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Abstract 

This thesis tries to answer the question of how the night office ܕܠܠܝܐ  sluthō d-lilyō has   ܨܠܘܬܐ 

developed in the Syrian Orthodox Antiochian tradition as it is expressed in the Syrian Orthodox 

prayerbook of  ܫܚܝܡܐ Šḥimō - which is the prayerbook used on ordinary weekdays and Saturdays 

throughout the liturgical year except for the great Lent. 

One of the main liturgical scholars of the 20th century, Robert F. Taft S.J. (+ 2018), refined the 

methods of Anton Baumstark (+ 1948) and Juan Mateos S.J. (+ 2003), and studied how the 

Liturgy and Liturgy of the Hours have grown during the centuries. This thesis uses the 

method(s) of Taft and studies how the night office has grown by comparing the structure of this 

office in six manuscripts from the Monastery of Mor Gabriel in Tur-’Abdin – one of the major 

monasteries in the Syrian Orthodox world. The oldest manuscript in our study is dated to 1474 

C.E. (perhaps the oldest dated MS of the Šḥimō in the entire world). Few studies have looked 

into how the Šḥimō tradition has changed during the centuries and in this thesis we will take the 

night office as an example of liturgical growth and development. 

 

Keywords: Liturgy of the hours; Vigilia; Night office; Syriac; Syrian Orthodox; Liturgical 

development; Šḥimō; Fenqiṯō; Mor Gabriel monastery; Tur-’Abdin; 

 

 

 



5 

  

Table of Contents 

List of figures ............................................................................................................................. 6 

Abbreviations: ............................................................................................................................ 7 

1. Introduction ............................................................................................................................ 8 

1.1 Aim and research question(s) ......................................................................................... 11 

1.2 Method and theory ......................................................................................................... 12 

1.3 Material and limitations ................................................................................................. 13 

1.4 Previous research ........................................................................................................... 14 

2. How liturgies grow – Taft’s theory and method .................................................................. 16 

3. Night office .......................................................................................................................... 18 

3.1 What is the night (lilyō)?................................................................................................ 18 

3.2 Pre-Constantinian Witnesses to Prayer at Night ............................................................ 20 

3.3 Post-Constantinian Witnesses to Prayer at Night .......................................................... 22 

3.4 During the 7th-15th centuries in Syrian Orthodox tradition ............................................ 25 

3.5 In the Šḥimō today ......................................................................................................... 31 

4. Šḥimō and fenqiṯō ................................................................................................................ 34 

4.1 History............................................................................................................................ 34 

4.2 Printed versions .............................................................................................................. 37 

4.3 Modern versions............................................................................................................. 38 

4.4 Fenqiṯō  38 ............................................................................................................... ܦܢܩܝܬܐ 

5. Mor Gabriel monastery and local liturgical traditions in the Syrian Orthodox Church ....... 40 

5.1 History............................................................................................................................ 40 

5.2 Local traditions within the Syrian Orthodox Church ..................................................... 42 

6. MSS of Mor Gabriel ............................................................................................................. 45 

6.1 In VHMML and other sources ....................................................................................... 45 

6.2 Structure of night office in the MSS during the days of the week ................................. 47 

6.3 Structural analysis of the content in the MSS ................................................................ 57 

7. Conclusions .......................................................................................................................... 80 

8. Bibliography ......................................................................................................................... 83 

9. Corpus of MSS of Mor Gabriel monastery at VHMML ...................................................... 87 

Appendix: Glossary – liturgical units of the night office ......................................................... 89 

 

 



6 

  

List of figures 

Figure 1: Map of Mor Gabriel monastery..……………………………………………………10 

Figure 2: MGMT 00227 f. 13…....……………………………………………………………68 

Figure 3: MGMT 00227 f. 41...……..…………………………………………………………69 

Figure 4: MGMT 00227 f. 212r…….…………………………………………………………69 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



7 

  

Abbreviations: 

CS Cistercian Studies Series 

CSCO Corpus scriptorium Christianorum orientalium 

CSEL  Corpus scriptorium ecclesiasticorum Latinorum 

OCA  Orientalia Christiana Analecta 

OCP  Orientalia Christiana Periodica 

POC Proche-Orient Chrétien  

LMD La Maison Dieu 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



8 

  

1. Introduction 

I had heard much of its value and expected to find a rich repository of Syriac literature. 

What was my surprise, to find it consisted of no more than fifty volumes piled together in 

a shelf in a low, dark room, and covered thick with dust. Most of them were works in Arabic 

written in Syriac character and the greater part were injured by time, neglect, and rats. There 

were a few books of European origin, the most valuable of which was a Biblia Polyglotta, 

(published in London in 1756, and containing the Hebrew, Septuagint, Arabic, Syriac, and 

Vulgate versions, with Latin translations of the first four, and the Targum, with a Latin 

translation,) and Edmund Castell's Lexicon Heptaglotton, published in 1786. There were 

also a few copies of the British and Foreign Bible Society's edition of the Scriptures in 

Arabic and Syriac, and these, with the others, were all the remains of the celebrated library 

of Der Zafran. The bishop who accompanied me, told me that the rest were destroyed by 

Kurds during their occupation of the Monastery. They used them, he said, for wadding to 

their guns, and for culinary and other purposes.1  

(10 of July 1841, Horatio Southgate) Narrative of a Visit to the Syrian (Jacobite) Church 

of Mesopotamia 

The above record is an eyewitness account during the visit of Rev. Horatio Southgate (+ 1894) 

to the library of the monastery of Dair-Al Zafaran (also called Dayro d-Kurkmo or Dayro d-

Mor Hananyo), one of the main monasteries of the Syrian Orthodox Church and the see of the 

Patriarchate in the Syrian Orthodox Church between the years 1166-1932.2 Southgate was a 

minister in the Protestant Episcopal Church of the USA visiting Tur-’Abdin in 1841 and spent 

several months visiting Churches and monasteries writing a diary of his travels and visits. 

Southgate’s account gives us important insights into the status of the Syriac manuscripts at that 

time. 

Fifty years later Oswald Perry of Magdalen college, Oxford, visited the “East” during six 

months in 1892 and his writings reflect a much greater appreciation towards manuscripts and 

records than Southgate’s diary. He describes the following story when he asked for a manuscript 

from the monastery Deir al-Salib (Dayro da-Slibo / the Monastery of the Cross): 

 
1 Rev. Horatio Southgate, Narrative of a Visit to the Syrian (Jacobite) Church of Mesopotamia: With statements 

and reflections upon the present State of Christianity in Turkey and the Character and prospects of the Eastern 

Churches, (New York: Dana and Company, 1856) p 24-25.  
2 Syriac Orthodox Resources - Dayro d-Mor Hananyo: 

http://syriacorthodoxresources.org/ChMon/MardinDKurkmo/index.html accessed 2023-02-10. 

http://syriacorthodoxresources.org/ChMon/MardinDKurkmo/index.html
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All my entreaties, however, could not persuade the people to bring out the books; 

they stoutly denied that there were any books in the place, although it was only the 

absence of the priest that made them do so. As a rule, by never allowing it to be 

suspected that I wished to buy any property belonging to the churches, I was enabled 

to see more than would have otherwise been possible; for, thanks to the ravages of 

museum agents and others, the people are exceedingly cautious in displaying 

anything of value that they possess. In addition to this, the solemn curse of the 

Patriarch has been uttered against anyone who shall sell or give away any property 

of the Syrian Church. Upon my first visit to Midhiat3 I was repeatedly assured that 

there were no old books except two colossal copies of the Gospels, which were 

shown with great apparent pride, although I knew positively that there were several 

books of much greater interest and value, which I was on my return allowed to see.4  

At the beginning of the 20th century, the late Syrian Orthodox Patriarch Ephrem I Barsoum (+ 

1954)5 travelled around trying to get an overview of the churches and monasteries of the region 

of Tur-’Abdin, something that he writes about in his History of Tur-’Abdin.6 Barsoum also 

wrote three catalogues of manuscripts in the possession of the Syrian Orthodox Church, later 

to be published in 20087 under the auspices of Patriarch Zakka I Iwas (+ 2014). It is worth 

recalling that Barsoum did this at the same time as the Sayfo genocide of the Christians in the 

Ottoman Empire during the years 1895-1915. Barsoum also gathered information about the 

genocide and counted the number of Syrian Orthodox killed: 90 313, with 156 monasteries and 

churches ruined, 154 priests or monks killed, and 7 bishops and vicars killed.8  

It is against this background that we take into consideration the great work of the Virtual Hill 

Museum and Manuscript Library in Collegeville, Minnesota (VHMML)9 and the other 

 
3 I.e., Midyat. 
4 Oswald H Parry, Six months in a Syrian monastery, (London: Horace cox, 1895) 200-201. 
5 Barsoum is perhaps the first Syriac scholar in the Syrian Orthodox Church that tried to systematize and work 

with the sources. His work is of immense importance to the Syrian Orthodox Church, even though one might 

argue that his theories and methods could have used some tuning. One of the major shortcomings is a lack of 

scientific method when making assumptions while working with the sources.  
6 Ephrem Barsoum, History of Tur’abdin, (Hengelo: Holland, Bar-Hebraeus Vorlaag, 1985). 
7 Ephrem Barsoum, Sritoṯo d-Tur-’Abdin; Tur-’Abdin Manuscripts; ܣܪ̈ܝܛܬܐ ܕܛܘܪܥܒܕܝܢ (Damascus: Bab-Touma 

Printing company, 2008); Ephrem Barsoum, Sritoṯo  d-Dairo d-Kurkmo; Deyrulzafaran Manuscripts; ̈ܕܕܝܪܐ   ܝܛܬܐܣܪ
ܘܪܟܡܐ ܕܟ   (Damascus: Bab-Touma Printing company, 2008); Ephrem Barsoum, Sritoṯo d-Omid w-Merdo; Omid & 

Mardin Manuscripts; ̈ܕܐܡܝܕ ܘܡܪܕܐ ܝܛܬܐܣܪ   (Damascus: Bab-Touma Printing company, 2008). 
8 Khalid Dinno, The Syrian Orthodox Christians in the late Ottoman Period and Beyond – crisis then revival 

(Piscataway NJ: Gorgias Press, 2017) p 228. 
9 “HMML Reading Room (vhmml.org) offers resources for the study of manuscripts and currently features 

manuscript cultures from Europe, Africa, the Middle East, South Asia and Southeast Asia. The site houses high-

resolution images of manuscripts, many of the digitized as part of the global mission of the Hill Museum & 

Manuscript Library (HMML), Collegeville, MN, to preserve and share important, endangered, and inaccessible 
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resources of online manuscripts and preservation of manuscripts from the Syrian Orthodox 

world and beyond.10 We must not forget, with the words of Robert Taft, that “[manuscripts] 

along with archaeological remains, are all of the distant liturgical past that remain to us.”11 The 

digital library of VHMML - to date – contains a breath-taking number of 6 737 Syriac 

manuscripts in their reading room, available online to scholars.12  

The subject of this thesis is the Syrian Orthodox prayerbook of the Šḥimō ܫܚܝܡܐ as it is depicted 

in one of its earliest and major monasteries, Mor Gabriel of Tur-‘Abdin in South-Eastern 

Turkey. 

Figure 1: Location of Mor Gabriel monastery.13  

 

The Šḥimō is one of the main liturgical books of the Syrian Orthodox Church. It is used on 

ordinary weekdays and Saturdays throughout the liturgical year except for the great lent. It 

contains different prayers to be recited during the different hours of the day, together with 

different themes for each day of the week. For more on the history of the Šḥimō see chapter 4 

below. To date, VHMML have 272 MSS of the Šḥimō in their online reading room and a total 

of 317 manuscripts from the Mor Gabriel monastery, 23 of them MSS of the Šḥimō. 

This thesis will look at the liturgical changes for the service of the night office ܨܠܘܬܐ ܕܠܠܝܐ    sluthō 

d-lilyō in the Šḥimō as it appears in the manuscript witnesses from the collection of the Mor 

Gabriel monastery of Tur-’Abdin during the time period of 1474-1900 C.E.  

 
manuscripts collections through digital photography, archiving and cataloguing”. HMML “about” accessed 

December 9, 2022, https://www.vhmml.org/about. 
10 For a more general introduction about the VHMML and its history, please see the introduction of its present 

director Fr Columba Stewart O.S.B. https://www.youtube.com/watch?v=C8OGl15r9Ms accessed 2022-11-10. 
11 Anton Baumstark and Fritz West (transl), On the historical development of the Liturgy (Collegeville, 

Minnesota: Liturgical Press, 2011) p xviii. 
12 HMML “Reading room” accessed December 9, 2022,  https://www.vhmml.org/readingRoom.  
13 Map from: https://en.wikipedia.org/wiki/Tur_Abdin#/media/File:Tur_Abdin.svg accessed 2023-02-24. 

https://www.vhmml.org/about
https://www.youtube.com/watch?v=C8OGl15r9Ms
https://www.vhmml.org/readingRoom
https://en.wikipedia.org/wiki/Tur_Abdin#/media/File:Tur_Abdin.svg
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This thesis attempts to answer the question(s): What is the structure and content of the night 

office in the earliest manuscripts of the Mor Gabriel monastery, and what do these witnesses 

have to say about the development of the West Syrian night office? 

The night office as we have it in our modern version of the Šḥimō is the most complicated office 

in the Šḥimō today. It contains several different elements that, in order to master their 

performance, requires the person praying it to know the different melodies of the   ܓܙܐ ܒܝܬ  Beṯ 

gazō14 as well as  ܡܘܪ̈ܒܐ   mawrbe15 and their different melodies and tones. One also needs to know 

the tone of the Sunday and of which day of the week he/she prays in order to choose the right 

version and tone of the mawrbe and all the other hymns in connection with the night office. 

The Šḥimō has been a great part of the present author’s life. During his studies in St Ephrem 

Patriarchal Monastery in Saydnaya, Syria, in 2010 he was given the blessing of the late Patriarch 

Ignatius Zakka I Iwas (+ 2014) to produce an official translation of the Šḥimō into Swedish. 

This work came to its conclusion in 2016 when the Syrian Orthodox Youth Organisation in 

Sweden (SOKU) together with Patriarchal Vicar of Sweden Mor Dioscoros Benjamin Atas 

graciously helped the present author to complete its printing.16 In 2020 it was made accessible 

in digital form as an app for both Apple17 and Android.18 

1.1 Aim and research question(s) 

As already noted above, the aim of this thesis is to investigate the structure of the night office 

in the Syrian Orthodox prayer book of the Šḥimō as it appears in six (6) manuscripts housed 

today at the monastery of Mor Gabriel in Tur-’Abdin. The aim and research question(s) is: a) 

to document the changes in the structure of the night office as they are to be found in the Mor 

Gabriel corpus and b) to give an account of these changes as well as to try to analyse their 

implication and importance for the history of the development of the Šḥimō as a whole. 

I utilize the six manuscript witnesses from Mor Gabriel to ascertain the development of the 

night office with respect to the structure of the night office in this set of manuscripts. Thus, we 

are not conducting a literal study of the wordings of the prayers, but rather of their overall 

structure and composition in order to ascertain their development over time. 

 
14 The choral book of the Syrian Orthodox Church. 
15 For an explanation of the term see: Appendix: Glossary - Liturgical units of the night office. 
16 Johan Andersson transl., Shimo – Den Syrisk Ortodoxa Kyrkans veckobönebok (Södertälje: SOKU, 2016). 
17 https://apps.apple.com/se/app/shimo/id1494093029 accessed 2022-11-02. 
18 https://play.google.com/store/apps/details?id=org.soku.shimo accessed 2023-01-10. 

https://apps.apple.com/se/app/shimo/id1494093029
https://play.google.com/store/apps/details?id=org.soku.shimo
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1.2 Method and theory 

This study will use an inductive historical-critical method by comparing six (6) manuscripts 

now kept in the Mor Gabriel monastery dated between 1474-1900 C.E. The study will use a 

comparative method in analysing the structure of the night office – but the study is limited to 

the tradition of Mor Gabriel, as far as the manuscripts are concerned. The author is indebted to 

Taft’s Structural analysis19 in comparing the liturgical units of the night office. The study is 

not trying to find the most original wording in the prayer(s), but rather the earliest attested 

structure and thereby be able to see the liturgical development of the night office and analyse 

its implications. 

This thesis uses the theory of liturgical development as it was first used by Anton Baumstark20 

and later refined by Juan Mateos and Robert Taft.21 In short, the theory of liturgical 

development, according to these scholars, is that the liturgy that we see today is not the 

“original” one by Christ and his Apostles, but rather the result of different changes, additions 

and adaptations over time. Liturgy is always changing. Baumstark talked about two key factors 

at play in the development of the liturgy: law and will.22 In his own words liturgy is both ein in 

bestimmer Form Gebenes (a given reality with definite form) and ein Gewordenes (a reality 

that has developed). And even though the liturgy might be perceived as unchanging, it is always 

developing according to its own laws.23 Baumstark used the image of a tree, to symbolise this 

growth.24 Baumstark even claimed that “the most fruitful place for the Roman Catholic 

liturgical movement to dwell was in the shade of this tree. Here the movement could both gain 

perspective on liturgical reform and sustenance from the liturgy”.25 Taft refined the theory of 

liturgical growth and moved away from the image of the tree and organically growth. For more 

on Taft’s method and theory see Chapter Two below, “How liturgies grow – method and theory 

of Taft”. 

 
19 Robert F. Taft, Beyond East and West (Rome: Pontifical Oriental Institute, 1997) 187-202. 
20 See also Fritz West, A reader’s guide to the methodological writings of Baumstark: 

https://www.academia.edu/31661758/A_Readers_Guide_to_the_Methodological_Writings_of_Anton_Baumstar

k accessed 2023-03-15. 
21 Gabriel Radle, “Living Comparative Liturgy: Robert F. Taft, SJ (1932-2018), Ecclesia Orans 36 (2019) 197-

223. https://www.academia.edu/41060139/Living_Comparative_Liturgy_Robert_F_Taft_SJ_1932_2018_ 

accessed 2023-03-15. 
22 Anton Baumstark and Fritz West (transl), On the historical development of the Liturgy (Collegeville, 

Minnesota: Liturgical Press, 2011) 10. 
23 Ibid.  
24 Ibid. 26. 
25 Ibid. 26-27. 

https://www.academia.edu/31661758/A_Readers_Guide_to_the_Methodological_Writings_of_Anton_Baumstark
https://www.academia.edu/31661758/A_Readers_Guide_to_the_Methodological_Writings_of_Anton_Baumstark
https://www.academia.edu/41060139/Living_Comparative_Liturgy_Robert_F_Taft_SJ_1932_2018_
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1.3 Material and limitations 

The main material in this thesis is the manuscripts written in classical Syriac. They are the 

primary sources of this thesis. They are all housed in the VHMML virtual library Reading room 

available online to scholars.26 

A comprehensive overview of the development of the night office in the Šḥimō as a whole 

demands a larger study on a doctoral level, but here I will use the manuscripts of the monastery 

of Mor Gabriel to start studying the development of the night office. The reasons for a 

monastery-based approach are, firstly, the central role of the monasteries in the Syrian Orthodox 

tradition and secondly, the diversity of the Syrian Orthodox tradition of the Šḥimō – where each 

monastery and/or city had its own local variations of hymns and prayers. Even though the 

manuscripts may have been written in other churches/cities/monasteries than Mor Gabriel, the 

repository of the MSS in the monastic library may be a kind of recognition of the liturgical 

structure of the MSS. There are also contemporary witnesses from Gabriel Rabo, a former 

seminarian at Mor Gabriel monastery, about how MSS are taken from the local churches in the 

area and “donated” to the monastery for restoration and collection. Rabo describes how MS 

MGMT 0026527 was taken from Kfarze and given to the monastery. Rabo also wrote the 

missing part of the MS.28 

There are several reasons for using the Mor Gabriel manuscripts: 

1. The monastery has a large number of MSS of the Šḥimō (23) and the oldest version that can 

be dated, MGMT 00227 (dated 1474 C.E.), appears in this collection. 

2. The monastery of Mor Gabriel is a very important one in the Syrian Orthodox Church. The 

late Patriarch Barsoum (+ 1954) claims that this monastery is the foremost monastery of Tur-

’Abdin. In his own words:  

 29ܕܝܪܐ ܕܡܪܝ ܓܒܪܐܝܠ ܕܡܫܬܡܗܐ ܕܩܪܬܡܝܢ. ܘܗܝ ܐܝܬܝܗ̇ ܪܝܫܬ݀ ܕܝܪ̈ܬܐ ܕܛܘܪܥܒܕ̈ܝܢ 

Mor Gabriel monastery, also called Qartmin. She is the foremost of all the monasteries of 

Tur-’Abdin [translation author’s]. 

 
26 https://www.vhmml.org/readingRoom accessed 2022-10-31. 
27  https://w3id.org/vhmml/readingRoom/view/123149 accessed 2023-02-27. 
28 “This is the manuscript MGMT 00265 that Sebastian Brock wrote his essay. I was a seminarian there at the time 

and I remember well when the torn manuscript was brought from Kfarze to the Mor Gabriel monastery. None [sic] 

Sr. Basna Aydin (the daughter of the chorepiscopos Aho Aydin from Bedibe) restored the manuscript. I myself 

wrote the missing Syriac text on the restored pages using a fenkitho [sic] that was there. Best 

wishes. Gabriel Rabo” Hugoye e-mail group 2022-12-07.    
29 Ephrem Barsoum, History of Tur’abdin, (Hengelo: Holland, Bar-Hebraeus Vorlaag, 1985) 33. 

https://www.vhmml.org/readingRoom
https://w3id.org/vhmml/readingRoom/view/123149
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3. According to Taft, it was the monastic communities in the Syriac speaking hinterlands of 

Syria, Palestine and parts of Mesopotamia that carried and shaped the West-Syrian rite.30 

Perhaps we can even say that the monasteries in the Syrian Orthodox Church became the 

cathedrals and spiritual centres of the Syrian Orthodox Church. Still up to this day we see the 

major impact and importance of the monasteries. One could take the monastery of St Ephrem 

in Holland as a contemporary example of how the monastery is not only a monastic community 

but also (and perhaps foremost) a meeting place for the whole Syrian Orthodox community.31 

1.4 Previous research 

Studies in the development of the liturgy of the hours or horarium have occupied a number of 

scholars in the past century, with Robert F Taft S.J. and his The liturgy of the hours in East and 

West32 being one of the major works in this field. In addition to Taft’s work is that of Paul 

Bradshaw in his book Daily Prayer in the Early Church.33 

A more recent study of a West Syrian liturgical practice is the 2021 Uppsala doctoral 

dissertation of Gabriel Bar-Sawme, Entering the holy place in Syriac Orthodox Liturgy,34 in 

which Bar-Sawme studies the pre-anaphora and especially the Sedrō of Entrance of the West 

Syrian liturgy of the Eucharist. Bar-Sawme also offers a general introduction to the past and 

present studies relating to the West Syrian liturgical tradition (Syrian Orthodox, Syrian Catholic 

and Maronite) in general.35 Several studies on the Šḥimō exist. Jean Tabet’s L’Office Commune 

Maronite: Étude du Lilyo et du Safro36 discusses the Šḥimō in the Maronite tradition. In 1969, 

Aelred Cody published a short study of parts of the Šḥimō and the Eucharistic celebration.37  

Antón Bousquet’s Between the twilights38 contains not only a modern English translation of 

Šḥimō but also seeks to identify different spiritual aspects of the liturgical day and hours. 

