘communion of the clergy’ and ‘communion of
the faithful’. But there are not two communions, only one. Clergy are not
separate from laity when it comes to the body of Christ but simply take
their turn in a logical order of precedence.7 Since, therefore, the essence of
the Eucharist has to do with unity and communion' then the hymnological
context should also reflect this.

Current practice in many churches, however, shatters and fragments
the unity of the Eucharistic act by various malpractices. These malpractices
are, of course, recent introductions. Firstly, the shutting of the Royal
Door during the communion of the clergy leaves the people oblivious
to the fact that Holy Communion is in progress and furthermore induces
the people to sit down and consider that moment unimportant. Secondly,
the bringing out of donation trays at that most climactic moment of the
liturgy which provokes noise and distraction among the people. Thirdly,
the preaching of the sermon whose proper place and context is directly
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after the scriptural readings. And, fourthly, which is arguably a symptom
of the previous three, discontinuing the communion hymn by introducing
another hymn altogether ‘Of your mystical supper...’ (Tov deinvov oov...); one
hymn for the communion of the clergy and another for the communion
of the people!9 Procedures such as these clearly sever the continuity of
the communion rite.

By reverting to ancient customs the original integrity of the
Eucharist could be restored. In other words, the communion hymn should
cover the entire act of Communion without any disruption whatsoever.
It would pause only momentarily for the priestly invitation, ‘With fear
of God...".

Post-Communion urgency. When all have received communion,
the priest is seized by an urgency to place the chalice at the proskomide,
cense it and then return to the holy altar for the invocation ‘Arise, having
received...” (Opboi uerehafBévree...). In the urban Greek practice there is hardly
any time to do this. Indeed, matters are worse when a deacon is present.
The unfortunate deacon is forced to rush unceremoniously out the Royal
Door (instead of the North door) in order to recite the next litany. In earlier
times this urgency did not exist. Patriarch Sergius in 623 introduced the
akroteleution troparion ‘Let our mouths be filled...” (ITwpwBire to otépa
nuwv...) to cover the required liturgical actions. It was only during the
Ottoman period that this troparion was omitted from the manuscripts.]1
The transition back to the old practice would be very easy because this
hymn is still used in Greek monasteries and in the Slavonic churches.”
In light of this, the hymn has been reinstated correctly in the official
English edition of the Divine Liturgy published by the Greek Orthodox
Archdiocese of Australia.

Historical development of the koinonikon

Evidence for the chanting of psalmody during communion appears in the
late 4" century. But before the development of the koinonikon from that
period onwards is outlined, it is important to give the historical background
of the Eucharist. Although it is virtually impossible to accurately recreate
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early Christian worship (due to lack of substantial evidence), the New
Testament gives us some indication of what Christian meetings entailed.
Thus, when Christians assembled in remembrance of Christ by sharing
his body and blood, it involved prayer, singing and teaching] . Other hymns
may have been used but there is little historical evidence specifying the
content of these hymns. By the time of Justin the Philosopher, material
from the Old and New Testaments was combined with the improvised
words of the officiators.

When the church was given freedom in the 4" century, many of the
local, oral traditions were put to paper and were attributed honorifically
to the apostle or bishop associated with that church.”” In addition to this
and from the fourth century onwards, the Book of Psalms emerged to
hold pride of place in Christian worship. A treatise attributed to St John
Chrysostom made it very clear:

What can I say about the blessed David? That the grace of the Spirit brought
it about that he be declared every day and every night. For all bear him in
their mouths in the place of myrrh. In the evening services of the church,
David is first, middle and last. In the morning praises, David is first, middle
and last. In the processions to the abodes of the dead, David is first, middle
and last. In the prayers of virgins at their homes, David is first, middle and
last. What wondrous things! Many who have not even tasted the beginning
of learning letters, learn all of David by heart.

In fact, the Book of Psalms was honoured and valued by the Church
Fathers' to such an extent that: ‘it would be better for the sun to be
extinguished, than the words of David to be forgotten.’20 Also in the 4"
century and in order to combat the various heresies, certain church fathers
were forced to add new prayers to existing liturgies, with words designed
to convey the true teaching of the Church.”

With a written liturgical tradition existing from the fourth century
onwards, scholars can more easily uncover evidence that indicates what
was chanted during communion in different periods. Thus, it can be argued
that the most common communion hymn from the fourth to the ninth
century was Psalm 33.” It was chanted responsorially (call and answer)
or antiphonally (verse and refrain). In other words, a single chanter called
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out each verse or half verse and the people answered with verse 9 as a
refrain.” For this to occur, this refrain must have had a simple melody
easily remembered by the congregation who were led by the psaltai
(chamters).24 The invention and development of notation however gave rise
to professional singing. Choirs, who at first lead the people in chanting,
eventually took over all the singing component of the service.”

Nevertheless, the koinonikon was given considerable attention
by the Byzantine Christians, who by the ninth century had developed a
most beautiful and rich cycle of psalms for communion.”’ The Byzantine
Communion cycle was a collection of 26 psalmodic verses, each of which
corresponded to specific celebrations of the Church calendar.”’ A psalmodic
verse was often chosen for a celebration because its content related in
meaning and symbolism to that specific celebration. For example, verse
26 of Psalm 117 was matched with Palm Sunday because of the words:
‘Blessed is he who comes in the name of the Lord’ (Evkoynuévoc o epyépevoc ev
ovbuom Kuptov). Thus, this special psalmodic verse was chanted as a refrain
while a selection of other verses, mostly, but not always from the same
psalm, served as antiphonal cues (call-cries) before the choral response.
This antiphonal manner of chanting the communion hymn represents the
high watermark of the koinonikon s hymnological development. It was in
direct historical continuity with ancient Christian practice, it struck the
appropriate balance between words and music (with neither overwhelming
the other), and best expressed the Christian spirit of unity and communion
since it was sung either congregationally or chorally.

But this beautiful responsorial/antiphonal system of chanting the
koinonikon which existed from at least the 4" century to around the 1"
century did not continue to this day. The earlier emphasis on the words and
poetry of the Psalms shifted to an emphasis on melody and music. Singers
came to give more attention to the refrain or troparion, embellishing
and expanding its music. This meant that the psalmodic verses were
increasingly omitted. Thus, all that eventually remained was the single
verse of what was formerly a refrain.”
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Indeed, this tendency to embellish short phrases with more
florid music gave rise to the melismatic (mellifluous) style of chanting,
evident from the 11" century onwards and well developed by the 13"
14" centuries.” Tt was a very expanded and ornamental style, which was
applied to the now single-versed koinonika, to the cheroubika and to other
hymns. However, the difficulty of learning the melismatic style restricted
chanting to only a handful of professionals with the ultimate consequence
being that choirs disappeared and the single chanter became entrenched at
the analogion. Of course, the melismatic style did not monopolise all the
chanting. Existing styles characterised by their brevity continued to exist
and indeed survive to this day. Such are the eirmologic (hymns modelled on
the eirmoi) and sticheraric styles (hymns that are appended to the psalmic
verses of the vespers (esperinos) and matins (orthros) and the ekphonetic
(recitative) style used for scripture readings and other melodies.”

The melismatic style continued through the late Byzantine and
subsequent Ottoman periods, periods which witnessed the single, one-line
phrases of the koinonika being set in musical compositions the notation
for which was two or more pages long and lasted from seven to twenty or
more minutes. With the musical reform of 1814, Byzantine music became
relatively more accessible and the melismatic koinonika were transcribed
from the old shorthand notation to the more analytical notation of the
new method. The new method’s relative simplicity allowed for the first
printed publication of Byzantine music in 1820. This meant that Byzantine
chant became more widespread to the point that the publications of the
19" century (which were essentially old Byzantine and post-Byzantine
compositions re-written and reworked into the new method) are now
considered the classics of Byzantine music.

But soloist chanting continued its detrimental influence in the 20"
century. Feeling that the hymnography as encapsulated in the classics
was inadequate in expression and floridness, various famous chanters
reworked the originals to produce compositions that matched their own
personal style and peculiarities. The koinonika, along with the cheroubika,
were subjected to a malformation bordering on the ‘amane’ (lament) of
Turkish music. The lack of flowing rhythm along with demanding and
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sinuous melodic lines meant that these hymns are now entrenched as the

exclusive property of the solo-chanter. It is a form of chanting that is less
. .. . . 31

expressive of the communal spirit of earlier times.