Menzer (Youhanon) Habil studied the Šḥimō from both a historical and soteriological 

 
30 Robert F. Taft, The Liturgy of the hours in East and west, (Collegeville, Minnesota: The liturgical press, 1993) 

239. 
31 https://morephrem.com/ accessed 2022-11-01. 
32 Robert F. Taft, The Liturgy of the hours in East and west, (Collegeville, Minnesota: The liturgical press, 1993) 
33 Paul F Bradshaw, Daily Prayer in the Early Church, (Wipf and Stock, 2008). 
34 Gabriel Bar-Sawme, Entering the Holy Place in Syriac Orthodox Liturgy (Uppsala: Uppsala Universitet, 

2021).  
35 Ibid. 13-20. 
36 Jean Tabet, L’Office Commune Maronite: Étude du Lilyo et du Safro (Kaslik: L’Universite de Saint-Esprit, 

1972). 
37 Aelred Cody o.s.b. “L’office divin chez les Syrien Jacobites Leurs Eucharisties épiscopale et leur rite de 

penitence: Description des cérémonies, avec notes historiques” POC Tome XIX (1969): 293-319. 
38 Antón Bousquets, Between the twilights (KOADIG, 2019). 

https://morephrem.com/
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perspective in his 2013 Sorbonne doctoral dissertation.39 Baby Varghese’s West Syrian 

Liturgical Theology40 investigated some aspects of liturgical rhythm, and the late Syrian 

Orthodox Patriarch Ephrem I Barsoum  in his work The Scattered Pearls41 attempts to pave the 

way for further studies in the Šḥimō with an introduction to the Šḥimō and other liturgical books. 

Roger-Youssef Akhrass’ article, “Mary in the Šḥimō and the Early Syriac Fathers,” appeared 

in the pages of the journal Hugoye in 2020.42 

Specific studies by Juan Mateos on the night office in the Syrian tradition have been published  

in several different publications. However, the main focus of Mateos’s work is  the East Syrian 

tradition.43 However, Mateos also published a study on the night office in the Syrian Orthodox 

tradition, both Western and Eastern traditions.44 In his study of the daily office, Taft also offers 

a chapter dedicated to the West-Syrian and Maronite traditions.45 

The present author has previously written a B.Th. thesis on the modern printed versions of the 

Šḥimō under the title Shhimo of 1890 and 1934: Uniformity or diversity,46 which compares the 

first printed version of 1890 with the reworked version of 1913/1934 of the late Syrian 

Orthodox Patriarch Ephrem I Barsoum (+ 1954). To the best knowledge of the present author 

no previous research has been done on the transmission process of the different prayers and 

traditions within the Šḥimō. It is his hope that this thesis can contribute to further research on 

this central question in the history of daily prayer in the West Syrian tradition. 

 

 

 

 

 
39 Menzer Habil, La théologie du salut selon le cycle hebdomadaire syro-antiochien. Étude historique et 

théologique (Paris: Atelier national de reproduction des thèses, 2013). 
40 Baby Varghese, West Syrian Liturgical Theology (Cornwall: MPG Books Ltd., 2004) 122-140. 
41 Ephrem Barsoum, Transl. Matti Moosa, The scattered pearls (Piscataway NJ: Gorgias Press, 2004). 
42 Akhrass, Roger-Youssef. “Mary in the Šḥimo and the Early Syriac Fathers” Hugoye: Journal of Syriac 

Studies 23.2 (2020): 279–321.  
43 Juan Mateos, Lelya - Ṣapra: Les offices chaldéens de la nuit et du matin, OCA vol. 156. (Rome: Pontifical 

Institute of Oriental Studies, 1959); Juan Mateos, “L’office paroissial du matin et du soir dans le rite Chaldéen” 

LMD 64 (1960), 65-89; Juan Mateos, ”Les differentes espèces des vigils dans le rite Chaldéen” OCP 27 (1961), 

46-63; Juan Mateos, “Un office de minuit chez les Chaldéens?” OCP 25 (1959), 101-113. 
44 Juan Mateos. “Les matines chaldéennes, maronites et syriennes” OCP 26 (1960): 51-73.   
45 Taft, Liturgy of the hours, 239-248. 
46 Johan Andersson, Shhimo of 1890 and 1934: Uniformity or diversity, B.A. Thesis. University College 

Stockholm 2021. 
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2. How liturgies grow – Taft’s theory and method 

The question of the historical development of early Christian and Eastern Christian liturgy 

occupied some of the greatest liturgical scholars of the 20th century. Among these, Anton 

Baumstark, Juan Mateos and Robert Taft are amongst the most influential and cited scholars. 

In speaking about the development of the Byzantine liturgy (and liturgical development in 

general) Taft wrote:  

There are many ways in which one can approach the history of how this came about 

[namely the development of the liturgy]. My own approach is structural and historical, 

that is, I try to identify and isolate individual liturgical structures or units, then trace 

their history as such, rather than attempt to study the entire rite as a unity in each 

historical period. For as I said in chapter 1047 , liturgies do not grow evenly like a 

healthy living organism. Rather, their individual structures possess a life of their own. 

More like cancer than native cells, they can appear like aggressors, showing riotous 

growth at a time when all else lies dormant.48 

Although Taft’s comment may be offensive for the pious Christian, it is his way of explaining 

liturgical development that – unlike a plant or a tree that grows organically and each part getting 

bigger in property to the growth of the whole organism – grows non-organically. It is a growth 

that does not necessarily mean that all parts grow, but often just specific parts of it that later 

takes over – just like a cancer tumour in the human body.  

According to Taft, liturgies grow primarily at their so-called "soft points," places where 

originally there was one or another kind of liturgical action unaccompanied by prayer or 

music.49 In relation to the Byzantine liturgy, Taft recalls (1) The Entrance into the Church, (2) 

the kiss of peace and transfer of gifts, and (3) the fraction, communion and dismissal rites. Taft 

describes their growth in the following words: 

What could be more natural than to develop the ceremonial of these actions, cover them 

with chants, and add to them suitable prayers? For one of the most common phenomena in 

later liturgical development is the steadfast refusal to let a gesture speak for itself. 

 
47 Taft, Beyond East and West, 187-202  
48 Ibid. 207 
49 Ibid. 204 
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Taft also argues that the actual additions to the soft points are seldom the focus of liturgical 

reform to abbreviate services but instead it is the original parts that are often the focal point 

of reduction: 

 … as the liturgy thus acquires a “second stratum” of introit, preanaphoral, communion and 

dismissal rites, a contrary movement is provoked. The liturgy thus filled out appears 

overburdened, and must be cut back. But in this pruning it is never the later, secondary, 

often questionable additions that are reduced or suppressed, but elements of the primitive 

“shape”.50 

According to Taft it is by studying and comparing the structure of a liturgical unit that we can 

find its original meaning by using the “Structural Analysis of liturgical units”.51  

Within the structure of liturgical services, there are points which initially existed without 

accompaniment by words and/or music. In the liturgies of the Eucharist of late antiquity, it is 

these points which come to attract various musical and euchological elements, with the result 

that the structure becomes greatly expanded and the earlier "shape" or structure of the rite is 

lost. With regard to this issue, the question this thesis raises is, can this approach be fruitfully 

used in the study of the daily office, and if so, what are the "soft points" in, for example, the 

night office? 52 

 

 

 

 

 

 

 

 
50 Taft, Beyond East and West, 205 
51 Ibid. 190 
52 The “soft points” of Taft have never been used in reference to the liturgy of the hours, but the author would 

argue that the same applies for the liturgy of the hours as for the Eucharistic liturgy. Namely that the points of 

change and development are “soft points” where change and development take place. 
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3. Night office 

3.1 What is the night (lilyō)? 

The night in the ancient Greek world was divided into 4 different but equally large sections. 

This was made foremost for military reasons so that guards could take different parts of the 

night in sleep and watching for enemies. The exact time of the start of the night (marked by 

lighting of candles after sunset) changed a bit during the year with the shifting of seasons and 

the movement of the stars, but the 4 sections remained equally divided during the night.53 The 

same division was also made among the Romans, with the night divided into 4 sections 

according to the military watches. Each of the 4 sections – that started with the sunset – lasted 

for 3 hours each.54 

The meaning of the Syriac term ܠܠܝܐ lilyō is “night,” according to Payne-Smith and 

Brockelmann .55 According to late Patriarch Barsoum, the service of the night is to be conducted 

at 24:00, thus in the middle of the night.56 Maphryono Gregorius Yuhanon Bar-‘Ebroyo (+ 

1286) writes that the night office takes place when the cock crows (ܬܪܢܓܠܐ  which is a 57(ܡܩܪܐ 

different time than the middle of the night (ܦܠܓܗ ܕܠܠܝܐ). 

What time does ܡܩܪܐ ܬܪܢܓܠܐ indicate? Bar-‘Ebroyo says that we pray at this time for the coming 

of the day: 

 ܨܠܘܬܐ ܫܠܡܘ ... ܒܡܩܪܐ ܬܪܢܓܠܐ ܡܛܠ ܫܥܬܐ ܕܡܣܒܪܐ ܡܐܬܝܬܐ ܕܐܝܡܡܐ 58

Prayer are to be done …[at night] when the cock crows because this is the hour (time) 

when the coming of the day is announced.59 

We are thus not speaking about a prayer at 24:00 or in the middle of the night. The Peshitta of 

Mark 13:35 contains a distinction between midnight and cockcrow:  

 
53 Konrat Ziegler, Walther Sontheimer, Hans Gärtner (ed.) Der Kleine Pauly – Lexikon der Antike (München: 

Alfred Druckenmüller Verlag, 1975) 496. 
54 Ibid. 497. 
55 J. Payne Smith, A Compendious Syriac Dictionary, (Oxford: At the Clarendon Press, 1903) 242; R. Payne 

Smith, Thesaurus Syriacus I (Oxford: 1879) 1950; Karl Brockelman, Lexicon Syriacum, (Georg Olms Verlag, 

1995) 366. 
56 Ephrem  Barsoum, Tidebönens andliga skatt (Göteborg: Gabriel Yalgin, 2006) 37. 
57 Mar Gregorius BarHebraeus, Nomocanon of BarHebraeus, (Holland: Bar Hebraeus Verlag, 1986), 39. 
58 Ibid. 39. 
59 Author’s translation. 
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ܐܬܬܥܝܪ ܗܟܝܠ. ܕܠܐ ܝܕܥܝܢ ܐܢܬ̱ܘܢ ܐܡܬܝ ܐܬܐ ܡܪܗ ܕܒܝܬܐ ܒܪܡܫܐ ܐܘ ܒܦܠܓܗ ܕܠܠܝܐ ܐܘ ܒܡܩܪܐ ܬܪܢܓܠܐ  

 60ܐܘ ܒܨܦܪܐ. 

Therefore wake up, for you do not know when the master of the house will come. In the 

evening [ܪܡܫܐ] or in the middle of the night [ܦܠܓܗ ܕܠܠܝܐ] or when the cock-crows 

 61.[ܨܦܪܐ] or in the morning  [ܡܩܪܐ ܬܪܢܓܠܐ ] 
 

According to Taft, the time indicated by “cockcrow” is around 3:00 A.M.62 

Prayer at cockcrow is common in the pre- and post-Constantinian witnesses.63 In the 6th century 

– in one Latin source – there is  an “oath of office” to be made by the new bishop to keep vigils: 

I solemnly swear and promise at all times, each day from first cock-crow until morning to 

celebrate vigils in Church with the whole order of my clergy…64 

According to Krystal D’Costa: 

Archaeological evidence reveals an abundance of domestic fowl in the Middle Ages, and 

for a sustainable community to have existed breeding would have been necessary which 

would have required roosters—who appeared to have a prominent role in calling 

practitioners to predawn devotions. In the 6th-century, cockcrow constituted one of the four 

periods of night-time devotion for monasteries that followed the precepts maintained by 

the Rule of the Master (Regula Magistri), which required psalms be said at nightfall, 

midnight, cockcrow, and in the morning. The period denoted by the rooster’s crow helped 

manage devotions in the face of seasonal changes: psalms were said prior to the cockcrow 

in the winter, and after the cockcrow in the summer to account for the shifting durations of 

darkness. Roosters also alerted those living beyond the immediate reach of religious orders 

to ready themselves for morning devotions with their noisy pronouncements.65 

Varghese says the following about the night office (sluthō d-lilyō) in the West Syrian tradition: 

Following the Greco-Roman usage, in the West Syrian tradition, night has been divided 

into four qaume or watches. The lilyo presents sleep as the symbol of sin and death that 

overpowers man. Slumber symbolizes spiritual inaction and indifference to God’s living 

 
60 Syriac Bible, United Bible Societies 1979. 
61 Author’s translation. 
62 Taft, Liturgy of the hours, 91. 
63 Ibid. 21, 24-26, 35, 45-47 etc. 
64 Ibid. 187. 
65 Scientific American, What Time does the Cock crow, Krystal D’Costa November 30, 2011: 

https://blogs.scientificamerican.com/anthropology-in-practice/what-time-does-the-cock-crow/#_edn1 accessed 

2022-12-07. 

https://blogs.scientificamerican.com/anthropology-in-practice/what-time-does-the-cock-crow/#_edn1
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and loving presence… Thus [the prayer of] lilyo indicates awakening from sin and death. 

The common introductory prayer of Lilyo summarizes the meaning of this liturgical hour: 

Awaken us, Lord, from our sleep in the sloth of sin that we may praise your watchfulness, 

you who watch and do not sleep; give life to our death in the sleep of death and corruption, 

that we may adore your compassion, you who live and do not die; grant us in the glorious 

company of the angels who praise you in heaven, to praise you and bless you in holiness, 

because you are praised and blessed in heaven and on earth, Father, Son and Holy Spirit, 

now and always and for ever.66 

3.2 Pre-Constantinian Witnesses to Prayer at Night 

Clement of Alexandria (d. ca. 215) is our first patristic witness to prayer during the night. In 

the Pedagogue 2:9 he says: 

We must therefore sleep so as to be easily awakened. For it is said: “Let your loins be girt, 

and your lamps burning, and be like men who are waiting for their master to come home 

from the marriage feast, so that they may open to him at once when he comes and knocks. 

Blessed are those servants who the master finds awake when he comes” (Luke 12:35-37). 

For a sleeping man is of no more use than a dead one. Therefore at night we ought to rise 

often and bless God. For blessed are they who watch for him, and so make themselves like 

the angels, whom we call “watchers”. A man asleep is worth nothing, no more than if he 

were not alive. But he who has the light watches, and the darkness does not overcome him 

(John 1:5), nor does sleep, since darkness does not.67 

The term for “vigilers” or “watchers” ̈ܐܥܝܪ  is a common term for angels in the Syriac tradition 

and sometimes Christ himself is called ܥܝܪܐ “watcher”. Here is an example from the night office 

of Wednesday in the present-day Šḥimō:  

 ܥܝܪܐ ܕܠܐ ܕܡܟ܆ ܐܥܝܪܝܢ  ܠܬܝܒܘܬܐ68

The watcher that never sleeps, wake us up to repentance69 

This theme of resembling or joining the angels in their night office is a theme that is found in 

some Second Temple Jewish prayer traditions. According to Jeremy Penner, the service of the 

angels was a major source of inspiration for the service(s) of the Qumran community: 

 
66 Baby Varghese, West Syrian Liturgical Theology, (Hampshire: Ashgate 2004) 127.  
67 Alexander Roberts et al. Ante-Nicene Fathers, Vol. 2. (Peabody: Massachusetts: Hendrickson Publisher Inc. 

2004) 258-259. 
68 Andersson, Shimo – Den Syrisk Ortodoxa Kyrkans veckobönebok, 181; Syriac text based upon Mor Julius Yeshu 

Çiçek, ܫܚܝܡܐ (Beirut: Maouchy and Zakaria Printing Press, 1982). 
69 Author’s translation. 
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The Qumran community sought to mimic their angelic counterpart; they perceived these 

angels to be praying at specific times of the day and night based on certain astronomical 

phenomena and fixed their own services to achieve worship in unison. At the same time, 

praying at these times was perceived as a preventative measure against the sons of darkness. 

As the “sons of light” and “children of the dawn,” they were able to join their angelic 

counterparts who could be seen from the skies above, and in praising God for his glorious 

wonders and strong hand they protected themselves against perceived spiritual and physical 

threats.”70 

Origen of Alexandria (d. ca 254) also speaks about praying during the night. In his treatise On 

Prayer he says:  

12:2 … Indeed, we should acknowledge that the night [νυχτὸς] is not without fitting 

occasion of prayer for, as David says: “in the middle of the night I got up to give you thanks 

because of your righteous judgments” (Ps 118:62). Paul, as the Acts of the Apostles tells 

us, was praying and singing hymns to God together with Silas at Philippi at around 

midnight, so that the prisoners also heard them (Acts 16:25).71 

Cyprian (d. 258) also speaks about night office. In his treatise On the Lord’s Prayer we read 

the following:  

36. There should be no lack of prayers in the hours of the night [nocturnis], no idle and 

shiftless waste of occasions for prayer… For since, in the Kingdom, we shall have the day 

alone, without the interruption of the night [noctis], let us keep nocturnal vigil [vigilemus] 

as though in the light. And since we shall pray constantly and give thanks to God, let us not 

cease here likewise to pray and to give thanks. 72 

What we have found in these texts prior to the council of Nicaea 325 C.E. is that praying during 

the night, however long or short, was an integral part of the daily prayers of the faithful, even 

before the monastic movement in the 4th century. But these prayers were prayed individually 

unless others happened to be present at the hour of prayer. 

According to Taft, in the pre-Constantinian period: 

 
70 Jeremy Penner, With the Coming Light, At the Appointed Time of Night: Daily Prayer and its Importance at 

Qumran: 

https://www.academia.edu/4917202/With_the_Coming_Light_At_the_Appointed_Time_of_Night_Daily_Prayer

_and_its_Importance_at_Qumran, p 25 accessed 2022-11-10. 
71 Alistair Stewart-Stykes, Tertullian, Cyprian & Origen: On the Lord’s prayer, (Crestwood, New York: St 

Vladimir’s Seminary Press, 2004) 138. 
72 Ibid. 92. 

https://www.academia.edu/4917202/With_the_Coming_Light_At_the_Appointed_Time_of_Night_Daily_Prayer_and_its_Importance_at_Qumran
https://www.academia.edu/4917202/With_the_Coming_Light_At_the_Appointed_Time_of_Night_Daily_Prayer_and_its_Importance_at_Qumran
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Before the fourth century the evidence for public vigils held in common is sparse except, 

of course, for the Easter Vigil, which some see already adumbrated in Matt 25, 1 Pet and 

the Apocalypse. And there is more than one other NT vigil, as we see in Acts 16:25 and 2 

Cor. 6:5. Tertullian (d. after 220) in To his Wife II, 4, speaks of “nocturnal assemblies” and 

Pontius, De vita et passione Cypriani 15, refers to the people keeping vigil while Cyprian 

was in prison before his martyrdom in 258. From the fourth century the witness of such 

martyrs’ vigils multiply. Canon 35 of the Synod of Elvira in Spain in 300 excludes women 

from the vigils at the tombs, a prohibition that will be extended to other vigils and repeated 

frequently thorough Late Antiquity. This is not without irony, for such vigils at the tombs, 

and later for the feats of martyrs that become frequent after the fourth century, especially 

in Gaul, take their inspiration from the early morning watch of the women at the tomb of 

Christ. This is what our “wake” is all about, though we have long since forgotten it: it is an 

act of faith in the resurrection of the dead.73 

The night office is eschatological, like the watch of the virgins for the coming of the 

bridegroom, and the unceasing praise of angels that will one day be ours too.74 

3.3 Post-Constantinian Witnesses to Prayer at Night 

After the peace of Milan in 313, or also termed the Peace of Constantine, the church recognized 

by Constantine acquired the freedom to develop the public and external aspects of its liturgical 

life. Christian worship, formerly part of a persecuted minority, now became an integral part of 

the daily public life of the Roman Empire.  

But in spite of the fact that Christian public worship burst onto the scene with a veritable 

explosion of documentary evidence in the second half of the fourth century, what occurs is 

evolution, not revolution… To us it seems revolutionary because it happens so suddenly, 

like spring in the far north, where temperatures rise dramatically, snow and ice melt, and 

seeds long buried under the snow burst suddenly into bloom. Something like that happens 

with the Divine Office or Liturgy of the Hours in this period. All of a sudden we see it 

everywhere as an established cycle of daily, common, public service.75  

Taft divides the development of the office in this period into three major types: Cathedral, 

Egyptian monastic, and Urban monastic. 

 
73 Taft, Liturgy of the Hours, 166. 
74 Ibid. 28-29. 
75 Ibid. 31-32. 
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1) Cathedral – this is the service in the secular (not monastic) Churches. The Cathedral was the 

place where the bishop prayed together with the laity and clergy. This service was characterized 

by symbol and ceremony (incense, light, processions), chanting (hymns and antiphons), 

diversity of ministries (bishop, priest, deacon, reader, psalmist) and by a psalmody that was 

fixed and chosen for its appropriateness to the hour of the day.76 In the beginning, vigils were 

only kept in celebration of Easter and later held in connection with the celebration of each 

Sunday.77 

The first testimony to the structure of Cathedral vigils, according to Taft78, is the testimony of 

the visiting Christian women Egeria from Spain to Jerusalem during the 4th century and she 

testifies to the following structure: 

Resurrection Vigil 

Three antiphons with prayers 

Intercessions 

Incense 

Gospel 

Blessing and dismissal 

2) Egyptian monastic – which takes places in the Egyptian desert and contained a morning and 

evening service said collaborate while the rest of the prayers was said by the monk alone in the 

cell. Since the Egyptian monks prayed the entire psalter according to a variety of schemata 

(either weekly or even daily) the psalmody constantly changed and included readings from both 

OT and NT.79  

The sources often tell of the Egyptian monks praying privately at night.80 But apart from the Easter 

vigil and the customary wakes or funeral vigils, in the Pachomian houses there were no common 

 
76 Ibid. 32. 
77 Ibid. 55. 
78 Ibid. 55. 
79 Ibid. 60-61. 
80 In his footnote (nr 20 p 66) Taft mentions the following: The Bohairic Vita and the First Greek Vita of 

Pachomius, Veilleux, Pachomian Koinonia, vol. 1, 78, 339; History of the Monks in Egypt VIII, 48 and the 

additions of Rufinus to ch. XXIII; Palladius, Lausiac History 22:6-8, 32:6-7; cf. Veilleux, La Liturgie 289ff.  
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vigils as a regular part of the Egyptian monastic cursus81 …[but] according to Athanasius’ 

Defence of his Flight 24, the monks in Lower Egypt sometimes attended the Cathedral vigil.82  

3) Urban monastic – that is the monasteries residing in or nearby cities. This was most popular 

in Syria, Cappadocia, Palestine and Mesopotamia. Their office was a mix of the Cathedral office 

and “pure” monastic office. Characteristic of this office is that the number of daily prayers 

increased with the addition of the “small hours” of Third hour (approx. 9:00), Sixth hour 

(approx. 12:00) and Ninth hour (approx. 15:00).83 

Chrysostom says that the night office in Antioch starts:  

… at cockcrow [Αλεκτρυών εφώνησε] the superior comes immediately and gently touching 

the sleeper with this foot, rouses them all… Then as soon as they have risen they stand up 

and sing the prophetic hymns.84 

And Cassian says the following about the night office of Bethlehem:  

…nocturnarum vigiliarum, quas post gallorum cantum ante auroram finire solent85  

The nocturnal vigils, from the crowing of the rosters, usually ends before dawn.86 

In the Eastern Urban Monastic office of Bethlehem and Antioch you find the following 

structure.87 Worth mentioning is that the testimony of Chrystostom from Antioch is our first 

attested night office in the West Syrian tradition:  

Bethlehem Antioch 

Variable psalmody 

Psalms 148-150 

 

 

Another service starts at daybreak 

Ps 133 (134) 

Is 26:9ff 

Variable psalmody 

Psalms 148-150 

Another service starts at daybreak 

 
81 In his footnote (nr 21 p 66) Taft mentions the following: Cassian, Inst. III, 2; Veilleux, La Liturgie 258-261, 

287, 292ff., 302-305, 3711ff. 
82 Taft, Liturgy of the Hours, 65-66. 
83 Ibid. 90. 
84 Nicene and Post-Nicene fathers series 1, vol. 13  John Chrysostom: Homily 14 on 1 Timothy (Grand Rapids: 

Eerdmans, 1979) 456-457. 
85 J.-P Migne, Patrologiae Cursus Completus: Patrologiae Tomus XLIX Joannis Cassiani (Paris: Petit-

Montrouge, 1846) 135-136. 
86 Author’s translation. 
87 Taft, Liturgy of the /Hours, 83. 
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Taft also mentions that during the first six centuries there are at least five different kinds of 

common liturgical vigils: two monastic, two Cathedral and one kept in both traditions. The 

difference between them is their frequency, time of celebration and their structure.88  

By the end of the fourth century the prayer of Christians at night had evolved into two types 

of daily monastic vigil, the Egyptian type beginning around cockcrow and leading, in urban 

monastic usage, into lauds; the Cappadocian variety at midnight, followed by matins only 

after a break for further rest. Both these vigils have their origins in Christan private prayer; 

the core of both was monastic psalmody “in course” with readings.89 

3.4 During the 7th-15th centuries in Syrian Orthodox tradition 

The witnesses to a horarium of daily prayers in the Syrian Orthodox tradition during the 7th – 

15th centuries are few. The main problem with relation to the Šḥimō is a lack of evidence:  no 

manuscripts from this period are extant. A possible candidate is the Jerusalem manuscript   

SMMJ 00079 (dated  by VHMML to 12th-14th century), but that dating is problematic and in 

the present author’s view needs to be revised.90  

For the fenqiṯō91 there are several MSS dating from the 9/10th century up to the 15th century. 