Today, increased populations in the urban centres have made Holy
Communion generally longer in duration and this results in the hymn ‘Of
your mystical supper... 'being repeated far too many times. Furthermore,
most people feel an aversion to endless, extended vowels muttered by
a single chanter (as opposed to a choir). To address this public feeling
some well-intentioned but arbitrary moves were made. These included
some of the malpractices outlined above as well as the substitution of the
koinonikon by out-of-place hymns irrelevant to the Byzantine Communion
cycle. Examples include, Polyeleoi (Ilodvéleor), Where shall I go? (Ilos
wopevday), Confess the Lord (Efgusloysizd:) and more recently, Pure Virgin
(Ayvij Hapdéve).

Revival of ancient practice

A wiser step would have been to use the fruits of modern research to revive
older, more ancient forms of the communion hymn and to eradicate the
various malpractices which do not conform to traditional practice but were
introduced relatively recently.32 In reviving some of the ancient practices,
the following guidelines have been proposed by Phountoulis™ and are
currently being implemented and taught as a systematic standard in the
theological schools of Thessaloniki and Athens:

1. The sermon should not be preached at communion time, but rather
after the scriptural readings;

2. The choice of koinonikon is dictated by the typikon according to
the commemoration of the day. The chanter finds the corresponding
psalm or ekloge (selection) and then chants the koinonikon in one
of'the following ways: (a) verse and refrain; (b) verse and response;
(c) verse by verse; (d) papadikon (by a choir);
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3. On occasion, those koinonika used before the Communion cycle
was established (pre 9" century), may also be chanted, for example
Psalms 33, 144 or 41;

4. The koinonikon continues right through the communion of the
people. ‘Of your mystical supper ...’ (Tov deiwvov s0v...) strictly belongs
to Holy Thursday only;

5. After ‘Always now and ever...  (Ilavrorevoy xau aci..) and before “Arise
having received...’ (Opdoi uetadafiévre...), the following hymn should
be chanted: ‘Let our mouth be filled with praise, Lord, that we may
sing of your glory, for you have made us worthy to partake of your
holy mysteries. Keep us in your holiness as all the day we meditate
upon your righteousness. Alleluia, Alleluia, Alleluia “(ITypwSfrwo
TTOUR ULV aUvETEs, [(y:pzz, TS YUV TwpEy TV dékay qov, ém 75/@*@4; uds TwY aylwy
TOV UETATYELY VT pIwY. Hp;;rm/ TS £V TW 70 Y10 TU, 0’/1}71/ Y ugpay ‘ME)LETK(;‘Vng (7

Blmzoo'v'v;jv gov. Aﬂ;ﬂov’m, AM;j)m)z"a, Aﬂiﬂozﬁm) .34

Further guidelines for chanters

Chanters may study the following schematic tables (see Paradigms
1 - 4) which illustrate the different ways the koinonikon may be chanted. A
chanter only needs a Psalterion (Book of Psalms) or an Eklogarion35 and
the table of the communion cycle that is appended at the end of this article.”
The only two music books which are currently suitable for the restoration
of the ancient practice, are the Antiphonarion of K. Papagiannes37 and the
Psalterion Terpnon38 of Simonopetra monastery.

In most cases, the psalm should last long enough to cover all
of Communion. If however, there are hundreds of people taking Holy
Communion as on important feast days then a combination of two styles
(of the one psalm) is acceptable. For example, Christmas day would require
the chanting of Psalm 110 for about ten minutes, which may be followed
by a half-hour papadikon melody Salvation (Avzpwo) - preferably by a
choir - to cover for the many faithful that will take Holy Communion on
that day.39
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Chanters will note that all these paradigms are different forms of

antiphony. Psalm 33 will be used as the model.

Paradigm 1: Verse and Refrain.
For example: Tyv tpawtépav, Toug npeofeionc

Solo

Solo

Choir

Solo

Choir

Solo

Choir

Refrain

Verse 1

Refrain

Verse 2

Refrain

Verse 3

Refrain

T'eboacbe...
Taste and see.

Evioynaa) 0V Kvplov
I will bless the Lord...

T'eboacbe...
Taste and see...

Ev o Kvpio...
In the Lord

ancac@s
Taste and see..

Meyaxlvvars 0V Kl)plOV
Magnify the Lord...

T'evooobe...
Taste and see...

Paradigm 2: Verse and Response

For example: Kavovdpyiopa, Kopie owoov tovg evoefeic

Solo

Choir

Solo

Choir

Solo

Choir

Verse 1

Response

Verse 2

Response

Verse 3

Response

Evioynow tov Kopiov...
Twill bless the Lord

Evkoyncw OV Kvptov
I will bless the Lord

Ev o Kvpla)
In the Lord

Evto Kupw)
In the Lord

Meya/lvvare 0V Kvpzov
Magmﬁ/ the Lord

Maya?mvocte oV KDplOV
Magnify the Lord..
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Paradigm 3: Verse by Verse
For example: 50 Psalm of the Sunday Orthros

Evioyniom tov Kopov...

Choir A Verse 1 [ will bless the Lord. ..

Ev 10 Kvpio...
In the Lord...

Choir B Verse 2

Meyoivvate tov Kopiov...
Magnify the Lord...

E&elnmoa tov Koprov...
I sought the Lord...

Choir A Verse 3

Choir B Verse 4

Paradigm 4: Papadikon melody "

I'evcache kat idete 0T ¥pNoTodg 0 Khprog. AAnrovia.
Taste and see that the Lord is good. Alleluia.

These provide some guidelines for the revival of the ancient
practices of communion psalmody.41 A revival of ancient practices would
mean that liturgical worship would improve immensely in expressing the
spiritual feelings of the Orthodox Christian faithful. It would also mean that
the various malpractices outlined in this article would finally be rectified.
Having achieved this, Holy Communion could once again be couched in
a liturgical context that more appropriately corresponds with its purpose
and meaning: union, sharing and being part of the Body of Christ.
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Appendix

The Byzantine Communion Cycle according to the current typikon (based

on Conomos, op.cit. 48-51. See also Taft, op. cit. 302-5)