Among the extant witnesses to the fenqiṯō from this period are the following 5 earliest MSS 

housed at the VHMML: 

SMMJ 00051 dated 9-10th century.92 

DIYR 00338 dated 11-12th century.93 

 
88 Ibid. 165. 
89 Ibid. 166-167. 
90 SMMJ 00079 have several possible name connections with MGMT 00227. For instance the name of the bishop 

is Julius, Qufar is mentioned as a monk (-priest?) in both MSS. There is also a possible connection between the 

scribes MGMT 00227 “Salibuno” and SMMJ 00079 “Saliba”. Salibuno could be “Saliba the less or Saliba the 

small”. Dr James Walters, lead cataloguer of Eastern Christian Collections at VHMML said the following about 

the possible connections and dating of SMMJ 00079:  “On the one hand, I think the evidence you have pointed to 

is very compelling, and one could make the case that these two manuscripts might have been written by the same 

scribe based solely on the colophon evidence. On the other hand, in comparing the two handwriting styles, I’m not 

convinced that it is the same scribe. It is certainly possible that the variations in handwriting could be explained 

by a time gap in between copying them, assuming that the scribe “developed” particular features of his writing 

over time. So, again, the evidence you’ve found is very compelling, and it’s worth pursuing this more. But I can’t 

necessarily confirm that the same scribe is responsible for both manuscripts. To your point about the dating of 

SMMJ 79, though, I’d certainly say it’s possible that it’s a 15th century manuscript (as opposed to 12th-14th). I don’t 

see anything in particular that would require a date earlier than the 15th century.” Private e-mail correspondence 

with the author 2022-11-15.  
91 For more about the fenqiṯō see appendix “Glossary – Liturgical units of the night office” and p 38-39. 
92 https://w3id.org/vhmml/readingRoom/view/126366 accessed 2022-12-06. 
93 https://w3id.org/vhmml/readingRoom/view/125049 accessed 2022-12-06. 

https://w3id.org/vhmml/readingRoom/view/126366
https://w3id.org/vhmml/readingRoom/view/125049
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SOAH 00292 dated 1177 C.E.94 

SOCTM 00006 dated 1213 C.E.95 

MBM 00063 dated 13th century.96 

Barsoum also mentions97 several MSS that are even from the 9th century: 

Vatican MS 116 dated 857 C.E. 

British Museum MS 307 dated 893 C.E. 

In a work attributed to Dionysius Jakob Bar-Salibi (+ 1171), A treatise of Bar Salibi against 

the Melchites,98 Bar-Salibi argues against a certain Rabban (Monk-priest) ‘Isho99 and speaks 

about different aspects of the prayers in the West-Syrian office as follows: 

… the Syrians also [as the Greeks] have arranged their prayers in eight tones, and they 

perform two echadia [tones] every week. Sundays are consecrated to the festival of the 

Resurrection; Mondays and Tuesdays are devoted to prayers of repentance; Wednesdays 

are to the Mother of God, to the martyrs and the dead; Thursdays to the Apostles and 

Doctors, to the Mother of God, to the martyrs and to the dead; Fridays to the Cross; and 

Saturdays to the Mother of God, to the martyrs and the dead… See now how the Greeks 

have no special prayers for the night apart from what they regularly recite in the morning 

and in the evening, at night and in the day-time: but the Syrians who are endowed with 

great wealth of devotions have also the Shulaph -kala which was recited by the ancients, 

the Madrashe,  the Ma’nyatha, the takhspatha, the ba’watha, with the rest of the kale [qōle]  

of itdakhraith100, the Greek and the Syriac Canons,  and the ‘Inyané [sic]. The fact that 

people of every country pray differently, and have something which singles them out from 

the rest, goes to their credit, first because it indicates the wealth of their devotions and 

spiritual vigour, and secondly because it is a sign of the incomprehensibility of God who 

wishes to be glorified in different ways in different countries and towns.101 

 
94 https://w3id.org/vhmml/readingRoom/view/512617 accessed 2022-12-06. 
95 https://w3id.org/vhmml/readingRoom/view/500030 accessed 2022-12-06. 
96 https://w3id.org/vhmml/readingRoom/view/130820 accessed 2022-12-06. 
97 Barsoum, The scattered pearls, 100. 
98 Alphonse Mingana A Treatiese of Barsalibi against the Melchites: Woodbrooke Studies Volume I, 

(Cambridge: W. Heffer & Sons Limited: 1927) 2-96.  
99 According to Barsoum ‘Isho was a (Syrian Orthodox) deacon who was fascinated by the Greek rituals, 

Barsoum, The scattered pearls, 59.  
100 Mingana has misread the Syriac word ܕܐܬܕܟܪܬ on page 74 which means that you have remembered or 

mentioned. So, it is not a name of a hymn, but the sentence should be: “… with the rest of the kale [qōle] that 

you have said”. 
101 Mingana, A Treatise of Barsalibi, 33-34. 

https://w3id.org/vhmml/readingRoom/view/512617
https://w3id.org/vhmml/readingRoom/view/500030
https://w3id.org/vhmml/readingRoom/view/130820
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Later in the same text Bar-Salibi speaks about the Šḥimō in the following way. Here I quote the 

Syriac text: 

ܠܣܓܝ̈ܐܐ. ܘܬܛܟܣܬ݀ ܡܛܠ   ܐܢܬ ܒܗ̇܆ ܡܘܢ ܚܘܣܪܢܐ ܐܝܬ ܒܗ̇. ܟܕ ܒܙܥܘܪ̈ܝܬܐ ܚܡܠܬ݀   102ܬܫܡܫܬܐ ܫܚܝܡܬܐ ܕܡܒܣܐ 

ܘܢܫ̈ܐ ܕܝܪ̈ܝܬܐ ܒܙܒܢ܀ ܗܫܐ ܕܐܚܕܬ݀ ܢܘܡܝ ܒܟܠܕܘܟ. ܚܙܝ ܐܢ ܠܝܬ ܒܗ̇ ܚܝܠܐ ܘܡܠܘܐܐ ܕܟܠܡܕܡ ܕܣܘܢܩܢܐ. ܥܠ ܝܠܕܬ    ܡܚܝܠ̈ܐ

 103ܐܠܗܐ ܘܫܠ ܝܚ̈ܐ ܘܐܒܗ̈ܬܐ ܘܢܒܝ̈ܐ ܘܣܗܕ̈ܐ ܘܬܝܒܘܬܐ ܘܥܢܝܕ̈ܐ ܘܟܠܡܕܡ ܡܡܠܝܐ܀

The simple service [teŝmeŝto Šḥimtō] that you despise, what is the loss in it? It contains a 

lot in a few [words/meanings]. It was ordered for the weak and for nuns previously. Now 

that it is found everywhere, see if there is not power and fullness of all that is necessary: 

on the Mother of God, the Apostles, the Fathers, the prophets, the martyrs, repentance and 

the departed. This [service] is filled with [it all].104  

So according to Bar-Salibi the simple service was introduced for “the weak” [mḥilē ܡܚܝܠ̈ܐ] and 

for nuns, but Bar-Salibi does not describe this simple service beyond the themes it includes. 

“The weak” in this context are perhaps those who are not strong enough to pray lengthy prayers 

but need something short and simple. Jacob of Sarugh (+ 521) speaks about the ”weak” [mḥilē 

 :in a ecclesiological context in his homily 27 on Admonition and divine providence [ܡܚܝܠ̈ܐ

... ܠܓܘܫܡܐ ܚܫܚܐ ܐܦ ܝܡܝܢܐ   ܒܗ ܒܓܘܫܡܐ ܐܦ ܝܡܝܢܐ ܐܦ ܣܡܠܐ܆ ܘܡܚܝܠܐ ܚܕܐ ܘܚܠܝܡܐ ܚܕܐ ܘܚܕ ܗ̄ܘ ܓܘܫܡܐ܀ ܐܝܬ

ܒܥܒܕ̈ܝܗܝܢ܀ ܘܠܐ ܡܚܣܕܐ ܠ ܗ̇ ܗ̇ܝ ܕܚܠܝܡܐ ܠ ܗ̇ܝ ܕܡܚܝܠܐ܆ ܐܦܠܐ ܕܛܒܐ ܡܢܗ̇ ܒܓܘܫܡܐ  ܐܦ ܣܡܠܐ܆ ܘܚܕܐ ܠܚܕܐ ܡܥܕܪ̈ܢ ܟܠܝܘܡ  

 105ܣܒܪܐ ܡܡܬܘܡ܀ ܘܐܢ ܣܡܠܐ ܥܒܕܐ ܬܠܒܘܟ ܘܩܫܐ ܡܢܗ̇܆ ܡܚܕܐ ܪܗܛܐ ܐܦ ܝܡܝܢܐ ܠܡܥܕܪܘ܀ 

In the body there is both the right and the left. One is weak and the other strong, but the 

body is one… The body makes usage of both the right and the left. The one helps the other 

every day with their works. The strong one does not despise the weak and never thinks that 

it is the best in the body. If the left does something that is to heavy for it, the right directly 

runs to its aid.106 

Bar-Salibi’s use of the term mḥilē may reflect a West Syrian tradition dating back at least to 

Jacob's time, and that this ecclesiological term was used in relation to liturgical practice with a 

 
102 Mingana has translated this word into “Simple service of maksa” (p 34) indicating that it is a service with the 

name of “maksa”. But I think that the Syriac word is  ܡܒܣܐ meaning “despise” and is referred to the term of 

simple service ܬܫܡܫܬܐ ܫܚܝܡܬܐ. See also Habil, La théologie, 37-38. 
103 Mingana, A Treatise of Barsalibi, 74. 
104 Author’s translation. 
105 Paulus Bedjan (ed.), Homiliae selectae Mar-Jacobi Sarugensis, Tomus I, (Paris: Otto Harrassowitz, 1905) 

638.  
106 Author’s translation. 
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focus of inclusion. The designation for the Šḥimō for the “weak” [mḥilē] may therefore reflect 

a profound ecclesiological meaning of inclusion dating to Jacob of Sarugh. 

Later Bar-Salibi refers to qōle that are now part of the present-day office of the Šḥimō in the 

following way: 

Do not despise, therefore, the kabbelai Maran (ܡܪܢ  and the ’al ‘itra d’bisme ,(ܩܒܠܝܗܝ 

 Very often one gets greater spiritual .(ܕܘܟܪܢܗ̇ ܕܡܪܝܡ ) and the Dukhranah ,(ܥܠ ܥܛܪܐ ܕܒܣ̈ܡܐ)

gains from these simple kale [qōle] than from the elaborate tones in which the words are 

lost or not even caught by the ears of the listeners through the twistings, falls, elevations, 

and cadences of the voices. Let this subject end here.107 

Kabbelai Maran is most probably the ܩܒܠܝܗܝ ܡܪܢ which is the first hymn of Sunday Vespers 

in the Šḥimō today.108 ‘Al ‘itra d’bisme is also probably the first hymn of Tuesday Vespers  

 ܕܘܟܪܢܐ ܕܡܪܝܡ  in the modern Šḥimō109 and the dukhranah d’Maryam could be the ܥܠ  ܥܛܪܐ ܕܒܣ̈ܡܐ

which is the fifth hymn of Tuesday Vespers.110 It might be the case that these hymns referred 

to here by Bar-Salibi are all part of the very earliest version of the simple office teŝmeŝto 

Šḥimtō.111 

According to Gabriel Rabo there is a note in a MS (Vatican Syr 425) dated 1559 where a Coptic 

Bishop by the name of Dionysius Ishak writes a copy of the Šḥimō by the usage of a copy with 

the autograph (autograf)  of Bar-Salibi.112 The Colophon of the MS, however, does not mention 

the Vorlage or autograph but has the following short note in Arabic.113 

كمل هذا الكتاب المبارك بيدي الظعيف ديونيسيوس باسم مطروفوليط اسحاق ابن ابراهيم في ظيعة بربي من  ܫܠܡ  

ألف   ومسيحية سنة  يونانية  وسبعين  وثمانماية  ألف  في سنت  كمل  المباركة  مريت طوقاة  تسعة  معاملت  وخمسماية 

وخمسين مسيحية في تاسع وعشرين يوم من شهر حزيران المبارك يوم عيد الآبا المختارين مار بطروس ومار بولوس  

 .نفعنا الرب واياكم ببركت صلاواتهم امين

This blessed book was completed by the hands of the weak Dionysius Isaac son of Ibrahim, 

Metropolitan (only) by the name, in the village Berbi (?) situated in the blessed Merit Touqa 

(?). It has been completed in the year one thousand eight hundred and seventy of the Greeks 

and in the year one thousand five hundred and fifty-nine of the Christians, on the twenty-

 
107 Mingana, A Treatise of Barsalibi, 54 
108 Andersson, trans., Shimo, 29. 
109 Ibid. 165. 
110 Ibid. 165. 
111 This is also the opinion of Youhanon Habil. Private conversation with the author 2022-12-10. 
112 Gabriel Rabo, Dionysius Jakob Bar Salibi Syrischer Kommentar zum Römerbrief (Wiesbaden: Harrassowitz 

Verlag, 2019) 38-39. 
113 F. 214v https://digi.vatlib.it/view/MSS_Vat.sir.425 accessed 2023-02-22.  

https://digi.vatlib.it/view/MSS_Vat.sir.425


29 

  

ninth day of the blessed month of June, the day of the feast of the chosen fathers Mar Petros 

and Mar Paulus, May the Lord benefit us and you with the blessing of their prayers and 

blessings, Amen.114 

There is no clear connection between Bar-Salibi and MS Vatican Syr 425. Barsoum seems 

unaware of any written example of the Šḥimō by Bar-Salibi since he does not mention it in 

relation to Bar-Salibi’s work, but only mentions the aforementioned treatise against the monk 

‘Isho.115 

In the 13th century, Maphryono Gregorius Yuhanon Bar-‘Ebroyo (+ 1286) refers to the times 

of prayer in his Ethicon and mentions the following times: (1) Morning (2) ܨܦܪܐ Third hour ܬܠܬ   

Sixth hour (3)   ܫܥܝܢ̈ ܫܥܝܢ̈     ܫܬ   (4) Ninth hour ̈ܫܥܝܢ  and (7) ܣܘܬܪܐ Compline (6) ܪܡܫܐ  Vesper (5) ܬܫܥ 

when the cock crows 116ܬܪܢܓܠܐ  The same structure is .(.according to Taft, 3:00 A.M)  ܒܡܩܪܐ 

repeated in his Nomocanon.117 Further the Nomocanon assigns the following themes  to each 

day118: 

Monday and Tuesday: Repentance 

Wednesday: The Mother of God 

Thursday: Repentance 

Friday: The Cross and Martyrs 

Saturday: The Departed  

Day and theme in Bar-Salibi and Bar-‘Ebroyo 

Day Bar-Salibi Bar-‘Ebroyo 

Sunday Resurrection Not mentioned 

Monday Repentance Repentance 

Tuesday Repentance Repentance 

Wednesday The Mother of God, Martyrs 

and the departed 

The Mother of God 

 
114 Translated by the author with the help of Youhanon Habil 2023-02-22. 
115 Barsoum, The scattered pearls, 439. 
116 Mar Gregorius BarHebraeus, Ethicon: Christian Ethics (Morals), (Holland: Monastery of St Ephrem the 

Syrian Publications: 1985) 8. 
117 BarHebraeus, Nomocanon, 39. 
118 Ibid. 41. 
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Thursday Apostles, Doctors, Mother of 

God, Martyrs and the 

departed 

Repentance 

Friday The Cross The Cross and Martyrs 

Saturday Mother of God, martyrs and 

the departed 

The Departed 

 

The theme of Monday and Tuesday is the same, whereas on Wednesday Bar-Salibi adds the 

martyrs and the dead to the theme of Mother of God. Thursday is according to Bar-‘Ebroyo 

devoted to repentance, but in Bar-Salibi to the Apostles, doctors, Mother of God, martyrs and 

the departed. Friday Bar-‘Ebroyo adds the martyrs to the given theme of the Cross. And finally 

Saturday is according to Bar-Salibi not only for the departed but also for the Mother of God 

and martyrs. It might be the case that the area of Bar-Salibi (Omid) had a different liturgical 

calendar than Bar-‘Ebroyo (Tikrit). Mateos speaks about the difference in the structure of the 

office of the Syrian (Orthodox) of Antioch and of Tikrit119, so a difference in themes is not 

unreasonable and testifies to the multi-centeredness of the Syrian Orthodox liturgical 

tradition(s). 

The following note is also given by Bar-‘Ebroyo regarding the tones: 

ܪܝܢ܆ ܠܩܕܡܝܐ ܬܪܝܢܐ ܢܳܩܶܦ܆ ܘܠܰܬܪܝܢܐ ܬܠܝܬܝܐ܆ ܘܫܪܟܐ. ܘܒܝܘ̈ܡܬܐ  ܕܚܕ ܒܫ̈ܒܐ ܟܕ ܡܢ ܚܕ ܒܫܒܐ ܚܕܬܐ ܡܫ

ܚ ܠܩܕܡܝܐ  ܡܐ  ܢܝܐ  ܡܝܫܫܚܝ̣̈̈ ܬܡܝ̣̈ ܘܠܪܒܝܥܝܐ  ܫܒܝܥܝܐ  ܘܠܬܠܝܬܝܐ  ܫܬܝܬܝܐ܆  ܘܠܰܬܪܝܢܐ  ܢܳܩܶܦ.  ܝܐ 

 120ܘܰܒܗܶܦܟܐ.

For the Sundays: When they start from the New Sunday [Sunday after Easter] The first 

[tone] is followed by the second. The second is followed by the third etc. And for ordinary 

[Šḥime] days the first [tone] is followed by the fifth. The second by the sixth. The third by 

the seventh and the fourth by the eight and vice versa.121 

So the system of tones used in Tikrit described by Bar-‘Ebroyo seems to correspond to the 

present-day usage.  

 
119 Juan Mateos. “Les matines chaldéennes, maronites et syriennes,” OCP 26 (1960), 60-71. 
120 BarHebraeus, Nomocanon, 41-42. 
121 Author’s translation. 
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3.5 In the Šḥimō today 

Mateos offers a clear view of the night office in the Syrian Orthodox tradition in both what he 

calls the Antiochian rite (Syriennes d’Antioche) and also according to the rite of Tikrit 

(Syriennes de Tikrit). Below we find the structure as outlined by Mateos for the office in the 

Šḥimō for the Antiochian rite as well as Habil’s outline for the night office. Habil offers more 

details than Mateos, and Mateos names the different qawme whereas Habil gives a general 

structure of each. Differences are marked in bold. For a definition of different liturgical units 

in the night office see the Glossary in the Appendix. 

Mateos122 Habil123 

Office de la nuit (lelyo) 

I. [Office de minuit] (m’irono) 

Pss 133, 118 (169-176), 116 avec strophes 

II. Stations (qawme) 

1. à la Sainte Vierge: 

Strophe (‘Eqbō) hussoyo, bo’uto 

2 aux martyrs ou à tous les saints: 

Strophe (‘Eqbō) hussoyo, bo’uto 

3 de pénitence ou pour les défunts: 

Strophe (‘Eqbō) hussoyo, bo’uto 

III [Premier office du matin] 

(Sedrō de commemoration Générale) 

Magnificat avec strophes 

Ps 132 avec strophes (reste de l’ancien hussoyo) 

Pss 148, 149, 150, 116 

(petit office, à la Sainte Vierge ou autre selon les 

jours) 

bo’uto 

Gloria in excelsis 

 

L’office de la nuit 

1. M’irono d lelyo 

Ps 134 (133), 119 (118) : 169-176, 117 (116) 

avec responsoriaux 

2. Les qawme de la nuit124 

‘Eqbō 

Sedrō 

Qōlō a quatre strophes 

Bo’outho  

3. La prière de la nuit 

Alléluia, alléluia, alléluia, gloire á toi, Dieu (dit 

3 fois) 

Fethgomo  

Qōlō 

Sedrō général 

Magnificat 

Mawerbe 

‘enyono du Psaume 133 (132 

Pss 148, 149 et 150 

Gloire à la Trinité 

Teshmesto (qōqalyōn, ‘Eqbō, sedrō, qōlō, 

bo’outho) du saint patron de l’Église 

 
122 Juan Mateos. “Les matines chaldéennes, maronites et syriennes,” OCP 26 (1960): 60. 
123 Habil, La théologie, 116-129; see also pages 140-142 for a more extensive description of the night office. 
124 The same structure is repeated 3 times although with different themes for each qawmo. 



32 

  

La grande doxologie 

 

We see that Habil has mentioned several parts prior to the general sedro (Sedrō général) with 

(1) prayer of the night; (2) hallelujah x 3; (3) fethgomo; and (4) qolo. The differences may very 

well be from the fact that Habil writes from the inside of the service as a priest in the Syrian 

Orthodox tradition, whereas Mateos observes the rite from the outside. After the Psalms 148-

150 Habil has also added the Glory to the Trinity (Gloire à la Trinité). Mateos, on the other 

hand, speaks about the different themes of the different qawme (something that Habil125 does 

later as well). 