Commemoration | Verse LXX | Greek text English text
a. Variable Koinonika
Sund ét,vsna rzv Praise the Lord
unaays Ps. 148:1 vpLov & , from the heavens.
Forefeasts TMV OLPOAVOV. Alleluia
AXnlovia. ’
O mowmV T0VG
ayyéA0VG 0vToN Who makes his
Mondays TVEOLLOTOL KO angels spirits
Angels Ps. 103:4 Tovg Agrtovpyovs | and his ministers
(8 Nov.) 0VTOV TVPAG a flame of fire.
QAOYOL. Alleluia.
Alnhovia.
Ayohibcbe Rejoice in the Lord,
Saturdays . . .
dikarot ev Kvpim, | O you righteous,
Martyrs , . .
Prophets Ps. 32:1 T01G eVhéat praise is becoming
AllpSaints TPEMEL 0iVESIG. for the straight.
Alnhovdia. Alleluia.
Tuesdays Eig pvnuoécvvov The righteous shall
John the Baptist oLOVIOV be in everlasting
. Ps. 111:6b , .
Hierarchs £otan dikoot. remembrance.
Righteous Alnhovia. Alleluia.
[Totprov .
, I will take up the
gwmplov cup of salvation
Wednesdays Ps. 115:4 %»nwoual Kofl 0 and call on the
Mother of God ovono Kvpiov
, name of the Lord.
EMKOAEGOLLOL. Alleluia
Alnhovia. ’
Eli T;Z(,;;g;n: Their sound goes
Ygé 2 . out through all
Thursdays Ps. 185 zou Z:{ qu 00T the earth and
Apostles o . 0l?<01) évp their words to the
ngpf]uar 5 m)ntgcbv ends of the world.
Alnhovia. Alleluia.
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Commemoration | Verse LXX | Greek text English text
. Eonpeimbn .
Fridays, Holy e , The light of your
Cr €0 MULOG TO PG :
0SS , countenance is
Ps. 4.7 TOV TPOCHOTOV
(1d4 Sept., sov Kopie marked upon us, O
3" Sun. Lent) AMihosia. Lord. Alleluia.
, Blessed are they,
Maokdpiot ovg
, O Lord, whom
e€elélm Kot
pocElGpo You chose and
Ps. 64:5 & p’ brought near; and
Dead Kvpie kot to .
Saturdays Prov. VIHLOGLVOV their memory
Y 101:13 e .| will endure unto
AVTOV ELG YEVEQY .
, generations and
Ka1 yeveav. generations
Alnhovia. Alleluia.
b. Fixed Koinonika (Menaion)
EvLoynoov tov
GTEQAVOV TOV Bless the circle of
New church year Ps. 6412 EVIOLTOD NG the year with your
(1/9) o APNOTOTNTOC goodness [Lord].
oov [Kopre]. Alleluia.
AXnovdio.
Amgveybnoovton
o Poctiel
nopbévol Virgins shall be
Entry of the omofn VTG, brought to the king
Ps. 44:15a | aybnoovrton €1g after her, they shall
Mother of God , . .
21 Nov.) 16b vaov Baclémg. be brought into the
' Ao temple of the king.
{Currently: Alleluia.
[Tothprov
c@piov}
Dedication of the Kobpte, nydmnoo O Lord, I love the
Great Church Ps. 25:8 eumpémelay oikov | splendour of your
(23 Dec.) cov. AAAniovia. | house. Alleluia.
AvTpooty
Nativit OTEGTEINEY [The Lord] has sent
s Dez) Ps. 110:9a [Kbdprog] to deliverance unto
’ Aad ovTov. his people. Alleluia.
Alnhovdia.
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Commemoration | Verse LXX | Greek text English text
Eneqavn n 16pic The grace qf
Theophany Titus 2:11 oV Oe0ob 1M God tl}at brings
N . salvation to
(6 Jan.) GOTNPLOG ThGTV
aOpoHTOLC, all people has
appeared.
E&eléato
KOpLog TV The Lord has
Annunciation (25 Ps. 131:13 Z1mv, npeticato chosen Zion, he has
Mar.) ’ ' VTNV €15 desired it for his
Katowkiov ovtd. | habitation. Alleluia.
Alnhovdia.
Ev 1o ¢oti
[tng 86&nc] We shall walk, O
TOV TPOGMOTOL Lord, in the light
cov Kopte, [of the glory] of
Transfiguration (6 | Ps. 88:16b | mopevcopeba your countenance
Aug.) & 17a KOl &V T® and in your name
ovopati Gov shall we rejoice
ayolhacopeda [unto the ages].
[e16 Tov audva] Alleluia.
AlMmovia.
¢. Movable Koinonika (Triodion & Pentecostarion)

I'ebooobe kat

Taste and see that

ovopatt Kvpiov.
Alnhovdia.

P¥esanct1ﬁed Ps. 33:9a 16%? OTLAPNOTOS | the Lord is good.

Liturgy o Kvpioc. Alleluia
AMmlovia. ’
Ex otopatog Out of the mouths
ynmiov Kot of babes and

Lazarus Saturday | Ps. 8:3a Onraloviov sucklings you have
Komnptico aivov. | perfected praise.
Alnhovia. Alleluia.
Evloynpévog Blessed is he

Palm Sunday Ps. 117:26 | © EPXOMEvoC eV that comes in the

name of the Lord.
Alleluia.
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GOATLYYOG.
Alnhovdio.

Commemoration | Verse LXX | Greek text English text
TT(?;) SE?HVEE:OD At your mystical
f s oV, LIk supper receive me
cnp, POV, i today, O Son of
0e00, Kowwvov pe God, as a partaker:
maparofe: ov ll N for I will not speak
Yop T01G E9poic of the mystery to
Non- GOV TO HLGTNPLOV . .
Holy Thursday . . o, your enemies, [ will
scriptural &inm’ ov PINUa not kiss you as did
601 3o Kodamep
o TobSac DL ’e Judas, but as the
o M]G‘rr’]gg 0;107»050’) thief I will confess
sot: uvietn you: Rememper
, me, O Lord, in your
Hov Kpie, evan e dom
Bactieio Gov. '
fﬁ:}lg)ip 1213) Ui(g) © The Lord is risen
, plos as from sleep [and
Holy Saturday Ps. 77:65 [t avéotn is risen saving us]
OOV ] Alleluia '
AMAoDi0. ’
Zopa Xpiotohd Partake of the
Easter Non- petorapete, body of Christ,
scriptural mnyng adavétov taste the source of
yeVLouGHE. immortality.
Emaiver , Exalt the Lord, O
lepovounp ov Jerusalem; praise
Thomas Sunday Ps. 147:1 Koprov, aivetl tov .
k | your God, O Zion.
0e6v cov Zmv. Alleluia
AMA0Di0. ’
O TpoOy®v pov
™V odpKa Kot He who eats my
VOV LoV TO flesh and drinks my
Mid-Pentecost John 6:56 aipo ev epot blood abides in me,
UEVEL KOYD €V and I in him, [said
oVTO, [ginev 0 the Lord].
Kvpiog].
AvEPN o Bedg God has gone up
£V aAOAaY LD, with a shout, the
Ascension Ps. 46:6 KOPLOG €V OV Lord with the shout

of the trumpet.
Alleluia.
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Commemoration | Verse LXX | Greek text English text
To mvevpa 6ov Your [good] spirit
[to ayoBov], shall guide me
Pentecost Ps. 142:10 | odnynoet pe into a land of
gv yn gubeia. righteousness.
AlAnrovia. Alleluia.
To IMvevpa
60V 10 Aylov Take not your
un ovtavEAng Holy Spirit from
Holy Spirit 0P NUOV us, we pray O
dedpeda, compassionate
QuavOpoTeE. One. Alleluia.
AXMnovio.
d. Miscellaneous (pre 9" c.)
{Ezzz%i?;;::;rég O taste ar}d see that
Ps. 33:9 , the Lord is good.
0 Kopuog, Alleluia
AMMAobia. ’
Ov tpomov
emmobei n éhapog | As the deer pants
eni tag mydg tov | for the water
Ps. 41:1 V3GTOV, 0VTOS brooks, so pants my
emumolel  yoyn soul for you O God.
LLOV TTPOG GE, O Alleluia.
®edc. AAnrovia.
Ot opBoApot
TOVTOV €1G O The eyes of all
gkmilovotv, Kot hope in you, and
Ps. 144:15 | ov didwg v you give their food
TPOPTV AVTOV in due season.
gv gukaipia. Alleluia.
AlMnovio.
2::11;5 zzv Praise the Lord
Ps. 148:1 , from the heavens.
TOV OVPAVAV. Alleluia.
AMmovia.
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Dimitri E. Conomos, The Late Byzantine and Slavonic Communion Cycle:
Liturgy and Music, (Washington DC: Dumbarton Oaks, 1985). See also
Thomas H. Schattauer, ‘The Koinonicon of the Byzantine Liturgy’, Orientalia
Christiana Periodica, 49 (1983):91-129.

lodvvn ®ovvtoOin, Aertovpyiiy A': Eroaywyn oty Ocio lawpeia, (B €x9.),
®eccarovikn, 1995. More information from Phountoulis on the issue of the
koinonikon can be found in his books: Azavtioeic eig Leitovpyixag amopiog,
Athens: Apostoliki Diakonia 1982, vol. 3, 89-97; vol. 4, 1271f.

Robert F. Taft, A4 History of the Liturgy of St. John Chrysostom; Volume V: The
Precommunion Rites; Chapter VI The Communion Psalmody or “Koinonikon”,
Orientalia Christiana Analecta 261, Rome 2000.

7. Kovotavtivov Horaydvvn, Avnipwvapiov: mepiéyov to. ev maooig taig
1epalis axoiovbioig mpoxeiueva, allniovdpia, oviipmvo Kol KOIVWOVIKG,
ovumAnpwbévro kai amokotaotabévia kotd v apyaiov 1aérv, OEGGUAOVIKN
1998.

See his commentary on the 75" canon of the sixth ecumenical council in The
Rudder, publ. Aster, Athens 1990, 286. This illustrates that despite the fact
that they have been a 600 year old tradition, they still do not qualify as being
correct and proper.

Ignatios of Antioch, Letter to the Ephesians, ch.4. Series: The Fathers of the
Church, vol. I, Washington DC: CUAP, 1962, §9.

See John Chrysostom’s homily on 2 Thessalonikans 4, 4 (PG 62:492).