 

Conclusion 

Night office was part of early Christian daily prayer, but it was mostly an individual prayer. 

The original theme of the night office in general, according to Taft, is the watchfulness of the 

Angels and the wise virgins of Matthew 25.  

Clement of Alexandria and Cyprian of Carthage are among the several testimonies about night 

office in the early Church. With the peace of Milan in 313, and the post-Nicene development 

of Christian liturgical practices in the aftermath of the Council of Nicaea in 325, Cathedral 

vigils started to become an integrated part of the life of the Church with the vigil par excellence 

being the Paschal Vigil. Within the monastic movement, vigils became more frequent but also 

more diverse as the vigils took different forms in different places.  

Witnesses from the period of 5th century until 15th century are few for the Syrian Orthodox 

tradition but we have some witnesses from this period in both the MSS of the fenqiṯō and the 

writings of Bar-Salibi and Bar-‘Ebroyo (13th century). However, we do not really know what 

they mean when they speak about the cycles of daily prayer. Both authors speak about several 

elements found in the Šḥimō today, but not in a systematic way and no author mentions the 

Šḥimō as a liturgical book. Bar-Salibi does mention the “ordinary/simple service” or teŝmeŝto 

Šḥimtō ܬܫܡܫܬܐ ܫܚܝܡܬܐ but exactly what that means is unclear, especially since we do not have 

any manuscripts from this time. Bar-Salibi's statement that the service was compiled for "the 

weak and nuns" [mḥilē o-neše dairoṯo ܕܝܪ̈ܝܬܐ ܘܢܫ̈ܐ   suggests a connection between the [ܡܚܝܠ̈ܐ 

compilation of the Šḥimō and a feature of West Syrian ecclesiological tradition that 

acknowledges the presence in the church of both the “weak” and the “strong”. 

 
125 Habil, La théologie, 141. 
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Bar-‘Ebroyo speaks about ordinary days [yawme šḥime ܫܚܝܡ̈ܐ  without giving any clear [ܝܘ̈ܡܐ 

indication – except for the tones and themes - about which prayers are to be recited these days.  

According to Bar-‘Ebroyo, the time of the night office is “when the cock crows,” a time that 

seems to be around 3:00 A.M. This hour would be in line with the time of the night office in 

Antioch as first testified to by Chrysostom during the 4th century and also Cassian in Bethlehem.  

Today the Syrian Orthodox Church of Antioch celebrates the night office as an integral part of 

the daily prayer cycle of the Church. Both Mateos and Habil have described the structure of the 

night office as it is found in the Šḥimō today. Now we turn to the history of the Šḥimō as a 

liturgical book in the Syrian Orthodox Church. 
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4. Šḥimō and fenqiṯō 

As already mentioned, the Šḥimō ܚܝܡܐܫ  is the office of the daily prayers of the ordinary 

weekdays (including Saturdays) in the Syrian Orthodox Church of Antioch. During the Sundays 

and feast days the fenqiṯō  ܦܢܩܝܬܐ is used (for more on the fenqiṯō see 4.4 below). No study has 

been undertaken on the liturgical relationship between the Šḥimō and fenqiṯō, but in addressing 

this question, it would be important to see as well how the fenqiṯō has changed and how this 

change has – if all – affected the Šḥimō. The present author has developed a theory about how 

this relationship between the two liturgical books might be applicable at least in the cases of 

the Magnificat and Psalms 148-150; they will be discussed below in chapter 6.3, together with 

an analysis of the content of the Mor Gabriel corpus.   

4.1 History 

According to Barsoum, it is most probable that the first Šḥimō was compiled by Jacob of Edessa 

during the 7th century.126 There are also inscriptions from the 15th and 16th quoted by Habil that 

support this idea127, but Habil himself suggests the more plausible theory that the Šḥimō is more 

of a collection of prayers and hymns from the general Syrian Orthodox liturgical tradition of 

Mesopotamia than a compilation made by a specific person, i.e. Jacob of Edessa.128 In addition 

the earliest testimonies to the Šḥimō are quite diverse.  

The present author has already discussed the history of the Šḥimō129 and will just shortly repeat 

his concerns regarding this attribution of Jacob. First and foremost is the great gap of time 

between Jacob himself (+ 708 C.E.) to earliest manuscript evidence of the 15th century. The 

second problem is that Michael the Great (also called the Syrian +1199 C.E.) does not write 

about Jacob of Edessa as the compiler of the Šḥimō in his vitae of Jacob.130 If Jacob did organize 

the Šḥimō how is it that Michael does not mention it? Michael does mention other things that 

Jacob did such as teaching the Greek language (for which reason he later was exiled from the 

monastery of Eusebona) and revising the Canons, but not his compilation of the Šḥimō. Bar-

Salibi, our first witness to the simple service, does not either mention Jacob as the compiler but 

simply that “It was ordered for the weak and for nuns…”.131 

 
126 Barsoum, The scattered pearls, 59. 
127 Habil, La théologie, 28. 
128 Ibid. 29-31. 
129 Johan Andersson, Shhimo of 1890 and 1934, 22. 
130 Gabriel Yalgin, Michael the Syrian Church Chronicle in Syriac (Göteborg: Gabriel Yalgin, 2006) p 515-516. 
131 Mingana, A Treatise of Barsalibi, 74. 
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A manuscript from Aleppo dated between 1450 and 1550  may help to shed some new light on 

this issue. MS SOAA 00144 SH132 (dated 1450-1550) contains the following inscriptions in the 

introduction: 

 ܥܠ ܚܝܠܗ ܕܡܪܢ ܝܫܘܥ ܡܫܝܚܐ ܟܬܒܝܢܢ ܬܫܡܫܬܐ ܫܚܝܡܬܐ ܕܟܠ ܗ̇ ܫܢܬܐ ܐܝܟ ܡܫܠܡܢܘܬܐ ܕܛܘܪܐ ܩܕܝܫܐ ܕܐܘܪܗܝ. 133

With the power of Our Lord Jesus Christ, we write the simple/ordinary service of the 

whole year according to the tradition of the holy mountain of Edessa.134 

And another important note is to be found on folio 7verso verses 15-16 left: 

.ܟܬܒܝܢܢ ܐܝܟ ܛܘܟܣܐ ܕܥܘܡܪܐ ܩܕܝܫܐ ܕܡܪܝ ܝܥܩܘܒ  

We write this according to the ordo of the monastery of St Jacob.135 

This MS does not mention Jacob of Edessa as the author of the Šḥimō but instead refers to the 

tradition [ܡܫܠܡܢܘܬܐ mašlmōnuṯō] and the order [ܛܘܟܣܐ tukōsō] of the monastery of Jacob in 

Edessa. This would fit the suggestions discussed above together with Taft’s focus on the 

importance of the monasteries in West-Syrian liturgical tradition(s).136 

It might be worthwhile to stress that several aspects of the structure of the night office in MS 

SOAA 00144 SH is different from our Mor Gabriel corpus and the earliest witnesses found in 

other MSS. For instance each qawmo has different themes: qawmo nr 1 of Monday has both the 

Mother of God and repentance withing the same qawmo and qawmo nr 2 has both the martyrs 

and repentance.137 This is another witness to the multi-centredness of the Syrian Orthodox 

liturgical tradition.  

It is probably this MS that Barsoum is speaking of when he mentions a:  

mutilated copy, owned by the Edessenes’ Church in Aleppo, was written in the Estrangelo 

script in the fourtheenth century according to the tradition of the Holy Mountain of 

Edessa.138  

This is even more likely so since he also mentions the rubric that we just quoted about the 

monastery of St Jacob, or as Barsoum also says the Nawawi monastery.139  

 
132 https://www.vhmml.org/readingRoom/view/508554 accessed 2022-11-06. 
133 F. 2v. 
134 Author’s translation. 
135 Author’s translation. 
136 Taft, Liturgy of the Hours, 239. 
137 F. 7r-8r. 
138 Barsoum, The scattered pearls, 60. 
139 Ibid.; for more information about the specific monastery see also Barsoum, The scattered pearls, 565. 

https://www.vhmml.org/readingRoom/view/508554


36 

  

The name of Šḥimō (masculine) is probably a later and shorter version of the original name of 

 teŝmeŝto ŝḥimtō (feminine) “the simple/ordinary service”. The name Šḥimō was ܬܫܡܫܬܐ ܫܚܝܡܬܐ :

later added to the masculine noun of “day” ܝܘܡܐ yawmō or “book” ܟܬܒܐ ktōwō.  

In MS N. ADD. 14.704 (dated 15th century) in British Library contains the following: 

 140.ܥܠ ܚܝܠܐ ܕܬܠܝܬܝܘܬܐ ܩܕܝܫܬܐ ܡܫܪܝܢܢ ܕܢܟܬܘܒ ܬܫܡܫܬܐ ܫܚܝܡܬܐ ܕܡܪܝ ܝܥܩܘܒ ܕܐܘܪܗܝ

With the power of the Holy Trinity, we start writing the simple/ordinary [Šḥimtō] service 

141according to St Jacob of Edessa. ]toŝmeŝte[ 

This is probably the earliest mentioning of Jacob of Edessa as the compiler of the Šḥimō. 

The earliest MS in our Mor Gabriel collection contains the following description in  the 

colophon142 on page 423 (fol. 212r): 

 ܫܗܪ̈ܝܐ ܘܓܢܝܙ̈ܐ ܘܬܟܫ̈ܦܬܐ ...ܫܠܡ ܠܡܟܬܒ ܩ̈ܠܐ ܫܚܝܡ̈ܐ ܘܡܘܪ̈ܒܐ ܥܡ  20

ܐܣ܆ ܘܙܘܝܚ̈ܐ ܕܥܡܗܝܢ ܡܛܟܣܝܢ. ܘܒܬܪ  21
ܰ
 ܘܒ̈ܥܘܬܐ܀ ܘܡܥܝ̈ܢܬܐ ܘܩܰܐܬܝܣ̈ܡܰܐܛ

 ܗܠܝܢ ܡܕܪ̈ܫܐ. ܘܟܢ ܥܛܪ̈ܐ ܘܫܘܚܠܦ ܩ̈ܠܐ܀ ܘܒܬܪ ܗܠܝܢ ܬܒܪ̈ܬܐ ܘܦܪ̈ܘܦ... 22

ܘܙܘܡܪ̈ܐ ܒܫܢܬ ܐܠܦ ܘܫܒ̈ܥ ܡ̈ܐܐ ܘܬܡ̈ܢܝܢ ܘܚܡ̈ܫ ܕܝܘ̈ܢܝܐ܀  23  

20 The end of the writing of ordinary [ŝḥime] hymns and mawrbe with shahroye, gnizotho, 

petitions 21 and supplications. Ma’inotho and katismata and upraising that is ordered with 

them. And after 22 These, madroshe. Then incense [prayers] and different tones. After 

these tborotho and … 23 and songs in the year of 1785 of the Greeks.143 

 

No mention of Jacob of Edessa appears at all in this MS and the word Šḥimō or Šḥime is here 

referring to the hymns or qōle. 

During the 15th century there are several MSS containing different information regarding the 

compilation of the Šḥimō: one reference to St Jacob of Edessa (Brit. Libr. N ADD 14 704) , one 

reference to the monastery of Jacob in Edessa (SOAA 00144 SH) and a third (MGMT 00227) 

- the oldest in our collection - not mentioning either. 

 
140 F. 1r. 
141 Author’s translation. 
142 F. 212 (pages 422-423) Dayro d-Mor Gabriel, Turkey (HMML project number MGMT 00227, accessed 

December 7, 2022, https://w3id.org/vhmml/readingRoom/view/123113). 
143 Author’s translation. 
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Later references from 16-17th centuries (MS N. 145 dated 1556 and MS N. 146 dated 1645 in 

Bibliothèque nationale de France), referred to by Habil,144 both speak about the compilation of 

Šḥimō being made by the ”holy fathers” [ ܩܕ̈ܝܫܐ   ܐܒ̈ܗܬܐ  abōhōṯō qadiše] without any specific 

reference to Jacob of Edessa at all.  

In summary, the attribution to Jacob of Edessa is doubtful and perhaps represents an attempt to 

associate the text with the status or authority of Jacob to give the text a higher status of authority. 

A more likely origin of the Šḥimō seems to be in Syrian Orthodox monasticism. And one of the 

earlier MSS connects one version of the Šḥimō with the monastery of Jacob in Edessa.  

4.2 Printed versions 

The first printed version of the Šḥimō was in 1890 in Dayro d-Kurkmo with a printing press 

that the Syrian Orthodox Church had received from the Church of England in 1874.145 Although 

the printing press was shipped in August 1874, it took quite some time for the Church to learn 

and master its operation. One of the main problems was that it did not contain Syriac type, so 

those had to be acquired from London and Oxford University.146 This was one of the main 

reasons as to why it took almost 15 years for the first printing to take place. The printing of the 

first Šḥimō in 1890 was even sponsored by the Church of England.147 An electronic copy of this 

printing is to be found in the digital library of the University of Bonn.148 

In 1911, the then monk Ephrem Barsoum (later Patriarch  Ephrem I Barsoum) was made the 

chargé d’affaires of the printing house by Patriarch `Abded-Aloho II Sattuf.149 In 1913 

Barsoum printed a new version of Šḥimō since the version of 1890 was out of stock. In this 

process Barsoum also corrected and changed several parts of the 1890 version.150  

In 1934151 Barsoum re-printed the 1913 version in Jerusalem in St Marks monastery. In his 

book “The Scattered Pearls” Barsoum writes: 

 
144 Habil, La théologie, 30-31. 
145 Andersson, Shhimo of 1890 and 1934, 33. 
146 Geoffrey Roper, Islamic Manuscripts and Books, Historical Aspects of Printing and Publishing in Languages 

of the Middle East, Papers from the symposium at University of Leipzig September 2008 (Lieden: Brill, 2013) p 

 188. 
147 Johan Andersson, Shhimo of 1890 and 1934, 38. 
148 https://digitale-sammlungen.ulb.uni-bonn.de/content/titleinfo/316881 accessed 2022-11-07. 
149 Roper, Islamic Manuscripts and Books, 189. 
150 For more on the changes see: Andersson, Shhimo of 1890 and 1934, 45-63. 
151 Some sources say the year 1936. 

https://digitale-sammlungen.ulb.uni-bonn.de/content/titleinfo/316881
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The Šḥimō was published in the Za'faran Monastery in 1890. It was also published by 

this writer, for the second time in 1913 and for the third time in Jerusalem in 1934 

after comparing with seven other moderately old copies collated with copies in Mosul 

and al-Sham, [Syria] which differ in some places. This writer wrote a historical 

introduction for the third edition.152 

In the foreword of 1934, then as a Patriarch, he states:  

When it [Šḥimō] now is printed for the third time we are following the accurate and correct 

copy that was gathered by our weakness and printed in 1913.153  

An electronic copy of the 1934 version is to be found on archive.org.154 

4.3 Modern versions 

The late metropolitan of Europe Mor Julius Yeshu Çiçek (1942-2005) wrote and published the 

modern version(s) of Šḥimō that is now mostly used in the Churches in Europe today. The first 

was printed in 1982 in Lebanon155 and several printed versions at the BarHebraeus Verlag in 

the monastery of St Ephrem in Holland were to follow, with the first one printed in 1991.156 

The author of this thesis also published a Swedish translation of the Šḥimō together with the 

Syriac text in 2016157 and this was also later to be published in application format for mobile 

phones in 2020.158 

4.4 Fenqiṯō  ܦܢܩܝܬܐ 

The meaning of fenqiṯō159 ܦܢܩܝܬܐ is basically a “writing-tablet” or “a book”160 but in Syriac 

liturgy it means the book containing the prayers for Sundays, feast days and the Great Lent. 

The fenqiṯō starts with the evening prayer (Vespers) and ends with the third hour service prior 

to the Eucharistic celebration. According to Barsoum it was Jacob of Edessa that collected and 

gathered them.161 The earliest MS  in the VHMML collection is SMMJ 00051162 dating from 

 
152 Barsoum, The scattered pearls, 60. 
153 Digitalized version of Shhimo 1934 https://archive.org/details/unset0000anon_k6g3/page/n6/mode/2up 
154 https://archive.org/details/unset0000anon_k6g3/page/n6/mode/2up accessed 2022-11-07. 
155 Mor Julius Yeshu Çiçek, ܫܚܝܡܐ (Beirut: Maouchy and Zakaria Printing Press, 1982).  
156 Mor Julius Yeshu Çiçek Shimo, (Hengelo: BarHebraeus Verlag, 1991). 
157 Johan Andersson trans., Shimo – Den Syrisk Ortodoxa Kyrkans veckobönebok (Södertälje: SOKU, 2016). 
158 https://apps.apple.com/se/app/shimo/id1494093029 accessed 2022-11-02. 
159 Plural: fenqyōṯō  ܦܢܩܝ̈ܬܐ 
160 Payne Smith, Compendious Syriac dictionary, 451. 
161 Barsoum, The scattered pearls, 72. 
162 https://w3id.org/vhmml/readingRoom/view/126366 accessed 2022-11-23. 

https://archive.org/details/unset0000anon_k6g3/page/n6/mode/2up
https://archive.org/details/unset0000anon_k6g3/page/n6/mode/2up
https://apps.apple.com/se/app/shimo/id1494093029
https://w3id.org/vhmml/readingRoom/view/126366
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the 9th-10th centuries. According to Barsoum during the 15th century several additions were 

made to the corpus of texts in the fenqiṯō with the addition of 16 more orders for Sundays after 

Easter.163 According to Barsoum the Syrian Orthodox Church has two different liturgical orders 

or rites for the fenqiṯō: the one followed by the Patriarchate of Antioch and surroundings (also 

called the Western Rite of the Syrian Orthodox Church) and another followed in Tikrit in central 

Iraq and surroundings (also called the Eastern Rite of the Syrian Orthodox Church).  

The Western rite is characterised by brevity and prose songs called Greek canons ( ܝܘ̈ܢܝܐ ܢܩܢܘ̈  ܐ  ) 

that was sung according to 8 different melodies/tones. The authors of these canons are, 

according to Barsoum, not only Syriac fathers but also Byzantine fathers such as Andrew of 

Crete (+ 740), Cosmas of Jerusalem (+ 760?) and John of Damascus (+ 749).164 The Eastern 

rite is longer and uses more Psalms than the western. It also uses different hymns attributed to 

Severus of Antioch. Barsoum says that many different authors contributed to the eastern shape 

of the fenqiṯō until it assumed its present form.165 

Conclusion 

Šḥimō is the prayer book of the Syrian Orthodox Church of Antioch for ordinary days and 

Saturdays during the weekly cycle – for Sundays, feast days and the great Lent the Church uses 

the fenqiṯo. Although the tradition has ascribed Jacob of Edessa as the main author of the Šḥimō, 

it is more probable that it is not a single person but rather an initiative of monasteries and 

churches that created the Šḥimō and that local differences and emphases are to be found in the 

different liturgical centres of the Syrian Orthodox Church.  In the Syrian Orthodox Church the 

Šḥimō was a tradition written in manuscripts until the first printing took place 1890 with the 

printing press that the Syrian Orthodox Church received as a gift from the Anglican Church in 

1874. It is worth noting as well that – at least for the fenqiṯo – the authors of the prayers are not 

only Syrian Orthodox fathers, but also Byzantine fathers such as Andrew of Crete, Cosmas of 

Jerusalem and John of Damascus. 

 
163 Barsoum, The scattered pearls, 72. 
164 Ibid. 
165 Ibid. 73. 
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5. Mor Gabriel monastery and local liturgical traditions in the Syrian Orthodox Church 

5.1 History 

According to Andrew Palmer the establishment of Mor Gabriel monastery, also called the 

monastery of Qarṭmin, began long before its official foundation in 397.166 It was Shmuel 

(Samuel) of Eshtin and his disciple Shemʿun (Simeon) of Qarṭmin who officially founded the 

monastery and therefore the monastery has also been called the monastery of Shmuel and 

Shemʿun. The village of Qarṭmin (Turkish: Yayvantepe) contains a church dedicated to the 

martyred bishop Karpos. Bishop Karpos was Shmuel’s spiritual father. According to the 

hagiography of Shmuel, Karpos was killed by Persian raiders on the southern escarpment of 

Tur-’Abdin, in south-eastern Turkey. Palmer places this event in the context of the events of 

the year 350 when Nisibis – a city in direct connection with Tur-’Abdin – and at that time a 

Roman city, was besieged by the Persians.167 The monastery was officially established with the 

benefaction of the Roman Emperor 397. Palmer believes that the Roman Emperor became 

interested in this area after the Persian raid in 350 and the connection with the Roman frontier-

garrison stationed in the castle of Tur’Abdin. He suggests that it was perhaps Christian soldiers 

in the Roman army in the castle who believed that the security of the border was thanks to the 

holy men of Qarṭmin. This resulted in a large donation of gold and material for the building of 

the monastery and also to raise the moral of the Christian soldiers in the area.168  

After the Persian Conquest during the 6-7th centuries the monastery became a residence for a 

bishop since there were vacancies in four sees in the surrounding area. The abbot of the 

monastery was asked to be the leader of these dioceses until new bishops could be ordained. 

During the time of the Arab conquest in 639/640, the now abbot of the monastery, Gabriel of 

Beth Qustan (Turkish Bequsyone) was managing two dioceses from his monastery: that of Tur-

’Abdin and Dara.169 

Palmer writes: 

No doubt the success with which he negotiated a treaty with the Arab conquerors, 

protecting the rights of the Christians in his region, made him great in the eyes of later 

 
166 Andrew N. Palmer , “Gabriel, Monastery of Mor,” in Gabriel, Monastery of Mor, edited by Sebastian P. 

Brock, Aaron M. Butts, George A. Kiraz and Lucas Van Rompay (Gorgias Press, 2011; online ed. Beth 

Mardutho, 2018), https://gedsh.bethmardutho.org/Gabriel-Monastery-of-Mor accessed 2022-11-09. 
167 Palmer , “Gabriel, Monastery of Mor,” https://gedsh.bethmardutho.org/Gabriel-Monastery-of-Mor accessed 

2022-11-09. 
168 Ibid. 
169 Ibid. 

https://gedsh.bethmardutho.org/Gabriel-Monastery-of-Mor
https://gedsh.bethmardutho.org/Gabriel-Monastery-of-Mor
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generations. When his Life came to be written, little was remembered about him, which 

shows that it took time for him to acquire the reputation of a saint. He had certainly acquired 

it by the year 774, in which the plague raged in Ṭur ʿAbdin, killing 94 monks at Qarṭmin 

and all the prominent people at Dayr al-Ṣalīb. After 30 Qarṭmin monks had died in a single 

night, the corpse of Gabriel was exhumed and fixed upright in the church to pray for an end 

to the plague. After this, the right arm was detached and taken to Ḥaḥ, near Dayr al-Ṣalīb, 

to bring an end to the plague there also.170 

Mor Gabriel monastery later became one of the monasteries within the (schismatic) Patriarchate 

of Tur-’Abdin. Starting in 1292/3 the Patriarchate of Mardin and Tur-’Abdin was created due 

to internal divisions and local Muslim leaders’ political interests. The then Patriarch of Antioch 

Michael II moved to Sis, slightly north of Antioch.171 From 1364 up to Ignatius Behnam al-

Hadli (1412-1445) there were even three patriarchates: one in Mardin, one in Tur-’Abdin and 

the third in Sis. The Patriarchate in Mardin was reunited with the Patriarchate located in Sis and 

Dayro d-Kurkmo became the Patriarchal see once again. Despite 5 official attempts to heal the 

schism (that where successful only for a limited time of years) Tur-’Abdin remained an 

autonomous patriarchate until 1839 when it was finally reunited with the mother Patriarchate 

of Antioch.172 It might be worth mentioning that all of our manuscripts have been written during 

the time of the Tur-’Abdin patriarchate. 