The ‘oneness’, unity and communion in the body of Christ are the fundamental
theological concepts associated with the Eucharist. See 1 Corinthians 11:18-21,
29, 33; and Ignatius of Antioch Letter to the Philadelphians, ch.4. Series: The
Fathers of the Church, op. cit., 114.

This is a relatively recent ahnd arbitrary innovaltion which can be traced back to
. 1] th

the new editions of the 20 century. Early 20 century typika and ieratika do

not stipulate that any hymn should be said after the Metd pofov Ocob... (With
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fear of God...). It was understood that the koinonikon would continue right

through to the end of the communion of the people. The change is present in
the 1951 edition of the leratikon (84).

Chronicon Paschale (624), 1-6: “...and after chanting the final verse of the
koinonikon, that this troparion also be sung: “May our mouth be filled with
your praise...”” PG 92:1001.

Taft, op.cit. 296.
DovvtovAn, op.cit. 248.

Greek Orthodox Archdiocese of Australia. The Divine Liturgy according to
St. John Chrysostom, Sydney: St Andrew’s Orthodox Press, 1996, edition of
2005), 102-3.

1 Corinthians, 11:23-26.
Acts 2:42. Colossians 3:15-17.

Justin the Philosopher and Martyr, First Apology, 67, 3-5. The Apostolic
Fathers, Grand Rapids: Eerdmans 1985.

For example, the Liturgy of St. Iakobos, the Liturgy of St. Mark, the Liturgy
of Clement of Rome.

John Chrysostom, On repentance and on the reading of David regarding the
wife of Uriah, P.G. 64,12.

Athanasius; The Life Of Antony And The Letter To Marcellinus; translated by
Robert C. Gregg; Paulist Press, New York; 101-129; 1980. St. Basil, Exegetic
Homilies, trans. S. Agnes Clare Way, The Fathers of the Church, XLVI
(Washington, D.C.: The Catholic University of America Press, 1963), 152-54.
St. Basil, The Letters, trans. Roy J. Defarrari, IV (London: W. Heinemann,
1934), 419. Ambrose, Explanations of the Psalms (Ps 1, 9-12: CSEL, 64, 7,
9-10).

John Chrysostom, 2" Homily on Repentance, PG 49 p.286. And yet the Book
of Psalms has suffered a demise that would have Chrysostom lamenting that
his words were not heeded. In fact, one could say that many of the problems
associated with current hymnological practice stem from the displacement of
the Book of Psalms from its original, early Byzantine use. The koinonikon
issue is only one aspect of this greater problem. Similar articles such as this
may be written in the future so as to address some of the other aspects of the
problem: Typika, Allelouarion, Cheroubikon etc.
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As for example in the Liturgies of St. Basil, of St. Gregory the Theologian, of
St. John Chrysostom, and of St. Epiphanios of Cyprus.

Conomos, op. cit. p.15. See Apostolic Constitutions (4[h c.), Book VIII, Ch.
XIII:16- ‘Let Psalm 33 be said while all the rest are communicating.” Also Cyril
of Jerusalem’s Catechesis 5:20; Jerome’s Commentarius in Esaiam 11 5:20,
PG 24:86D. Further testimony to this, is the psalm’s survival in the Liturgy
of the Presanctified Gifts and its chanting during the antidoron in the Russian
Orthodox Church. The Typikon of the Great Church (10/11thc) clearly specifies
Ps.33: ‘And after giving [communion] to everyone [in the sanctuary] he [the
bishop] goes off to the first communion table, and when the deacon carrying
the diskos has said, “Bless, master,” the bishop says, “I will bless the Lord at
all times...” [Ps. 33:1]. And the whole psalm is done by the assistants while
the people are receiving communion. And if there are still other communicants,
the deacon says again, “Bless, master,” and the bishop says, “I will bless the
Lord...” [Ps. 33:1 again]. And this is said two and three and several times, for
as long as there are communicants.” (X. 13-15 British Library Add. 34060),
quoted in Taft, p.290.

Conomos, op.cit. p.17. In exactly the same way as the Tyuwtépav, Toig
rpeapeiaac and XZwoov nuag vié Geod. But with the phrase “Alleluia” at the
end of each response.