According to Barsoum173, five canonical Patriarchs came from Mor Gabriel monastery:  

1) Theodosius Romanos (887-896) 

2) Dionysios the third (958-961) 

3) Baselios the fifth (1421/1422-1444/1445) 

4) Ignatius Behnam Hadloyo (1445-1455) 

5) Ignatius Yeshu’ the second (1653/1655-1661) 

Barsoum also speaks about the number of saints from Mor Gabriel and counts 12.174 

Today the monastery of Mor Gabriel is the residence of the bishop of Tur-’Abdin, Mor 

Timotheos Samuel Aktaş, who was ordained 10th of February 1985 by the former Patriarch 

 
170 Ibid. 
171 Dinno, Syrian Orthodox Christians, 23. 
172 Ibid. p 24. 
173 Barsoum, History of Tur-’Abdin, 38-41. 
174 Ibid. 37-38. 
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Ignatius Zakka Iwas.175 Today the monastery consists of a few monks, deacons and students 

throughout the year.  

The monastery has also recently been involved in legal disputes since 2008 when officials of 

the Turkish government redrew the boundaries around the monastery and questioned its 

property and land as such.176   

5.2 Local traditions within the Syrian Orthodox Church 

Barsoum177 tried to describe the different aspects of the Syrian Orthodox liturgical tradition. 

Let us try to summarize the most important features of the West-Syrian (including Syrian 

Orthodox) liturgical tradition:  

1) The Syrian Orthodox tradition has, according to Barsoum178, at least 79 ascribed Anaphora’s. 

This high number of different anaphorae testifies to the multi-centredness of the West Syrian 

(and especially Syrian Orthodox) liturgical tradition. Many of the different anaphorae are still 

in use in the Syrian Orthodox churches of today – even though the liturgy of St James has a 

kind of prominence, in that it is to be used on special occasions.179 The West Syrian tradition 

is, as already mentioned above, multicentred and this has never been treated as a problem but 

instead has been viewed as a richness and treasure.180   

2) As noted above, there have traditionally been two major liturgical traditions within the Syrian 

Orthodox Church. In the words of Barsoum:  

Traditionally, the Syrians had two distinct orders, or rites: the Western rite, which was 

universal in the dioceses under the direct jurisdiction of the Patriarchal See; and the Eastern 

rite, which was used by the dioceses under the jurisdiction of the Maphrianate See of 

Takrit.181 

As the author’s 2021 bachelor’s thesis has suggested, one of the major additions of Barsoum 

with regard to the tradition of the Šḥimō seems to have been the addition of alternative hymns. 

 
175 http://www.syriacchristianity.info/bio/SyriacOrthodox/bio_TimotheosAktas.htm accessed 2022-11-09. 
176 Atra Hanna, “The Legal Battle over the Monastery of Mor Gabriel in Southeast Turkey” (M.A. Thesis, VU 

University Amsterdam, 2013). 
177 Barsoum, The scattered pearls, 55-119. 
178 Ibid. 65-67. 
179 For instance, a newly consecrated priest must say his first liturgy with the anaphora of St James; all the great 

feasts are to be celebrated according to the anaphora of St James. See Liturgical Committee of the Archdiocese 

of the Syriac Orthodox Church for the Eastern United States, Holy Qurbono: The divine liturgy of saint Jacob 

Bar Salibi, (India: Beth Antioch Press and Gorgias Press LLC, 2009) introduction xi.  
180 Andersson, Shhimo of 1890 and 1934, 13. 
181 Barsoum, The scattered pearls, 72. 

http://www.syriacchristianity.info/bio/SyriacOrthodox/bio_TimotheosAktas.htm
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It seems as if he is doing this in order to incorporate both the hymnological tradition(s) of Tur-

’Abdin and Dayr Al Zafaran together with the hymnological tradition(s) of Iraq and Mosul.182 

The following conclusions was made from the authors previous study: 

a) Barsoum did not believe there existed a single underlying source of the Šḥimō, since if 

he did, he would not have used 9 different manuscripts. Instead, he confirms the 

diversity of different early manuscripts.  

b) To stress this diversity and vast tradition of Šḥimō, Barsoum adds alternative Qōle and 

Eqbō on several prayer hours. 

c) The only note in the Šḥimō that Barsoum gives us regarding his changes are to be found 

for the Friday night office where he uses the authority of Patriarch Ignatius Bar Wahib. 

In the foreword Barsoum criticises some authors who made changes in the Šḥimō 

according to their “own opinions”, whereas Barsoum, when he makes a change, does 

not do it according to his own ideas, but appeals to the tradition of the Syrian Orthodox 

Church. 

d) It might also be the case that the Šḥimō of 1890 was printed with sources that stress the 

unification of the Patriarchate of Antioch and Tur-’Abdin in 1839 with the list of Syrian 

Orthodox bishops including those from Tur-’Abdin exemplifying this. 

e) This diversity is a sign of richness and not treated as a problem.183 

 3) Taft himself is very clear that the process of liturgical unification is not the starting point in 

liturgical studies, but rather the end. The movement is from multi-centredness and diversity into 

centrality and uniformity.  

… what was once one loose collection of individual local churches each with its own 

liturgical uses, evolved into a series of intermediate structures or federations (later called 

patriarchates) grouped around certain major sees. This process stimulated a corresponding 

unification and standardizing of church practice, liturgical and otherwise. Hence, the 

process of formation of rites is not one of diversification, as is usually held, but of 

unification. And what one finds in extant rites today is not a synthesis of all that went 

before, but rather the result of a selective evolution: the survival of the fittest – of the fittest, 

not necessarily of the best.184 

 
182 Andersson, Shhimo of 1890 and 1934, 72-76; 79-80. 
183 Ibid. 79. 
184 Taft, Beyond East and West, 203-204. 
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Why the Syrian Orthodox Church has kept many of the earlier traits of liturgical diversity is 

perhaps the fact that it never belonged to an empire and thus did not experience the pressure (of 

various kinds) for conformity to the liturgical uses of the imperial capital. This could also show 

that a trait of the early Church with regard to liturgy was multi-centredness and not conformity 

and uniformity – as already testified by Taft. 

Another important factor to point at is that the printing press came rather late to the Syrian 

Orthodox world (1874). And that made the living tradition of manuscripts and diversity to 

persist much longer than (for instance) within the Byzantine world. In the words of Taft:  

… the first printed edition of our liturgy appeared in 1526, and it was the printing press 

rather than the intervention of bishops, synod or liturgical commission, that was responsible 

for the final unification of liturgical usage in the Byzantine east.185 

Conclusion 

Mor Gabriel monastery is one of the major centres of the Syrian Orthodox Church of Antioch 

and its history goes back to the 4th century. It was first known as the monastery of Qarṭmin. Its 

present name was taken during the 7-8th centuries after a saintly abbot by the name of Gabriel 

that became popular for his administrational skills and saintly life. Mor Gabriel monastery was 

also part of the Patriarchate of Tur-’Abdin that was in schism with the Syrian Orthodox Church 

of Antioch for almost 500 years.  

The Syrian Orthodox Church has a great heritage of diversity that is to be found – amongst 

other things – in the different liturgical practices. According to Taft the general liturgical 

development in the Christian Church goes from multi-centeredness and diversity into centrality 

and uniformity. Because the Syrian Orthodox Church was never an imperial church, the 

pressures for liturgical conformity that exist in the situation of being an imperial church never 

existed. The printing press also came rather late and that made the tradition of manuscripts to 

survive for a much longer period that in many other Christian traditions. Now it is time to look 

into the different manuscripts found in the Mor Gabriel collection of the Šḥimō.  

 
185 Taft, Beyond East and West, 205. 
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6. MSS of Mor Gabriel 

6.1 In VHMML and other sources 

To the best knowledge of the present author, two books have been published about the 

manuscripts of Tur-’Abdin and especially of Mor Gabriel. The first is that of Patriarch 

Barsoum.186 However, and interestingly, he does not mention any collection of Šḥimō 

manuscripts in the monastery. Perhaps the MSS at that time were hidden or kept in the local 

churches of Tur-’Abdin, since he mentions several MSS of the Šḥimō in other locations.187  

The other book, edited by Vincenzo Ruggieri188, identifies 11 MSS from Mor Gabriel 

monastery189, which includes 4 fenqiṯo (MG1; MG2; MG8; MG9), 3 lectionaries (MG3; MG5; 

MG6), 1 New Testament (MG4), 1 commentary of Bar-Salibi on the four Gospels (MG7), 1 

Vitae Patrum (MG10) and 1 Bar Bahlul’s lexicon (MG11) but no MS of the Šḥimō. 

The VHMML Virtual Reading Room contains 23 different manuscripts of the Šḥimō in the 

collection of Mor Gabriel monastery. The earliest dating from year 1474 (MGMT 00227) and 

the latest 5 November 1982 (MGMT 00089). According to Dr. Josh Mugler, the Curator of 

Eastern Christian and Islamic Manuscript at (V)HMML, there “are additional manuscripts at 

the monastery that they did not photograph for us [HMML collection]”190 so we are in no way 

speaking about a complete collection of MSS. 

Utilized in the Thesis (year range 1474-19th century?) 

a. MGMT 00227191 from Mor Gabriel monastery, Turkey. Dated 1474 C.E. 

b. MGMT 00244192 from Mor Gabriel monastery. Dated 18th-19th century (?). 

c. MGMT 00205193 Mor Gabriel Monastery (18th century?) 

d. MGMT 00204194 Mor Gabriel monastery (19th century?) 

 
186 Ephrem Barsoum, Tur-’Abdin Manuscripts, (Damascus: Bab-Touma Printing company, 2008) 11-17. 
187 Ibid. 531. 
188 Vincenzo Ruggieri (ed.), The Syriac Manuscripts of Tur’Abdin in the Fondo Grünwald, (Valore Italiano: 

Pontificio Istituto Orientale, 2017). 
189 Ibid. 14. 
190 Private e-mail correspondence with the author 2022-11-10. 
191 https://w3id.org/vhmml/readingRoom/view/123113 accessed 2022 09 21. 
192 https://w3id.org/vhmml/readingRoom/view/123129 accessed 2022 09 21.  
193 https://w3id.org/vhmml/readingRoom/view/123664 accessed 2022 09 21.  
194 https://w3id.org/vhmml/readingRoom/view/123663 accessed 2022 09 21.  

https://w3id.org/vhmml/readingRoom/view/123113
https://w3id.org/vhmml/readingRoom/view/123129
https://w3id.org/vhmml/readingRoom/view/123664
https://w3id.org/vhmml/readingRoom/view/123663
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e. MGMT 00242195 Mor Gabriel monastery (19th century?) 

f. MGMT 00235196 Mor Gabriel monastery (1869 C.E.) 

Not utilized in the Thesis (year range 1869 C.E.-1982) 

MGMT 00023197 Mor Gabriel monastery (1900-2000) 

MGMT 00225198 Mor Gabriel monastery (1912) 

MGMT 00191199  Mor Gabriel monastery (1929) 

MGMT 00182200  Mor Gabriel monastery (1933-1957) 

MGMT 00050201 Mor Gabriel monastery (21 January 1950) 

MGMT 00094202 Mor Gabriel monastery (17 September 1960) 

MGMT 00230203 Mor Gabriel monastery (30 June 1961) 

MGMT 00058204 Mor Gabriel monastery (11 June 1962) 

MGMT 00082205 Mor Gabriel monastery (27 March 1967) 

MGMT 000167206 Mor Gabriel monastery (1967) 

MGMT 00120207 Mor Gabriel monastery (28 January 1969) 

MGMT 000130208 Mor Gabriel monastery (3 February 1969) 

MGMT 00025209 Mor Gabriel monastery (17 March 1969) 

MGMT 00022210 Mor Gabriel monastery (17 June 1969) 

 
195 https://w3id.org/vhmml/readingRoom/view/123127 accessed 2022 09 21.  
196 https://w3id.org/vhmml/readingRoom/view/123121 accessed 2022 11 11. 
197 https://w3id.org/vhmml/readingRoom/view/122833 accessed 2022 09 21. 
198 https://w3id.org/vhmml/readingRoom/view/123111 accessed 2022 11 11. 
199 https://w3id.org/vhmml/readingRoom/view/123100 accessed 2022 09 21. 
200 https://w3id.org/vhmml/readingRoom/view/123655 accessed 2022 09 21. 
201 https://w3id.org/vhmml/readingRoom/view/122858 accessed 2022 09 21. 
202 https://w3id.org/vhmml/readingRoom/view/122902 accessed 2022 09 21. 
203 https://w3id.org/vhmml/readingRoom/view/123116 accessed 2022 09 21. 
204 https://w3id.org/vhmml/readingRoom/view/122866 accessed 2022 09 21. 
205 https://w3id.org/vhmml/readingRoom/view/122890 accessed 2022 09 21. 
206 https://w3id.org/vhmml/readingRoom/view/123640 accessed 2022 09 21.  
207 https://w3id.org/vhmml/readingRoom/view/123017 accessed 2022 11 11. 
208 https://w3id.org/vhmml/readingRoom/view/123027 accessed 2022 09 21.  
209 https://w3id.org/vhmml/readingRoom/view/122835 accessed 2022 09 21. 
210 https://w3id.org/vhmml/readingRoom/view/122832 accessed 2022 09 21. 

https://w3id.org/vhmml/readingRoom/view/123127
https://w3id.org/vhmml/readingRoom/view/123121
https://w3id.org/vhmml/readingRoom/view/122833
https://w3id.org/vhmml/readingRoom/view/123111
https://w3id.org/vhmml/readingRoom/view/123100
https://w3id.org/vhmml/readingRoom/view/123655
https://w3id.org/vhmml/readingRoom/view/122858
https://w3id.org/vhmml/readingRoom/view/122902
https://w3id.org/vhmml/readingRoom/view/123116
https://w3id.org/vhmml/readingRoom/view/122866
https://w3id.org/vhmml/readingRoom/view/122890
https://w3id.org/vhmml/readingRoom/view/123640
https://w3id.org/vhmml/readingRoom/view/123017
https://w3id.org/vhmml/readingRoom/view/123027
https://w3id.org/vhmml/readingRoom/view/122835
https://w3id.org/vhmml/readingRoom/view/122832
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MGMT 00066211 Mor Gabriel monastery (1973) 

MGMT 00128212 Mor Gabriel monastery (29 September 1981) 

MGMT 00089213 Mor Gabriel monastery (5 November 1982) 

6.2 Structure of night office in the MSS during the days of the week 

For a general introduction to the liturgical terms, please see the Appendix. Below you find the 

six MSS written from left to right with the different liturgical structures found in each MS listed 

in a box. Each MS is listed according to date so that the earliest is found to the left and the latest 

to the right. In this way one can see the changes during the centuries in the liturgical structures. 

X = missing page(s) in the MS. 

Monday 

A 

00227 

1474 C.E. 

B 

00244214 

1700-1800  ? 

C 

00205215 

1700 ? 

D 

00204216 

1800? 

E 

00242217 

1800? 

F 

00235218 

1869 C.E. 

x ܡܥܝܪܢܐ 
M’irōnō  
 ܒܪܟܘ ܠܡܪܝܐ

Ps. 134 (133) 

 ܡܥܝܪܢܐ
M’irōnō  
 ܒܪܟܘ ܠܡܪܝܐ

Ps. 134 (133) 

 ܡܥܝܪܢܐ
M’irōnō  
 ܒܪܟܘ ܠܡܪܝܐ

Ps. 134 (133) 

x ܡܥܝܪܢܐ 
M’irōnō  
 ܒܪܟܘ ܠܡܪܝܐ

Ps. 134 (133) 

 ܬܟܫܦܬܐ 
Intercession 
 ܩܠܐ ܕܝܠܕܬ ܐܠܗܐ

2 hymns Mother 

of God 
ܕܡܪܝ ܝܥܩܘܒ  ܒܥܘܬܐ  

St. Jacob’s 

Supplication 

 ܩܘܪ̄ ܓ̄ 
 ܬܟܫܦܬܐ

Kyrie eleison x3 

Intercession 
 ܣܕܪܐ ܕܝܠܕܬ ܐܠܗܐ 

Sedrō – Mother 

of God 
 ܩܘܡܐ ܩܕܡܝܐ
Qawmo 1 

 ܩܠܐ ܕܝܠܕܬ ܐܠܗܐ
2 hymns Mother 

of God 
ܕܡܪܝ ܝܥܩܘܒ  ܒܥܘܬܐ  

St. Jacob’s 

Supplication 

 ܩܘܪ̄ ܓ̄ 
 ܬܟܫܦܬܐ

Kyrie eleison x3 

Intercession 
 ܣܕܪܐ ܕܝܠܕܬ ܐܠܗܐ 

Sedrō – Mother 

of God 
 ܩܘܡܐ ܩܕܡܝܐ
Qawmo 1 

 ܩܠܐ ܕܝܠܕܬ ܐܠܗܐ
2 hymns Mother 

of God 
 ܕܡܪܝ ܝܥܩܘܒ  ܒܥܘܬܐ

St. Jacob’s 

Supplication 

X 

 

X 

 

X 

 

 

 

 
 ܕܡܪܝ ܝܥܩܘܒ  ܒܥܘܬܐ

St. Jacobs 

Supplication 

 ܠܐܝܩܪܐ ܘܠܬܫܒܘܚܬܐ 
For the glory and 

honor   
 ܬܟܫܦܬܐ

Kyrie eleison x3 

Intercession 
 ܩܘܡܐ ܩܕܡܝܐ
Qawmo 1 

 ܩܠܐ ܕܝܠܕܬ ܐܠܗܐ
2 hymns Mother 

of God 
 ܕܡܪܝ ܝܥܩܘܒ  ܒܥܘܬܐ

St. Jacob’s 

Supplication 

 x  ܩܘܡܐ ܕܬܪܝܢ 
Qawmo 2 – 

Saints 
 ܬܟܫܦܬܐ

Intercession 
 ܣܕܪܐ ܕܩܕܝܫ̈ܐ 

 ܩܘܡܐ ܕܬܪܝܢ 
Qawmo 2 – 

Saints 
 ܣܕܪܐ ܕܩܕܝܫ̈ܐ 

Sedrō - Saints 
ܕܩܕ̈ܝܫܐ ܩܠܐ   

 ܩܘܡܐ ܕܬܪܝܢ 
Qawmo 2 – 

Martyrs 
 ܥܩܒܐ

‘Eqbō 
 ܩܠܐ ܕܩܕ̈ܝܫܐ 

 ܩܘܡܐ ܕܬܪܝܢ 
Qawmo 2 – 

Saints 
 ܬܟܫܦܬܐ

Intercession 
 ܩܠܐ ܕܩܕ̈ܝܫܐ 

 
211 https://w3id.org/vhmml/readingRoom/view/122874 accessed 2022 09 21.  
212 https://w3id.org/vhmml/readingRoom/view/123025 accessed 2022 11 11. 
213 https://w3id.org/vhmml/readingRoom/view/122897 accessed 2022 09 21. 
214 F. 2v. - 4v. 
215 F. 10r. – 19v. 
216 F. 10v. – 19v. 
217 F. 3v. – 4v. 
218 F. 8r. – 19r. 

https://w3id.org/vhmml/readingRoom/view/122874
https://w3id.org/vhmml/readingRoom/view/123025
https://w3id.org/vhmml/readingRoom/view/122897
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Sedrō - Saints 
 ܩܠܐ ܕܩܕ̈ܝܫܐ 

2 hymns The 

saints 
 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St Ephrem’s 

Supplication 

2 hymns The 

saints 
 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St Ephrem’s 

Supplication 

4 (?) hymns 

The saints219 
x 

2 hymns The 

saints 
 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St Ephrem’s 

Supplication 

 x ܬܠܬܐܩܘܡܐ ܕ  
Qawmo 3 – 

Repentance 
 ܬܟܫܦܬܐ

Intercession 
 ܣܕܪܐ ܕܬܝܒܘܬܐ

Sedrō 

repentance 
 ܩܠܐ ܕܬܝܒܘܬܐ 
2 hymns 

Repentance 
 ܒܥܘܬܐ ܕܡܪܝ ܒܠܝ 

St Balai 

Supplication 

  ܬܠܬܐܩܘܡܐ ܕ
Qawmo 3 – 

Repentance 
 ܬܟܫܦܬܐ

Intercession 
 ܣܕܪܐ ܕܬܝܒܘܬܐ

Sedrō 

repentance 
 ܩܠܐ ܕܬܝܒܘܬܐ 
2 hymns 

Repentance 
 ܒܥܘܬܐ ܕܡܪܝ ܒܠܝ 

St Balai 

Supplication 

x ܬܠܬܐܩܘܡܐ ܕ  
Qawmo 3 – 

Repentance 
 ܬܟܫܦܬܐ

Intercession 
 ܩܠܐ ܕܬܝܒܘܬܐ 
2 hymns 

Repentance 
 ܒܥܘܬܐ ܕܡܪܝ ܒܠܝ 

St Balai 

Supplication 

 x  ̄ܘܗ̄ܘܗ̄ ܫܘܒ̄ ܠܟ ܐܠܗܐ  ܗ
 ܓ̄ 

Hallelujah, 

hallelujah, 

hallelujah glory 

to you, o God (x 

3) 
 ܡܘܪܒܐ

Magnificat (with 

verses) 
 ܐܡܝܢ ܡܐ ܛܒ220

Amin mo tob 
 ܫܘܒܚܐ ܠܬܠܝܬܝܘܬܐ
Glory Trinity 

ܘܗ̄ܘܗ̄ ܫܘܒ̄ ܠܟ ܐܠܗܐ  ܗ̄ 
 ܓ̄ 

Hallelujah, 

hallelujah, 

hallelujah glory 

to you, o God (x 

3) 
 ܡܘܪܒܐ

Magnificat (with 

verses) 
 ܐܡܝܢ ܡܐ ܛܒ221

Amin mo tob 
 ܫܘܒܚܐ ܠܬܠܝܬܝܘܬܐ
Glory Trinity 

x  ̄ܘܗ̄ܘܗ̄ ܫܘܒ̄ ܠܟ ܐܠܗܐ  ܗ
 ܓ̄ 

Hallelujah, 

hallelujah, 

hallelujah glory 

to you, o God (x 

3) 
 ܡܘܪܒܐ

Magnificat (with 

verses and 

response) 
 ܐܡܝܢ ܡܐ ܛܒ222

Amin mo tob 
 ܫܘܒܚܐ ܠܬܠܝܬܝܘܬܐ
Glory Trinity 

ܐܣܕܪܐ ܓܘܢܝ    
Sedrō – General 

 ܩܘܕܫ ܡܘܪܒܐ
Qowdoš 

Mawrbo 
 ܣܕܪܐ ܓܘܢܝܐ

Sedrō – General 

ܬܐܣܕܪܐ ܓܘܢܝ  
Sedrō – General 

 ܩܘܕܫ ܡܘܪܒܐ
Qowdoš 

Mawrbo 
 ܣܕܪܐ ܓܘܢܝܐ

Sedrō – General 

  

 ܩܘܩܠܝܘܢ ܕܚܕ ܩܢܘܡܐ  
Psalmody for 

one saint 
 ܩܠܐ ܕܚܕ ܩܢܘܡܐ 

2 hymns for one 

saint 

ܩܢܘܡܐ ܩܘܩܠܝܘܢ ܕܚܕ   
Psalmody for 

one saint 
 ܣܕܪܐ ܕܚܕ ܩܢܘܡܐ
Sedrō – One 

Saint 
 ܩܠܐ ܕܚܕ ܩܢܘܡܐ 

2 hymns for one 

saint 

 ܩܘܩܠܝܘܢ ܕܚܕ ܩܢܘܡܐ 
Psalmody for 

one saint 
 ܣܕܪܐ ܕܚܕ ܩܢܘܡܐ
Sedrō – One 

saint 
 ܩܠܐ ܕܚܕ ܩܢܘܡܐ 

2 hymns for one 

saint 

 ܘܩܠܝܘܢ ܕܚܕ ܩܢܘܡܐ  
Psalmody for 

one saint 
 ܣܕܪܐ ܕܚܕ ܩܢܘܡܐ
Sedrō – One 

saint 
 ܩܠܐ ܕܚܕ ܩܢܘܡܐ 

2 hymns for one 

saint 

 ܒܥܘܬܐ ܕܡܪܝ ܝܥܩܘܒ    ܒܥܘܬܐ ܕܡܪܝ ܝܥܩܘܒ   ܒܥܘܬܐ ܕܡܪܝ ܝܥܩܘܒ   ܒܥܘܬܐ ܕܡܪܝ ܝܥܩܘܒ   

 
219 Only three hymns are written, but the gloria  ܫܘܒܚܐ comes after the second (not the first) which indicates that 

there are four hymns and that is according to the structure of the MS for the other days as well. 
220 Here the text of the psalm(s) is written in the MS. 
221 Here the text of the psalm(s) is written in the MS.  
222 Here the text of the psalm(s) is written in the MS. 
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St. Jacob’s 

Supplication 
St. Jacob’s 

Supplication 

St. Jacob’s 

Supplication 

St. Jacob’s 

Supplication 

 

Tuesday 

A 

 00227223 

1474 C.E. 

B 

00244224 

1700-1800  ? 

C 

00205225 

1700 ? 

D 

00204226 

1800? 

E 

00242227 

1800? 

F 

00235228 

1869 C.E. 
 ܡܥܝܪܢܐ

M’irōnō  
 ܡܥܝܪܢܐ

M’irōnō  
 ܒܪܟܘ ܠܡܪܝܐ

Ps. 134 (133) 

 ܡܥܝܪܢܐ
M’irōnō  
 ܒܪܟܘ ܠܡܪܝܐ

Ps. 134 (133) 

 ܡܥܝܪܢܐ
M’irōnō  
 ܒܪܟܘ ܠܡܪܝܐ

Ps. 134 (133) 

 ܡܥܝܪܢܐ
M’irōnō  
 ܒܪܟܘ ܠܡܪܝܐ

Ps. 134 (133) 

 ܡܥܝܪܢܐ
M’irōnō  
 ܒܪܟܘ ܠܡܪܝܐ

Ps. 134 (133) 
 ܩܠܐ ܕܠܠܝܐ 

4 Hymns of the 

night 

 ܬܟܫܦܬܐ
Intercession 
 ܩܠܐ ܕܝܠܕܬ ܐܠܗܐ

2 hymns Mother 

of God 
ܕܡܪܝ ܝܥܩܘܒ  ܒܥܘܬܐ  

St. Jacob’s 

Supplication 

 ܬܟܫܦܬܐ
Intercession 

ܕܝܠܕܬ ܐܠܗܐ ܣܕܪܐ   
Sedrō – Mother 

of God 
 ܩܘܡܐ ܩܕܡܝܐ
Qawmo 1 

 ܩܠܐ ܕܝܠܕܬ ܐܠܗܐ
2 hymns Mother 

of God 
ܕܡܪܝ ܝܥܩܘܒ  ܒܥܘܬܐ  

St. Jacob’s 

Supplication 

 ܩܘܡܐ ܕܝܠܕܬ ܐܠܗܐ 
Qawmo 1 

Mother of God 
 ܩܠܐ ܕܝܠܕܬ ܐܠܗܐ
2 hymns 

Mother of God 
ܕܡܪܝ ܝܥܩܘܒ  ܒܥܘܬܐ  

St. Jacob’s 

Supplication 

 ܣܕܪܐ ܕܝܠܕܬ ܐܠܗܐ 
Sedrō – Mother 

of God 
 ܩܘܡܐ ܩܕܡܝܐ
Qawmo 1 

 ܩܠܐ ܕܝܠܕܬ ܐܠܗܐ
4 (?) hymns 

Mother of 

God229 
ܕܡܪܝ   ܒܥܘܬܐ

 ܝܥܩܘܒ 230
St. Jacob’s 

Supplication 

 ܬܟܫܦܬܐ
Intercession 
 ܣܕܪܐ ܕܝܠܕܬ ܐܠܗܐ 

Sedrō – 

Mother of 

God 
 ܩܘܡܐ ܩܕܡܝܐ
Qawmo 1 

 ܩܠܐ ܕܝܠܕܬ ܐܠܗܐ
2 hymns 

Mother of 

God 
ܕܡܪܝ ܝܥܩܘܒ  ܒܥܘܬܐ  

St. Jacob’s 

Supplication 
 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St Ephrem’s 

Supplication 

 ܩܘܡܐ ܕܒ ܕܩܕ̈ܝܫܐ
Qawmo 2 - 

Saints 
 ܩܠܐ ܕܩܕ̈ܝܫܐ 

2 hymns The 

saints 
 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St. Ephrem’s 

Supplication 

 ܩܘܡܐ ܕܒ̄ 
Qawmo 2 – 

Saints 
ܕܩܕܝܫ̈ܐ ܣܕܪܐ   

Sedrō - Saints 
 ܩܠܐ ܕܩܕ̈ܝܫܐ 

2 hymns The 

saints 

X 

 ܩܘܡܐ ܕܒ̄ 
Qawmo 2 – 

Saints 
 ܩܠܐ ܕܩܕ̈ܝܫܐ 

2 hymns The 

saints 
 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St Ephrem’s 

Supplication 

 ܩܘܡܐ ܕܒ̄ 
Qawmo 2 – 

Saints 
 ܩܠܐ ܕܩܕ̈ܝܫܐ 231

4 (?) hymns 

The saints 
 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St Ephrem’s 

Supplication 

 ܩܘܡܐ ܕܒ̄ 
Qawmo 2 – 

Saints 
 ܣܕܪܐ ܕܩܕܝܫ̈ܐ 

Sedrō - Saints 
 ܩܠܐ ܕܩܕ̈ܝܫܐ 

2 hymns The 

saints 
 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St Ephrem’s 

Supplication 
 

ܓ ܕܬܝܒܘܬܐ    ܩܘܡܐ ܕ
Qawmo 3 – 

Repentance 
 ܩܠܐ ܕܬܝܒܘܬܐ 
2 hymns 

Repentance 
 ܒܥܘܬܐ ܕܡܪܝ ܒܠܝ 

St Balai 

Supplication 

X  ܓ ܕܬܝܒܘܬܐ  ܩܘܡܐ ܕ
Qawmo 3 – 

Repentance 
 ܩܠܐ ܕܬܝܒܘܬܐ 
2 hymns 

Repentance 
 ܒܥܘܬܐ ܕܡܪܝ ܒܠܝ 

St Balai 

Supplication 

x 
 232ܩܠܐ ܕܬܝܒܘܬܐ 

4 (?) hymns 

Repentance 
 ܒܥܘܬܐ ܕܡܪܝ ܒܠܝ 

St Balai 

Supplication 

ܓ ܕܬܝܒܘܬܐ   ܩܘܡܐ ܕ
Qawmo 3 – 

Repentance 
 ܣܕܪܐ ܕܬܝܒܘܬܐ

Sedrō 

repentance 
 ܩܠܐ ܕܬܝܒܘܬܐ 
2 hymns 

Repentance 

 
223 F. 13v. – 15r. 
224 F. 14r. – 18v. 
225 F. 36v. – 40r. 
226 F. 34r. – 39r.  
227 F. 14r. – 20r. 
228 F. 38v. – 45r. 
229 Here parts of the hymns are corrupted, but the structure seems to imply 4 hymns. 
230 Parts of the supplication is corrupted. 
231 Text is partly corrupted. 
232 Text is partly corrupted. 
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 ܒܥܘܬܐ ܕܡܪܝ ܒܠܝ 
St Balai 

Supplication 
ܘܗ̄ܘܗ̄ ܫܘܒ̄ ܠܟ ܗ̄  

 ܐܠܗܐ ܓ̄ 
Hallelujah, 

hallelujah, 

hallelujah glory 

to you, o God (x 

3) 
 ܡܘܪܒܐ

 ܠܟܝ ܕܟܝܬܐ 

Magnificat 

(with verses and 

responsory) 
 ܐܡܝܢ ܡܐ ܛܒ

Amin mo tob 

 X  ̄ܘܗ̄ܘܗ̄ ܫܘܒ̄ ܠܟ ܗ
 ܐܠܗܐ ܓ̄ 

Hallelujah, 

hallelujah, 

hallelujah 

glory to you, o 

God (x 3) 
 ܡܘܪܒܐ

Magnificat 
 ܐܡܝܢ ܡܐ ܛܒ

Amin mo tob 

ܘܗ̄ܘܗ̄ ܫܘܒ̄ ܠܟ ܗ̄ 
 ܐܠܗܐ ܓ̄ 

Hallelujah, 

hallelujah, 

hallelujah glory 

to you, o God 

(x 3) 
 ܡܘܪܒܐ

 ܕܟܝܬܐ ܘܡܫܒܚܬܐ 
Magnificat 

(with verses 

and responsory) 
 ܐܡܝܢ ܡܐ ܛܒ233

Amin mo tob 

ܘܗ̄ܘܗ̄ ܫܘܒ̄ ܠܟ ܗ̄ 
 ܐܠܗܐ ܓ̄ 

Hallelujah, 

hallelujah, 

hallelujah 

glory to you, 

o God (x 3) 
 ܡܘܪܒܐ

Magnificat 
 ܐܡܝܢ ܡܐ ܛܒ

Amin mo tob 
ܫܘܒܚܐ 

 ܠܬܠܝܬܝܘܬܐ
Glory Trinity 

 ܩܘܩܠܝܘܢ ܕܚܕ ܩܢܘܡܐ  
Psalmody for 

one saint 
ܕܚܕ ܩܢܘܡܐ ܩܠܐ   

2 hymns for one 

saint 

 ܩܘܩܠܝܘܢ ܕܚܕ ܩܢܘܡܐ 
Psalmody for 

one saint 
 ܥܩܒܐ

‘Eqbō 
 ܩܠܐ ܕܚܕ ܩܢܘܡܐ 

2 hymns for one 

saint 

 ܩܘܩܠܝܘܢ ܕܚܕ ܩܢܘܡܐ 
Psalmody for 

one saint 
 ܥܩܒܐ

‘Eqbō 
 ܩܠܐ ܕܚܕ ܩܢܘܡܐ 

2 hymns for 

one saint 

 ܩܘܩܠܝܘܢ ܕܚܕ ܩܢܘܡܐ 
Psalmody for 

one saint 
 ܥܩܒܐ

‘Eqbō 
 ܣܕܪܐ ܕܚܕ ܩܢܘܡܐ
Sedrō – One 

Saint 
 ܩܠܐ ܕܚܕ ܩܢܘܡܐ 

4 hymns for 

one saint 

ܩܘܩܠܝܘܢ ܕܚܕ  
 ܩܢܘܡܐ

Psalmody for 

one saint 
 ܩܠܐ ܕܚܕ ܩܢܘܡܐ 

2 hymns for 

one saint 

 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ  
St Ephrem’s 

Supplication 

 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St Ephrem’s 

Supplication 

ܕܡܪܝ ܐܦܪܝܡ ܒܥܘܬܐ   
St Ephrem’s 

Supplication 

 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St Ephrem’s 

Supplication 

 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St Ephrem’s 

Supplication 
 234ܬܫܒܘܚܬܐ  

Gloria 
 ܬܫܒܘܚܬܐ 

Gloria 

 ܬܫܒܘܚܬܐ
Gloria 

 

Wednesday 

A 

 00227235 

1474 C.E. 

B 

00244236 

1700-1800  ? 

C 

00205 

1700 ? 

D 

00204237 

1800? 

E 

00242238 

1800? 

F 

00235239 

1869 C.E. 
 ܡܥܝܪܢܐ

M’irōnō  
 ܡܥܝܪܢܐ

M’irōnō  
 ܒܪܟܘ ܠܡܪܝܐ

Ps. 134 (133) 

X ܡܥܝܪܢܐ 
M’irōnō  
 ܒܪܟܘ ܠܡܪܝܐ

Ps. 134 (133) 

x ܡܥܝܪܢܐ 
M’irōnō  
 ܒܪܟܘ ܠܡܪܝܐ

Ps. 134 (133) 
 ܒܟܠ ܡܕܡ ܐܬܒܩܝܬ 
1 hymn written 

 ܩܠܐ ܕܝܠܕܬ ܐܠܗܐ
2 hymns Mother 

of God 
ܕܡܪܝ ܝܥܩܘܒ  ܒܥܘܬܐ  

St. Jacob’s 

Supplication 

 ܩܠܐ ܕܝܠܕܬ ܐܠܗܐ 
2 hymns Mother 

of God 
ܕܡܪܝ ܝܥܩܘܒ  ܒܥܘܬܐ  

St. Jacob’s 

Supplication 

 ܬܟܫܦܬܐ 
Supplication 
 ܣܕܪܐ ܕܝܠܕܬ ܐܠܗܐ 

Sedrō Mother 

of God 
 ܩܠܐ ܕܝܠܕܬ ܐܠܗܐ

 
233 Here the text of the psalm(s) is written in the MS. 
234 MS ends here. This is the earliest testimony to the Gloria in the MSS. 
235 F. 29v. - 29r. 
236 F. 27r. – 30v. 
237 F. 53v. – 57v. 
238 Wednesday is missing in the MS. 
239 F. 58 v. – 62r. 
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2 hymns 

Mother of 

God 
ܕܡܪܝ ܝܥܩܘܒ  ܒܥܘܬܐ  

St. Jacob’s 

Supplication 
 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St Ephrem’s 

Supplication 

 ܩܘܡܐ ܕܒ ܕܩܕ̈ܝܫܐ
Qawmo 2 - 

Saints 
 ܩܠܐ ܕܩܕ̈ܝܫܐ 

2 hymns The 

saints 
 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St. Ephrem’s 

Supplication 

 ܩܘܡܐ ܕܒ ܕܩܕ̈ܝܫܐ 
Qawmo 2 - 

Saints 
 ܩܠܐ ܕܩܕ̈ܝܫܐ 

2 hymns The 

saints 
 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St. Ephrem’s 

Supplication 

 ܩܘܡܐ ܕܒ ܕܩܕ̈ܝܫܐ 
Qawmo 2 – 

Saints 
 ܬܟܫܦܬܐ

Supplication 
 ܣܕܪܐ ܕܩܕ̈ܝܫܐ 
Sedrō the 

Saints 
 ܩܠܐ ܕܩܕ̈ܝܫܐ 

2 hymns The 

saints 
 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St. Ephrem’s 

Supplication 

ܓ ܕ   ܥܢܝܕ̈ܐܩܘܡܐ ܕ
Qawmo 3 – The 

departed 
 ܥܢܝܕ̈ܐܩܠܐ ܕ

2 hymns 

The departed 
 ܒܥܘܬܐ ܕܡܪܝ ܒܠܝ 

St Balai 

Supplication 

ܓ ܕ   ܥܢܝܕ̈ܐܩܘܡܐ ܕ
Qawmo 3 – The 

departed 
 ܥܢܝܕ̈ܐܩܠܐ ܕ

2 hymns 

The departed 
 ܒܥܘܬܐ ܕܡܪܝ ܒܠܝ 

St Balai 

Supplication 

ܓ ܕ   ܥܢܝܕ̈ܐܩܘܡܐ ܕ
Qawmo 3 – 

The departed 
 ܥܢܝܕ̈ܐܩܠܐ ܕ

2 hymns 

The departed 
 ܒܥܘܬܐ ܕܡܪܝ ܒܠܝ 

St Balai 

Supplication 
ܘܗ̄ܘܗ̄ ܫܘܒ̄ ܠܟ ܐܠܗܐ  ܗ̄  

 ܓ̄ 
Hallelujah, 

hallelujah, 

hallelujah glory 

to you, o God (x 

3) 
 ܡܘܪܒܐ

 [ ܢܬܟܫܦ]ܠܟܝ 

Magnificat (with 

verses and 

responsory) 
 ܐܡܝܢ ܡܐ ܛܒ

Amin mo tob 

ܘܗ̄ܘܗ̄ ܫܘܒ̄ ܠܟ ܐܠܗܐ  ܗ̄  
 ܓ̄ 

Hallelujah, 

hallelujah, 

hallelujah glory 

to you, o God (x 

3) 
 ܡܘܪܒܐ

Magnificat  
 ܐܡܝܢ ܡܐ ܛܒ

Amin mo tob 

ܘܗ̄ܘܗ̄ ܫܘܒ̄ ܠܟ ܗ̄  
 ܐܠܗܐ ܓ̄ 

Hallelujah, 

hallelujah, 

hallelujah 

glory to you, 

o God (x 3) 
 ܡܘܪܒܐ

Magnificat  
 ܐܡܝܢ ܡܐ ܛܒ

Amin mo tob 
ܫܘܒܚܐ 

 ܠܬܠܝܬܝܘܬܐ
Glory Trinity 

ܩܢܘܡܐ ܩܘܩܠܝܘܢ ܕܚܕ    
Psalmody for one 

saint240 
 ܩܠܐ ܕܚܕ ܩܢܘܡܐ 

2 hymns for one 

saint 

 ܩܘܩܠܝܘܢ ܕܚܕ ܩܢܘܡܐ  
Psalmody for one 

saint 
 ܩܠܐ ܕܚܕ ܩܢܘܡܐ 

2 hymns for one 

saint 

ܩܘܩܠܝܘܢ ܕܚܕ   
 ܩܢܘܡܐ

Psalmody for 

one saint 
 ܩܠܐ ܕܚܕ ܩܢܘܡܐ 

2 hymns for 

one saint 
 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ  

St Ephrem’s 

Supplication 

 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ  
St Ephrem’s 

Supplication 

 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ  
St Ephrem’s 

Supplication 

 

 

 
240 Text partly corrupted. 
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Thursday 

A 

 00227241 

1474 C.E. 

B 

00244242 

1700-1800  ? 

C 

00205 

1700 ? 

D 

00204243 

1800? 

E 

00242244 

1800? 

F 

00235245 

1869 C.E. 
 ܡܥܝܪܢܐ

M’irōnō  
 ܡܥܝܪܢܐ

M’irōnō  
 ܒܪܟܘ ܠܡܪܝܐ

Ps. 134 (133) 

X ܡܥܝܪܢܐ 
M’irōnō  
 ܒܪܟܘ ܠܡܪܝܐ

Ps. 134 (133) 

 ܡܥܝܪܢܐ
M’irōnō  
 ܒܪܟܘ ܠܡܪܝܐ

Ps. 134 (133) 

 ܡܥܝܪܢܐ
M’irōnō  
 ܒܪܟܘ ܠܡܪܝܐ

Ps. 134 (133) 
 ܩܘܡܐ ܕܬܠܬܐ ܕܠܠܝܐ 

4 hymns 

 ܩܘܡܐ ܩܕܡܝܐ ܕܠܠܝܐ
Qawmo 1 

 ܩܠܐ ܕܝܠܕܬ ܐܠܗܐ
2 hymns Mother 

of God 
ܕܡܪܝ ܝܥܩܘܒ  ܒܥܘܬܐ  

St. Jacob’s 

Supplication 

 ܩܘܡܐ ܩܕܡܝܐ ܕܠܠܝܐ 
Qawmo 1 

 ܩܠܐ ܕܝܠܕܬ ܐܠܗܐ
2 hymns Mother 

of God 
ܕܡܪܝ ܝܥܩܘܒ  ܒܥܘܬܐ  

St. Jacob’s 

Supplication 

X 
 246ܩܠܐ ܕܝܠܕܬ ܐܠܗܐ
4 hymns 

Mother of God 
ܕܡܪܝ ܝܥܩܘܒ  ܒܥܘܬܐ  

St. Jacob’s 

Supplication 

 ܩܘܡܐ ܩܕܡܝܐ ܕܠܠܝܐ
Qawmo 1 

 ܬܟܫܦܬܐ
Supplication 

 ܩܠܐ ܕܝܠܕܬ ܐܠܗܐ
2 hymns 

Mother of 

God 
ܕܡܪܝ ܝܥܩܘܒ  ܒܥܘܬܐ  

St. Jacob’s 

Supplication 
ܒܥܘܬܐ ܕܡܪܝ ܝܥܩܘܒ  

 ܕܫܠ ܝܚ̈ܐ
St. Jacobs 

Supplication - 

Apostles 

 ܩܘܡܐ ܕܬܪܝܢ ܕܩܕ̈ܝܫܐ
Qawmo 2 - 

Saints 
 ܩܠܐ ܕܩܕ̈ܝܫܐ 

2 hymns The 

saints 
 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St. Ephrem’s 

Supplication 

 ܩܘܡܐ ܕܬܪܝܢ ܕܩܕ̈ܝܫܐ 
Qawmo 2 - 

Saints 
 ܩܠܐ ܕܩܕ̈ܝܫܐ 

2 hymns The 

saints 
 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St. Ephrem’s 

Supplication 

 ܩܘܡܐ ܕܬܪܝܢ ܕܫܠ ܝܚ̈ܐ
Qawmo 2 – the 

Apostles 
 ܣܕܪܐ

Sedrō 
 ܩܠܐ ܕܩܕ̈ܝܫܐ 

4 hymns The 

saints 
 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St Ephrem’s 

Supplication 

 ܩܘܡܐ ܕܬܪܝܢ ܕܩܕ̈ܝܫܐ
Qawmo 2 - 

Saints 
 ܩܠܐ ܕܩܕ̈ܝܫܐ 

2 hymns The 

saints 
 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St. Ephrem’s 

Supplication 

 ܕܬܝܒܘܬܐ  ܬܠܬܐܩܘܡܐ ܕ 
Qawmo 3 – 

Repentance 
 ܩܠܐ ܕܬܝܒܘܬܐ 
2 hymns 

Repentance 
 ܒܥܘܬܐ ܕܡܪܝ ܒܠܝ 

St Balai 

Supplication 

 ܕܬܝܒܘܬܐ  ܬܠܬܐܩܘܡܐ ܕ 
Qawmo 3 – 

Repentance 
 ܩܠܐ ܕܬܝܒܘܬܐ 
2 hymns 

Repentance 
 ܒܥܘܬܐ ܕܡܪܝ ܒܠܝ 

St Balai 

Supplication 

 ܕܬܝܒܘܬܐ  ܬܠܬܐܩܘܡܐ ܕ
Qawmo 3 – 

Repentance 
 ܥܩܒܐ

‘Eqbō 
 ܩܠܐ ܕܬܝܒܘܬܐ 
4 hymns 

Repentance 
 ܒܥܘܬܐ ܕܡܪܝ ܒܠܝ 

St Balai 

Supplication 

 ܬܠܬܐܩܘܡܐ ܕ
 ܕܬܝܒܘܬܐ 

Qawmo 3 – 

Repentance 
 ܩܠܐ ܕܬܝܒܘܬܐ 
2 hymns 

Repentance 
 ܒܥܘܬܐ ܕܡܪܝ ܒܠܝ 

St Balai 

Supplication 

ܘܗ̄ܘܗ̄ ܫܘܒ̄ ܠܟ ܐܠܗܐ  ܗ̄  
 ܓ̄ 

Hallelujah, 

hallelujah, 

hallelujah glory 

to you, o God (x 

3) 
 ܡܘܪܒܐ

Magnificat (with 

verses only) 