‘As for the psalmody executed with singing and tone, and with the people
responding the akrosticha with melody and singing — these things let us
[monks] leave to readers, psaltai, subdeacons, and deacons...” Here St. Nilus
is urging monks to avoid music altogether, but gives witness nonetheless to
the fact that the standard in the cities was the people being led in chant by the
psaltai. Cf. Narration of John and Sophronius (6/7[h c.), lines 238-41, quoted
in Taft 282-3.

Conomos, op.cit. 15.

The oldest surviving manuscripts of Byzantine music come from the ninth
and tenth centuries.

This cycle of hymns is still in use today, even though it is currently chanted
in a different manner.

Some scholars attribute this shortening of the koinonikon to a decline in
frequency of Communion. The argument is as follows: though people still
attended church, they shied from taking Holy Communion. This made
lengthy psalms obsolete because communion did not last long. In a natural
step therefore, all that remained from the psalmic communion hymns was
the single verse of the refrain. See IMavaywwtng N. Tpepnérog , Exloyn
Elinvikng Opbooocov Yuvoloyiog, Athens: Zotip 1978. p.146; ®ovvtoving
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L., Awovtioeig eig Aertovpyika epwtiuoto, top. A’, Athens: Apostolike Diakonia
1982, p.791f. The decline in frequent communion (communing at every single
Eucharist) began in the 4" century and culminated by the 12" century. See Taft
179ff & 521.

. h
Ioannes Plousiadenos represents the developments of the 11‘h c. Ioangles
. tl 1l
and Gregorios Koukouzeles, Xenos Korones represent the 13 and 14 c.
developments.

Oral tradition on the Holy Mountain and at the Patriarchate of Constantinople
has preserved a recitative manner of chanting the /eifourgika, only recently
put to paper in musical books such as D. Sourlantzis’ Byzantine Leitourgia,
Thessaloniki 2001.

For biblical and patristic basis, see note viii.

What is being proposed in this article is not an innovation but a revival. The
malpractices mentioned so far constitute inappropriate changes that require
reversal, particularly since they were made when the fruits of modern research
were not available.

Dovvtoving, op. cit., 235.
Based on Psalm 70:8, 15, 24.

Nikephoros Blemmydes (13th c.) produced the Eklogarion that is most widely
inuse today. This was a ‘Selection Book’ of psalmic verses collated according
to the theme of the commemoration. The commemoration for example, of
the Transfiguration would have a selection of related verses from all over the
Psalter, called an ekloge and starting with the phrase: ‘On his holy mountain,
Alleluia.” (Ev 6pet ayio ovtod, AAAniovia).

The table is a slightly revised version of the table provided in Conomos D.,
op.cit. pp.48-51; in that it takes into consideration what the current typika
specify. Four of the koinonikon refrains are non-psalmic. In these cases,
chanters can find verses in the Eklogarion, at the Antiphons of the day or in
the Apostolos.

A new edition of which is due to be released by Apostolike Diakonia soon. In
fact, this book is an epitome of what needs to be done with the Book of Psalms
in the context of a liturgical renewal.

Iepd Movn Zipwvog [étpag, Palwipiov Tepmvov, Ayrov Opog 1995. Some of
the short koinonika have been rendered into English in: St Anthony’s Greek
Orthodox Monastery, The Divine Liturgies; As chanted on the Holy Mountain,
Arizona 2006.
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Another option is to read the Pre-Communion prayers as it is unlikely that they
have been read at home by the majority. Yet another option is the practice of the
double koinonikon. This occurs when two equally important commemorations
coincide on the same day so that two different koinonika are chanted.

The papadikon/melismatic compositions sound much better if chanted by a
choir with a flowing rhythmic pace. The musical phrases originally woven
together by the great protopsaltai and lambadarioi of the melismatic period
should be kept together like a sentence. Solo chanting does indeed have a place
in Orthodox worship and that is within the context of a choir (apechemata,
stichoi & elaborate theseis).

An honourable goal that chanters can set for themselves, is to leave behind
the ways of soloistic chanting (which express an individualism not reflecting
our Church’s spirit) and instead teach students and establish choirs. These
need not have a hundred members. The Byzantines were quite content with
two ebdomades (groups of seven) who were led by a primikerios (leader). See
Conomos, op.cit. p.18. The promotion of choirs in the Byzantine style by the
Patriarchate of Antioch is a commendable example to follow.
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