ܐܠܗܐ  ܘܗ̄ܘܗ̄ ܫܘܒ̄ ܠܟ ܗ̄  
 ܓ̄ 

Hallelujah, 

hallelujah, 

hallelujah glory 

to you, o God (x 

3) 
 ܡܘܪܒܐ

Magnificat (with 

verses only) 

ܘܗ̄ܘܗ̄ ܫܘܒ̄ ܠܟ ܗ̄ 
 ܐܠܗܐ ܓ̄ 

Hallelujah, 

hallelujah, 

hallelujah glory 

to you, o God 

(x 3) 
 ܣܕܪܐ ܓܘܢܝܐ

Sedrō - General 
 ܡܘܪܒܐ

ܘܗ̄ܘܗ̄ ܫܘܒ̄ ܠܟ ܗ̄ 
 ܐܠܗܐ ܓ̄ 

Hallelujah, 

hallelujah, 

hallelujah 

glory to you, 

o God (x 3) 
 ܡܘܪܒܐ

 
241 F. 40v. - 41r. 
242 F. 40r. – 44v. 
243 F. 71v. – 76v. 
244 F. 30v. – 34v. 
245 F. 78v. – 83r. 
246 F. consisting of these prayers were found among Friday night, most probably pages had fallen out and been 

put back, but erroneously on Friday instead of Thursday. See f. 45r. - 45v. 
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 ܐܡܝܢ ܡܐ ܛܒ
Amin mo tob 

 ܐܫܥܝܐ ܕܘܨ 
Magnificat 

(with verses 

and hymn) 
 ܐܡܝܢ ܡܐ ܛܒ

Amin mo tob 

Magnificat 

(with verses 

only) 
 ܐܡܝܢ ܡܐ ܛܒ

Amin mo tob 

 ܩܘܩܠܝܘܢ ܕܚܕ ܩܢܘܡܐ  
Psalmody for 

one saint 
 ܩܠܐ ܕܚܕ ܩܢܘܡܐ 

2 hymns for one 

saint 

 ܩܘܩܠܝܘܢ ܕܚܕ ܩܢܘܡܐ  
Psalmody for 

one saint 
 ܥܩܒܐ

‘Eqbō 
 ܩܠܐ ܕܚܕ ܩܢܘܡܐ 

2 hymns for one 

saint 

 ܩܘܩܠܝܘܢ ܕܚܕ ܩܢܘܡܐ 
Psalmody for 

one saint 
 ܥܩܒܐ

‘Eqbō 
 ܣܕܪܐ ܕܚܕ ܩܢܘܡܐ
Sedrō – One 

Saint 
 ܩܠܐ ܕܚܕ ܩܢܘܡܐ 

4 hymns for 

one saint 

ܩܘܩܠܝܘܢ ܕܚܕ  
 ܩܢܘܡܐ

Psalmody for 

one saint 
 ܩܠܐ ܕܚܕ ܩܢܘܡܐ 

2 hymns for 

one saint 

ܒܥܘܬܐ ܕܡܪܝ ܝܥܩܘܒ   
 ܕܐܦܝܣܩܘ̈ܦܐ

St. Jacob’s 

Supplication - 

Bishops 

 ܒܥܘܬܐ ܕܡܪܝ ܝܥܩܘܒ   
St. Jacob’s 

Supplication  

 ܒܥܘܬܐ ܕܡܪܝ ܝܥܩܘܒ  
St. Jacob’s 

Supplication 

 ܒܥܘܬܐ ܕܡܪܝ ܝܥܩܘܒ  
St. Jacob’s 

Supplication 

 ܬܫܒܘܚܬܐ    
Gloria 

 

 

Friday 

A 

 00227247 

1474 C.E. 

B 

00244248 

1700-1800  ? 

C 

00205 

1700 ? 

D 

00204249 

1800? 

E 

00242250 

1800? 

F 

00235251 

1869 C.E. 
 ܡܥܝܪܢܐ

M’irōnō  
 

 ܡܥܝܪܢܐ
M’irōnō  
 ܒܪܟܘ ܠܡܪܝܐ

Ps. 134 (133) 

X ܡܥܝܪܢܐ 
M’irōnō  
 ܒܪܟܘ ܠܡܪܝܐ

Ps. 134 (133) 

 ܡܥܝܪܢܐ
M’irōnō  
 ܒܪܟܘ ܠܡܪܝܐ

Ps. 134 (133) 

 ܡܥܝܪܢܐ
M’irōnō  
 ܒܪܟܘ ܠܡܪܝܐ

Ps. 134 (133) 
ܓ̄ ܕܠܠܝܐ  ܩܘܡܐ ܕ

4 hymns 

 ܩܘܡܐ ܩܕܡܝܐ 
 ܬܟܫܦܬܐ ܬܠܬܐ ܨܠ ܝܒ̈ܐ

Qawmo 1 

Intercession 

“Three crosses” 
ܕܨܠܝܒܐ  ܩܠܐ  

2 hymns The 

Cross 
ܕܡܪܝ ܝܥܩܘܒ  ܒܥܘܬܐ  

St. Jacob’s 

Supplication 

 ܕܨܠܝܒܐܩܘܡܐ ܩܕܡܝܐ  
 ܬܠܬܐ ܨܠ ܝܒ̈ܐ
Qawmo 1 

 “Three crosses” 
ܕܨܠܝܒܐ  ܩܠܐ  

2 hymns The 

Cross 
ܕܡܪܝ ܝܥܩܘܒ  ܒܥܘܬܐ  

St. Jacob’s 

Supplication 

ܩܘܡܐ ܩܕܡܝܐ 
 ܕܨܠܝܒܐ

 ܥܩܒܐ ܬܠܬܐ ܨܠ ܝܒ̈ܐ
Qawmo 1 

‘Eqbō 

 “Three 

crosses” 
 ܦܪܘܡܝܘܢ ܕܨܠܝܒܐ

Proemion the 

Cross 
x 

ܕܡܪܝ   ܒܥܘܬܐ
 ܝܥܩܘܒ 252

St. Jacob’s 

Supplication 

 ܩܘܡܐ ܩܕܡܝܐ 
ܬܟܫܦܬܐ ܬܠܬܐ 

 ܨܠ ܝܒ̈ܐ
Qawmo 1 

Intercession 

“Three crosses” 
ܕܨܠܝܒܐ  ܩܠܐ  

2 hymns The 

Cross 
ܕܡܪܝ ܝܥܩܘܒ  ܒܥܘܬܐ  

St. Jacob’s 

Supplication 

 ܒܥܘܬܐ ܕܡܪܝ ܝܥܩܘܒ  
St. Jacobs 

Supplication 

 ܩܘܡܐ ܕܬܪܝܢ 
Qawmo 2 - 

Martyrs 

 ܩܘܡܐ ܕܒ̄ ܕܣܗܕ̈ܐ  
Qawmo 2 - 

Martyrs 

 ܬܫܡܫܬܐ ܕܬܪܝܢ
 ܕܣܗܕ̈ܐ 

 ܩܘܡܐ ܕܬܪܝܢ 
Qawmo 2 - 

Martyrs 

 
247 F. 51v. – 52v. 
248 F. 54r. – 59r. 
249 F. 88r. – 93v. 
250 F. 44r. – 44v.; 47r. – 51r. 
251 F. 97v. – 104r.  
252 Text partly corrupted. 
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 ܩܠܐ ܕܣܗܕ̈ܐ 
2 hymns The 

Martyrs 
 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St Ephrem’s 

Supplication 

 ܩܠܐ ܕܣܗܕ̈ܐ 
2 hymns The 

Martyrs 
 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St Ephrem’s 

Supplication 

Second 

service – 

martyrs 
 ܥܩܒܐ ܐܝܟ ܬܓܪ̈ܐ 

‘Eqbō 

“Like 

merchants” 
ܕܣܗܕ̈ܐ ܣܕܪܐ   

Sedrō – the 

martyrs 
 ܩܠܐ ܕܣܗܕ̈ܐ 

4 hymns The 

Martyrs 
 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St Ephrem’s 

Supplication 

 

 ܩܠܐ ܕܣܗܕ̈ܐ 
2 hymns The 

Martyrs 
 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St Ephrem’s 

Supplication 

ܓ ܕ   ܥܢܝܕ̈ܐܩܘܡܐ ܕ
Qawmo 3 – The 

departed 
 ܥܢܝܕ̈ܐܩܠܐ ܕ

2 hymns 

The departed 
 ܒܥܘܬܐ ܕܡܪܝ ܒܠܝ 

St Balai 

Supplication 

ܓ ܕ   ܥܢܝܕ̈ܐܩܘܡܐ ܕ
Qawmo 3 – The 

departed 
 ܥܢܝܕ̈ܐܩܠܐ ܕ

2 hymns 

The departed 
 ܒܥܘܬܐ ܕܡܪܝ ܒܠܝ 

St Balai 

Supplication 

ܓ ܕ  ܥܢܝܕ̈ܐܩܘܡܐ ܕ
Qawmo 3 – 

The departed 
 ܥܩܪ̈ܐ ܥܩܒܐ ܐܝܟ

‘Eqbō 

 “Like 

roots/plants” 
 ܣܕܪܐ ܕܥܢܝܕ̈ܐ 

Sedrō - the 

departed 
 ܥܢܝܕ̈ܐܩܠܐ ܕ

4 hymns 

The departed 
 ܒܥܘܬܐ ܕܡܪܝ ܒܠܝ 

St Balai 

Supplication 

ܓ ܕ  ܥܢܝܕ̈ܐܩܘܡܐ ܕ
Qawmo 3 – 

The departed 
 ܥܢܝܕ̈ܐܩܠܐ ܕ

2 hymns 

The departed 
 ܒܥܘܬܐ ܕܡܪܝ ܒܠܝ 

St Balai 

Supplication 

 253ܒܩܘܪ̈ܒܢܐ ܘܒܨܠ ܘ̈ܬܐ  

”In offerings and 

prayers” 
ܘܗ̄ܘܗ̄ ܫܘܒ̄ ܠܟ ܐܠܗܐ  ܗ̄ 

 ܓ̄ 
Hallelujah, 

hallelujah, 

hallelujah glory 

to you, o God (x 

3) 
 ܡܘܪܒܐ

Magnificat (with 

verses only) 
 ܐܡܝܢ ܡܐ ܛܒ254

Amin mo tob 
 ܫܘܒܚܐ ܠܬܠܝܬܝܘܬܐ
Glory to the 

Trinity 

ܐܠܗܐ  ܘܗ̄ܘܗ̄ ܫܘܒ̄ ܠܟ ܗ̄  
 ܓ̄ 

Hallelujah, 

hallelujah, 

hallelujah glory 

to you, o God (x 

3) 

 
X 
 

X 
 

X 
 

X 
 
 

ܘܗ̄ܘܗ̄ ܫܘܒ̄ ܠܟ ܗ̄ 
 ܐܠܗܐ ܓ̄ 

Hallelujah, 

hallelujah, 

hallelujah 

glory to you, 

o God (x 3) 
 ܣܕܪܐ ܓܘܢܝܐ
Sedrō - 

General 
 ܡܘܪܒܐ

 ܫܠܡ ܠܟܝ 
Magnificat 

(with verses 

and hymn) 
 ܐܡܝܢ ܡܐ ܛܒ

Amin mo tob 

ܘܗ̄ܘܗ̄ ܫܘܒ̄ ܠܟ ܗ̄ 
 ܐܠܗܐ ܓ̄ 

Hallelujah, 

hallelujah, 

hallelujah glory 

to you, o God 

(x 3) 
 ܡܘܪܒܐ

Magnificat 

(with verses 

only) 
 ܐܡܝܢ ܡܐ ܛܒ255

Amin mo tob 
 ܫܘܒܚܐ ܠܬܠܝܬܝܘܬܐ

Glory to the 

Trinity 

ܕܝܠܕܬ ܐܠܗܐ ܩܘܩܠܝܘܢ   
Psalmody - 

Mother of God 
ܐܠܗܐܝܠܕܬ ܩܠܐ ܕ  

ܕܝܠܕܬ ܐܠܗܐ ܩܘܩܠܝܘܢ   
Psalmody - 

Mother of God 
 ܥܩܒܐ

‘Eqbō 

ܕܝܠܕܬ  ܩܘܩܠܝܘܢ
 ܐܠܗܐ

Psalmody - 

Mother of 

God 

ܕܝܠܕܬ ܐܠܗܐ ܩܘܩܠܝܘܢ  
Psalmody - 

Mother of God 
ܝܠܕܬ ܐܠܗܐܩܠܐ ܕ  

 
253 This is the first time this appears in the MS. 
254 Here the text is not only for the rubric but the scribe has also written the psalm(s). 
255 Here the text is not only for the rubric but the scribe has also written the psalm(s). 
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2 hymns – 

Mother of God 

 

ܝܠܕܬ ܐܠܗܐܩܠܐ ܕ  
2 hymns – 

Mother of God 

 

 ܥܩܒܐ
‘Eqbō 

 ܣܕܪܐ ܕܝܠܕܬ ܐܠܗܐ 
Sedrō – 

Mother of 

God 
ܝܠܕܬ ܐܠܗܐܩܠܐ ܕ  

4 hymns – 

Mother of 

God 

2 hymns – 

Mother of God 
 

 ܩܘܩܠܝܘܢ ܕܚܕ ܩܢܘܡܐ  
Psalmody for 

one saint 
 ܩܠܐ ܕܚܕ ܩܢܘܡܐ 

2 hymns for one 

saint 

 ܩܘܩܠܝܘܢ ܕܚܕ ܩܢܘܡܐ  
Psalmody for 

one saint 
 ܥܩܒܐ

‘Eqbō 
 ܩܠܐ ܕܚܕ ܩܢܘܡܐ 

2 hymns for one 

saint 

ܩܘܩܠܝܘܢ ܕܚܕ  
 ܩܢܘܡܐ

Psalmody for 

one saint 
 ܥܩܒܐ

‘Eqbō 
 ܣܕܪܐ ܕܚܕ ܩܢܘܡܐ
Sedrō – one 

Saint 
 ܩܠܐ ܕܚܕ ܩܢܘܡܐ 

4 hymns for 

one saint 

 ܩܘܩܠܝܘܢ ܕܚܕ ܩܢܘܡܐ 
Psalmody for 

one saint 
 ܩܠܐ ܕܚܕ ܩܢܘܡܐ 

2 hymns for 

one saint 

 ܒܥܘܬܐ ܕܡܪܝ ܝܥܩܘܒ   
St. Jacob’s 

Supplication 

 ܒܥܘܬܐ ܕܡܪܝ ܝܥܩܘܒ   
St. Jacob’s 

Supplication 

 ܒܥܘܬܐ ܕܡܪܝ ܝܥܩܘܒ  
St. Jacob’s 

Supplication 

 ܒܥܘܬܐ ܕܡܪܝ ܝܥܩܘܒ  
St. Jacob’s 

Supplication 
 ܬܫܒܘܚܬܐ    

Gloria 
 

 

Saturday 

A 

 00227256 

1474 C.E. 

B 

00244257 

1700-1800  ? 

C 

00205 

1700 ? 

D 

00204258 

1800? 

E 

00242259 

1800? 

F 

00235260 

1869 C.E. 
 ܡܥܝܪܢܐ

M’irōnō  
 

 ܡܥܝܪܢܐ
M’irōnō  
 ܒܪܟܘ ܠܡܪܝܐ

Ps. 134 (133) 

 ܡܥܝܪܢܐ 
M’irōnō  
 ܒܪܟܘ ܠܡܪܝܐ

Ps. 134 (133) 

 ܡܥܝܪܢܐ
M’irōnō  
 ܒܪܟܘ ܠܡܪܝܐ

Ps. 134 (133) 

 ܡܥܝܪܢܐ
M’irōnō  
 ܒܪܟܘ ܠܡܪܝܐ

Ps. 134 (133) 
ܓ̄ ܕܠܠܝܐ  ܩܘܡܐ ܕ

4 hymns 

 ܕܠܠܝܐܩܘܡܐ ܩܕܡܝܐ 
Qawmo 1 

 ܬܟܫܦܬܐ
Intercession 

 ܣܕܪܐ261 ܕܝܠܕܬ ܐܠܗܐ 
Sedrō - Mother 

of God 
 ܩܠܐ ܕܝܠܕܬ ܐܠܗܐ

2 hymns Mother 

of God 
ܕܡܪܝ ܝܥܩܘܒ  ܒܥܘܬܐ  

St. Jacob’s 

Supplication 

 ܩܘܡܐ ܩܕܡܝܐ ܕܠܠܝܐ 
Qawmo 1 

 ܩܠܐ ܕܝܠܕܬ ܐܠܗܐ
2 hymns Mother 

of God 
ܕܡܪܝ ܝܥܩܘܒ  ܒܥܘܬܐ  

St. Jacob’s 

Supplication 

ܬܫܡܫܬܐ ܩܕܡܝܬܐ  
 ܕܝܠܕܬ ܐܠܗܐ

First service – 

the mother of 

God 
 ܫܠܡ ܠܟܝ  ܥܩܒܐ 

‘Eqbō  

”Peace to 

you” 
 ܣܕܪܐ ܕܝܠܕܬ ܐܠܗܐ 

Sedrō – 

Mother of 

God 
ܝܠܕܬ ܐܠܗܐܩܠܐ ܕ  

 ܩܘܡܐ ܩܕܡܝܐ ܕܠܠܝܐ
Qawmo 1 

 ܬܟܫܦܬܐ
Intercession 

 ܣܕܪܐ262 ܕܝܠܕܬ ܐܠܗܐ 
Sedrō - Mother 

of God 
 ܩܠܐ ܕܝܠܕܬ ܐܠܗܐ
2 hymns 

Mother of God 
ܕܡܪܝ ܝܥܩܘܒ  ܒܥܘܬܐ  

St. Jacob’s 

Supplication 

 
256 F. 62r. – 63r.  
257 F. 70v. – 73v. 
258 F. 107v. – 110v. 
259 F. 65v. – 70v. 
260 F. 118r. – 123v. 
261 This is the first time the word Sedrō is mentioned in the MS during the night office(s). 
262 This is the first time the word Sedrō is mentioned in the MS during the night office(s). 
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4 hymns – 

Mother of 

God 
ܕܡܪܝ ܝܥܩܘܒ  ܒܥܘܬܐ  

St. Jacobs 

Supplication 
 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St Ephrem’s 

Supplication 

 ܩܘܡܐ ܕܬܪܝܢ ܕܩܕ̈ܝܫܐ
Qawmo 2 – 

Saints 
ܣܗܕ̈ܐ ܣܕܪܐ ܕ  

Sedrō – Martyrs 
 ܬܟܫܦܬܐ

Intercession 
 ܩܠܐ ܕܣܗܕ̈ܐ 

2 hymns The 

Martyrs 
 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St Ephrem’s 

Supplication 

 ܩܘܡܐ ܕܬܪܝܢ ܕܩܕ̈ܝܫܐ 
Qawmo 2 – 

Saints 
 ܩܠܐ ܕܣܗܕ̈ܐ 

2 hymns The 

Martyrs 
 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St Ephrem’s 

Supplication 

X 
X 
 

 ܩܠܐ ܕܣܗܕ̈ܐ 263
4 (?) hymns 

The Martyrs 
ܕܡܪܝ ܐܦܪܝܡ ܒܥܘܬܐ   

St Ephrem’s 

Supplication 

 ܩܘܡܐ ܕܬܪܝܢ ܕܩܕ̈ܝܫܐ
Qawmo 2 – 

Saints 
ܩܕ̈ܝܫܐ ܣܕܪܐ ܕ  

Sedrō – 

Martyrs 
 ܬܟܫܦܬܐ

Intercession 
 ܩܠܐ ܕܣܗܕ̈ܐ 

2 hymns The 

Martyrs 
 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St Ephrem’s 

Supplication 

ܓ ܕ   ܥܢܝܕ̈ܐܩܘܡܐ ܕ
Qawmo 3 – The 

departed 
 ܬܟܫܦܬܐ

Intercession 
 ܥܢܝܕ̈ܐ ܣܕܪܐ ܕ

Sedrō – Departed 
 ܥܢܝܕ̈ܐܩܠܐ ܕ

2 hymns 

The departed 
 ܒܥܘܬܐ ܕܡܪܝ ܒܠܝ 

St Balai 

Supplication 

ܓ ܕ   ܥܢܝܕ̈ܐܩܘܡܐ ܕ
Qawmo 3 – The 

departed 
 ܥܢܝܕ̈ܐܩܠܐ ܕ

2 hymns 

The departed 
 ܒܥܘܬܐ ܕܡܪܝ ܒܠܝ 

St Balai 

Supplication 

ܬܫܡܫܬܐ ܕܬܠܬܐ  
 ܕܥܢܝܕ̈ܐ

Third service 

– the departed 
ܥܢܝܕ̈ܐ  ܥܩܒܐ 

 ܕܠܒܫܘܟ
‘Eqbō  

”The departed 

that have 

dressed you” 
 ܥܢܝܕܱ̈̈ܐ ܣܕܪܐ ܕ

Sedrō – The 

departed 
 ܒܥܘܬܐ ܕܡܪܝ ܒܠܝ 

St Balai 

Supplication 

ܓ ܕ  ܥܢܝܕ̈ܐܩܘܡܐ ܕ
Qawmo 3 – 

The departed 
 ܬܟܫܦܬܐ

Intercession 
 ܥܢܝܕ̈ܐ ܣܕܪܐ ܕ

Sedrō – 

Departed 
 ܥܢܝܕ̈ܐܩܠܐ ܕ

2 hymns 

The departed 
 ܒܥܘܬܐ ܕܡܪܝ ܒܠܝ 

St Balai 

Supplication 

ܘܗ̄ܘܗ̄ ܫܘܒ̄ ܠܟ ܐܠܗܐ  ܗ̄  
 ܓ̄ 

Hallelujah, 

hallelujah, 

hallelujah glory 

to you, o God (x 

3) 
 ܡܘܪܒܐ

Magnificat  
 ܐܡܝܢ ܡܐ ܛܒ

Amin mo tob 
 ܫܘܒܚܐ ܠܬܠܝܬܝܘܬܐ
Glory to the 

Trinity 

ܘܗ̄ܘܗ̄ ܫܘܒ̄ ܠܟ ܐܠܗܐ  ܗ̄  
 ܓ̄ 

Hallelujah, 

hallelujah, 

hallelujah glory 

to you, o God (x 

3) 

 
X 
 

 ܐܡܝܢ ܡܐ ܛܒ
Amin mo tob 

 

ܘܗ̄ܘܗ̄ ܫܘܒ̄ ܠܟ ܗ̄ 
 ܐܠܗܐ ܓ̄ 

Hallelujah, 

hallelujah, 

hallelujah 

glory to you, 

o God (x 3) 
 ܣܕܪܐ ܓܘܢܝܐ
Sedrō - 

General 
 ܡܘܪܒܐ

 ܠܗܘ ܕܐܬܝܠܕ
Magnificat 

(with verses 

and hymn) 
 ܐܡܝܢ ܡܐ ܛܒ

Amin mo tob 

ܘܗ̄ܘܗ̄ ܫܘܒ̄ ܠܟ ܗ̄ 
 ܐܠܗܐ ܓ̄ 

Hallelujah, 

hallelujah, 

hallelujah glory 

to you, o God 

(x 3) 
 ܡܘܪܒܐ

Magnificat  
 ܐܡܝܢ ܡܐ ܛܒ

Amin mo tob 
 ܫܘܒܚܐ ܠܬܠܝܬܝܘܬܐ

Glory to the 

Trinity 

 ܩܘܩܠܝܘܢ ܕܚܕ ܩܢܘܡܐ  
Psalmody for 

one saint 
 ܩܠܐ ܕܚܕ ܩܢܘܡܐ 

 ܩܘܩܠܝܘܢ ܕܚܕ ܩܢܘܡܐ  
Psalmody for 

one saint 
 ܥܩܒܐ

‘Eqbō 

ܩܘܩܠܝܘܢ ܕܚܕ  
 ܩܢܘܡܐ

Psalmody for 

one saint 
 ܥܩܒܐ

 ܩܘܩܠܝܘܢ ܕܚܕ ܩܢܘܡܐ 
Psalmody for 

one saint 
 ܩܠܐ ܕܚܕ ܩܢܘܡܐ 

 
263 Text partly corrupted with first two (?) hymns missing. 
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2 hymns for one 

saint 

 ܩܠܐ ܕܚܕ ܩܢܘܡܐ 
2 hymns for one 

saint 

‘Eqbō 
 ܣܕܪܐ ܕܚܕ ܩܢܘܡܐ
Sedrō – one 

Saint 
 ܩܠܐ ܕܚܕ ܩܢܘܡܐ 

4 hymns for 

one saint 

2 hymns for 

one saint 

 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ  
St Ephrem’s 

Supplication 

 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ  
St Ephrem’s 

Supplication 

 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St Ephrem’s 

Supplication 

 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ 
St Ephrem’s 

Supplication 
 ܬܫܒܘܚܬܐ    

Gloria 
 

 

6.3 Structural analysis of the content in the MSS 

1) 15th Century: One qawmo  

During the 15th century the night office was a very simple service in the Šḥimō with the 

following structure: 

 ܡܥܝܪܢܐ 

m’irōnō  

(With Ps 133?) 

 ܩܠܐ ܕܠܠܝܐ

Qōlō of the night 

ܕܡܪܝ ܝܥܩܘܒ ܐܘ ܡܪܝ ܐܦܪܝܡ ܒܥܘܬܐ  

Supplication  of St Jacob or St Ephrem 

Gloria (?) 

This, the present author believes, we may say with a quite amount of certainty based upon the 

testimony of MGMT 00227 of Mor Gabriel and the testimony of SMMJ 00079 from 

Jerusalem.264 SMMJ 00079 is dated between 12-14th centuries or perhaps even later.265 The 

question then arises if the m’irōnō was said with Ps 133 (134) or not and also if the Gloria was 

part of the service. There is no clear evidence from the MSS; thus, we can only guess. If Ps 133 

(134) was said, that would be consistent with the structure earlier described by Chrysostom in 

the 4th century. The first testimony in the corpus to Ps 133 (134) is however from the 17th 

century (MGMT 00244 and MGTM 00205). Regarding the question of Gloria we explore it 

more in depth below. That the earliest attested structure of the night office in the Šḥimō only 

 
264 See for instance: f. 18-19 (Tuesday night) and 36-38 (Wednesday night) Link in Virtual Hill Museum and 

Manuscripts Library:  https://www.vhmml.org/readingRoom/view/126832. 
265 See footnote 90 on page 25 for a longer discussion on the date of SMMJ 00079. 

https://www.vhmml.org/readingRoom/view/126832
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contained one qawmo is also the view of Habil,266 who believes that the shift from one to three 

is the result of late (post-16th century) monastic influence: 

Nous pensons qu’il y a eu une influence monastique assez tardive (après le XVI siècle) qui 

a contribué à enricher et à systématiser le text de l’office de la nuit.267  

Also Mateos have the same conclusion about the three qawme:  

Les trois qawme du rite maronite et du rite syrien d’Antioche ne sont pas tres anciens.268 

Monastic influence on the liturgy of the hours is a widely accepted conclusion by the liturgical 

scholars, starting with Baumstark that states regarding “Cathedral and monastery”: 

As the Divine Office developed, further blending took place that consistently favoured the 

monastic rite. Without exception more recent creations of the monastic world, elements 

added to the order of the Liturgy of the Hours, have enjoyed wide acceptance.269 

Taft describes at length the monastic influence in both Byzantine270 and Latin271 divine offices. 

Baumstark also describes the importance of monastic influence in the Church of the East (or 

Eastern Syrian rite) in the following words: 

Since the time of the Mongolian invasions (thirteenth century), the way the Nestorian Rite 

sings the Divine Office has been standardized, through adopting the practice of one 

monastic community in particular, the one used in the “upper” Monastery of St. Gabriel 

and Abraham, a stronghold of monasticism near Mosul in northern Mesopotamia.272 

Mateos also states the influence of monastic office upon the west Syrian rite in general273 

and we will see how this concretely takes its place in regards to the Magnificat and Psalms 

148-150 below. 

2) Additions starting from the 16-17th centuries.  

Based upon the observations of the two earliest MSS as discussed above, probably a monastic 

influence caused the change from one qawmo to three and all the additions that we find during 

 
266 Habil, La théologie, 118-119. 
267 Ibid. 119. 
268 Juan Mateos. “Les matines chaldéennes, maronites et syriennes” OCP 26 (1960): 58, 72 
269 Baumstark, On the historical development of the liturgy, 145. 
270 Taft, Liturgy of the hours, 273-291. 
271 Ibid. 297-306. 
272 Baumstark, On the historical development of the liturgy, 145. 
273 Juan Mateos. “Les matines chaldéennes, maronites et syriennes” OCP 26 (1960): 58. 
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this period. The earliest attested structure of the night office in the Šḥimō from the 15th centuries 

is in the left side of the table with the later additions to the right.  

Earliest attested structure Additions 

 ܡܥܝܪܢܐ 

m’irōnō  

 ܒܪܟܘ ܠܡܪܝܐ 

Ps 133 (134) (?) 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 ܩܘܡܐ ܩܕܡܝܐ

1st Qawmo – The mother of God/ the Cross 

(Friday) 

 ܬܟܫܦܬܐ

Intercession 

 ܐܘ ܕܨܠܝܒܐ )ܥܪܘܒܬܐ( ܣܕܪܐ ܕܝܠܕܬ ܐܠܗܐ

Sedrō Mother of God / Cross (Friday) 

 ܕܝܠܕܬ ܐܠܗܐ  ܩܠܐ 

2/4 Hymn(s) for the Mother of God / Cross 

(Friday) 

 ܕܡܪܝ ܝܥܩܘܒ ܒܥܘܬܐ

Supplication of St Jacob 

 ܬܪܝܢܐܩܘܡܐ 

2nd Qawmo – The saints/martyrs 

 ܬܟܫܦܬܐ

Intercession 

 ܣܕܪܐ ܕܩܕ̈ܝܫܐ ܘܣܗܕ̈ܐ 

Sedrō Saints / Martyrs 

 ܕܩܕ̈ܝܫܐ ܘܣܗܕ̈ܐ  ܩܠܐ 

2/4 Hymn(s) for the Saints / Martyrs 

 ܡܪܝ ܐܦܪܝܡ ܒܥܘܬܐ

Supplication of St Ephrem 

 ܩܘܡܐ ܕܬܠܬܐ

3rd Qawmo Repentance / Departed 

 ܬܟܫܦܬܐ

Intercession 

 ܣܕܪܐ ܕܬܝܒܘܬܐ ܐܘ ܕܥܢܝܕ̈ܐ
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 ܩܠܐ ܕܠܠܝܐ

Qōlō of the night 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

ܕܡܪܝ ܝܥܩܘܒ ܐܘ ܡܪܝ ܐܦܪܝܡ ܒܥܘܬܐ  

Supplication  of St Jacob or St Ephrem 

 ܬܫܒܘܚܬܐ

Sedrō Repentance / Departed 

 

2/4 Hymn(s)275 

 

 ܡܪܝ ܒܠܝ ܒܥܘܬܐ

Supplication of St Balai 

 ܘܗ̄ܘܗ̄ ܫܘܒ̄ ܠܟ ܐܠܗܐ ܓ̄ ܗ̄ 

Hallelujah, hallelujah, hallelujah glory to you, o 

God (x 3) 

 ܡܘܪܒܐ 

Magnificat  

 ܐܡܝܢ ܡܐ ܛܒ

Amin mo tob 

 ܫܘܒܚܐ ܠܬܠܝܬܝܘܬܐ

Glory to the Trinity 

ܐܘ ܓܘܢܝܐ  ܬܐܣܕܪܐ ܓܘܢܝ  

Sedrō – General 

 ܩܘܕܫ ܡܘܪܒܐ

Qowdoš Mawrbo 

 ܣܕܪܐ ܓܘܢܝܐ 

Sedrō – General 

 ܩܘܩܠܝܘܢ ܕܚܕ ܩܢܘܡܐ 

Psalmody for one saint 

 ܥܩܒܐ

‘Eqbō 

 ܣܕܪܐ ܕܚܕ ܩܢܘܡܐ

Sedrō One Saint 

ܩܢܘܡܐ ܩܠܐ ܕܚܕ   

2 or 4 hymns for one saint 

 

 
275 The same qolo from the night in earlier MSS becomes the third qawmo in the later ones. In the first ones, with 

just 2 hymns and later all 4. 
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Gloria274 (?) 

 

The additions are so numerous that one does not even know where to begin. Between the 

nocturns and the qawmo of the night, you have 2 other qawme: (1) for the mother of God (and 

the Holy Cross on Friday) and (2) for the saints or martyrs. The supplication that belonged to 

the original qawmo of the night have been placed at the end of the whole night office. Instead 

there appears a doxology, Magnificat, Psalms 148-150 with additions, doxology and the most 

interesting element (which appears in only two MSS), qodowš Mawrbō. Then qōqalyōn for one 

saint, ‘Eqbō and two/four hymns for the saint. The original supplication now appears at the end 

of the office, and the Gloria concludes the night service. 

3) 2 or 4 hymns? Two versions of Šḥimō? 

Something that strikes the reader is that some of the qawme have only 2 hymns not 4. Even the 

number of the night qolo  as witnessed in the earliest manuscript evidence appears to have been 

reduced to two. Why? In order to answer better we may need to turn our attention to the 

beginning and end ܫܘܪܝܐ ܐܘ ܫܘܠܡܐ. In the present-day usage of the Šḥimō one uses either what 

is called beginning   ܫܘܪܝܐ or end ܫܘܠܡܐ depending on the week of the Church liturgical year 

and thus the Sunday tone. In short all odd-numbered tones, namely 1,3,5 and 7, is within the 

beginning  ܫܘܪܝܐ and the even tones 2,4,6 and 8 are in the  end ܫܘܠܡܐ. You then pray either the 

first hymn and subsequently jump over 1 before the next to be said if you pray the beginning or 

you start with the second hymn and subsequently jump over 1 before the next prayer is said if 

you pray the end. 276  Barsoum speaks more about the history of the 8 tones and the common 

history with the Greeks, also called the oktoechos.277 To the knowledge of the present author 

no one has studied how the 8 tones have been used in the Šḥimō tradition, so it might be the 

case that they did not use the beginning and end during the 17-19th centuries. 

Another theory is that what we have here is only the part of Šḥimō that is connected with the 

beginning ܫܘܪܝܐ and thus the other book(s) would contain the end ܫܘܠܡܐ. No MS containing 

 
274 The first evidence of the Gloria in the Mor Gabriel corpus appears in the night office for Tuesday night in 

MGMT 00205. See above, p 47. 
276 Andersson transl., Shimo, 16-17. 
277 Barsoum, The scattered pearls, 58; see also A. Cody, “The Early History of the Octoechos in Syria,” in East 

of Byzantium 89-113;  Alexander P. Kazhdan (ed). The Oxford Dictionary of Byzantium Volyme III - Robert F 

Taft and Nacy P Ševčenko: Oktoechos (New York: Oxford University Press, 1991) 1520.  
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only the end ܫܘܠܡܐ exists among the MSS of Mor Gabriel from this time278, so it might be the 

case that the Šḥimō was simplified and they used only the beginning. MGMT 00205 have the 

following description on fol. 4r: 

 .ܫܚܝܡܬܐ ܐܘܟܝܬ ܫܒܥ ܨܠ̈ܘܬܐ ܕܫܒܬܐ ܩܦܝܣܐܝܬܒܫܡ ܐܒܐ ܘܒܪܐ ܘܪܘܚܐ ܩܕܝܫܐ ܚܕ ܐܠܗܐ ܫܪܝܪܐ܆ ܟܬܒܝܢܢ 

In the name of the Father, the Son and the Holy Spirit, One true God. We write the 

Šḥimṯo that is to say the seven prayers of the week briefly.279 

MGMT 00204 has the same description on fol. 2r: 

.ܫܚܝܡܐ ܐܘܟܝܬ ܨܠ ܘ̈ܬܐ ܕܫܒܬܐ ܩܦܝܣܐܝܬܒܫܡ ܐܒܐ ܘܒܪܐ ܘܪܘܚܐ ܩܕܝܫܐ܆ ܚܕ ܐܠܗܐ ܫܪܝܪܐ܆ ܡܫܪܝܢܢ ܕܢܟܬܘܒ   

In the name of the Father, the Son and the Holy Spirit, One true God. We start to write 

the Šḥimō that is to say the prayers of the week briefly.280 

The Syriac word  ܩܦܣ [qfas] with the adverb ܩܦܝܣܐܝܬ [qfisoiṯ] is the usual verb and adverb used 

for shortened or abbreviated.281 It is used for the abbreviated baptismal service attributed to 

Severios of Antioch in case of emergency.282 It is also used for the abbreviated (or shortened) 

version of the Beṯ Gazo.283  

The existence of  a brief version of Šḥimō, logically implies the existence of  a longer version. 

Perhaps MGMT 00242 is the longer version since it contains 4 hymns and not only 2, in 

comparison with MGMT 00204, MGMT 205 and MGMT 00244. If that is the case, during the 

17-20th centuries there existed two versions of Šḥimō: one brief and one longer.  Unfortunately, 

MGMT 00244 have lost the first pages so we cannot know if there was anything written there 

as an introduction.   

4) The question of Magnificat  ܡܘܪܒܐ 

Both Taft284 and Habil285 agrees that the original placement of the Magnificat is during the 

morning prayer and not as today during the night office. The placement of the Magnificat during 

 
278 There is the testimony of Youhanon Habil that when he was a young deacon in Hassake he saw a copy of the 

Šḥimō only containing the end  ܫܘܠܡܐ. Private conversation with the author 2022-12-01. 
279 Author’s translation. 
280 Author’s translation. 
281 Payne Smith, A Compendious Syriac Dictionary, 513-514. 
282 Mar Athanasius Yeshue Samuel, Tony Larsson (transl.) Det heliga dopets sakrament, (Göteborg: Gabriel 

Yalgin, 1999) 87. 
283 Mor Yeshu Cicek, Schatzbuch Der Melodien der Syrisch Orthodoxen Kirchen (Hengelo: BarHebreaeus 

Verlag, Holland 2005) 3. 
284 Taft, Liturgy of the hours, 241. 
285 Habil, La théologie, 121-123. 
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the morning is also the placement in the fenqiṯō MS of Mor Gabriel MGMT 00283286 dated 

1444. The second Sunday of Easter287 places the Magnificat/Mawrbō in the morning prayer 

after the canticle of Isaiah and prior to Psalms 148-150.288 In the versions of Šḥimō from the 

15th century there is no mentioning of the Magnificat/Mawrbō at all, neither in the morning or 

night office.  

The present author would suggest the theory that the Magnificat was originally not part of 

Šḥimō at all but was only recited during the Sundays and feast days in the fenqiṯō. This theory 

needs further research, but that is what the sources indicates. According to Dr Habtemichael 

Kidane289 this is how it still is in the Tewahido (Ethiopian/Eritrean) tradition:  

The Magnificat, in the Tewahido Church, is used at the Sebhate Nägh (Matins/Laudes) of 

all the yearly and monthly Marian feasts, It replaces Psalm 50/51. It is said also on Sundays 

with other canticles in the monastic psalmody.290  

The shift of the placement of the Magnificat/Mawrbō from the morning to the night office first 

took place in the Fenqiṯo. MGMT 00007291, dated in 1480, indicates for the Second Sunday of 

Easter292 that the Magnificat/Mawrbō was sung during both the night and morning. Here we 

have a Mawrbō for the night293, now called ܡܘܪܒܐ ܕܠܠܝܐ and the Mawrbō in the morning294 just 

called ܡܘܪܒܐ.  

According to Mateos, the repetition of the Magnificat in both the night and morning prayer, in 

both the Maronite and Syrian-Antiochian (West-Syrian) practice comes from a confluence of 

the monastic and Cathedral practice. Where the monastics prayed the Magnificat in the 

monastery during the night and later joined the community in the Cathedral who said the same 

prayers in the morning.295  

5) The question of Psalms 148-150 

 
286 https://w3id.org/vhmml/readingRoom/view/123167 accessed 2022-11-03. 
287 From f. 7v-18r. 
288 F. 15r. 
289 Dr Kidane is a former student of Taft whom he mentions and uses in chapter 16 of The Liturgy of the hours in 

East and West. 
290 Private e-mail correspondence with the author 2022-11-09. 
291 https://w3id.org/vhmml/readingRoom/view/122818 accessed 2022-11-03. 
292 From f. 12v-27v. 
293 F. 19v. 
294 F. 23v. 
295 Mateos, Juan. “Les matines chaldéennes, maronites et syriennes” OCP 26 (1960): 58. 

https://w3id.org/vhmml/readingRoom/view/123167
https://w3id.org/vhmml/readingRoom/view/122818
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The question of the Psalms 148-150 and their placement has been debated for some time. Both 

Bradshaw296 and Taft297 discuss their placement if it is during the night or during the morning 

and for a longer discussion the reader needs to look further in their books. What we see in the 

Šḥimō is they – just as the Magnificat – are not present in the earliest versions but added later. 

The present author would argue that they are also additions from the fenqiṯō and they follow 

the same pattern as the Mawrbō in that they are first written during the morning prayer (MGMT 

00283) and later (MGMT 00007) during both the night and morning. Mateos argues that the 

same theory applies to Pss 148-150 as to the Magnificat that we discussed above.298  

Unlike the Magnificat that in modern versions of Šḥimō is only referred to be said during the 

night office299, there is a reference in modern versions of Šḥimō that Psalms 148-150 are to be 

recited during both the night and morning.300 This double recitation becomes illogical, since the 

night and morning office is today sung as a unified prayer, since at least the beginning of the 

20th century301 which would mean in reality that the same Psalms were to be said during the 

same office twice. 

6) The question of Gloria  ܬܫܒܘܚܬܐ 

To the best knowledge of the present author no longer study has been made on the history of 

the usage of the Gloria in the Syrian Orthodox tradition. According to Barsoum, it was 

metropolitan Paul of Edessa (+ 619 C.E.) who, according to the tradition of Qenneshrin302, 

translated the Gloria in Excelsis Deo from Greek to Syriac.303 Would that imply that the Gloria 

was prior to that sung in Greek in the Syriac Churches or was it not used? According to Taft, 

Gloria seems to appear first in Book VII, 47 of the Apostolic Constitutions written in Greek in 

the environs of Antioch.304 But it seems first to have been sung during the morning and not the 

night office, which Taft also concludes in his description of the Daily Cathedral Office in the 

Eastern tradition, where he places it after Ps 62 (63) that is the morning psalm per excellence.305 

 
296 Bradshaw, Daily prayer in the Early Church, 82-83. 
297 Taft, Liturgy of the hours, 200-201. 
298 Juan Mateos. “Les matines chaldéennes, maronites et syriennes” OCP 26 (1960), 58. 
299 Cicek, Shimo, 44. 
300 Ibid. 47-49 and 57; Habil, La théologie, 123. 
301 Barsoum, Tidebönens andliga skatt, 41. 
302 This could mean both that the tradition of Qenneshrin attributes the translation of Gloria in Syriac to Paul or 

that there existed a specific recitational tradition from Qenneshrin that Paul translated.  
303 Barsoum, The scattered pearls, 316. 
304 Taft, Liturgy of the hours, 45. 
305 Ibid. 55; for Ps 62 (63) in the morning office see Taft, Liturgy of the hours, 42. 
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Taft also places the Gloria in the morning office when speaking about the Antiochian monastic 

tradition with the help of Chrysostom’s homily 68: 

… as soon as the sun is up, or rather even long before sunrise … having risen then straightaway 

from their bed… and having made one choir… all with one voice, as from one mouth, sing 

hymns to the God of all, honouring and thanking him for all his benefits, both particular and 

common… what is the difference between the angels and this company of them who on earth 

sing and say: “Glory to God in the highest”.306 

Taft suggests the following structure307 of the Antiochian monastic office during the 4-5th 

centuries: 

Inventory: Ps 133 (134) 

Is. 26:9 ff 

Variable monastic psalmody currente psaltario 

Lauds: Pss 148-150 

Then after a short rest the monks rose for a brief morning office: 

Ps 62 (63) 

Gloria  

Intercessions 

Concluding prayer(s). 

The question then arises as to how the Gloria have ended up in the night office of the Šḥimō. It 

is not part of the early structure found in MGMT 00227 or SMMJ 00079 and the first evidence 

in our Mor Gabriel corpus is from Tuesday night in MGMT 00205 (18th century). Would that 

suggest that on Monday it was not said? Unfortunately, MGMT 00205 only contains Monday 

and Tuesday, so we do not know if the Gloria is mentioned on any other day(s). It might also 

be the case that the scribe did not write it on Monday for it was common knowledge, but if that 

were the case, then why was it written for only the Tuesday night office? In MGMT 00242 (19th 

century) we see Gloria on Tuesday, Thursday, Friday and Saturday. The pages for Monday and 

Wednesday are corrupted or non-existing. However the aforementioned references might be a 

clear indication in the Mor Gabriel corpus that Gloria was sung during the weekdays in the 19th 

century.  

 
306 Taft, Liturgy of the hours, 82-83. 
307 Ibid. 195. 
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Other MSS clearly mention the Gloria (perhaps the first one?) is SMMJ 00070308 dated between 

15-1600 C.E. Folio 5r gives the following instruction for the Saturday night office: 

. ܡܪܐ ܟܠ ܠܠܝܐܐܕܡܬ ܬܫܒܘ̄   

Gloria that is being said every night [prayer].309 

After this rubric the whole text of the Gloria is written – which might be the earliest textual 

evidence of the whole Gloria. But it now has shifted from the morning to the night office. The 

present author would suggest that the same theory regarding the Magnificat and Psalms 148-

150 may also be applicable to the Gloria – namely that it was first said during the Sundays and 

feast days and later entered310 into the daily office of Šḥimō. The broader question of the Gloria 

needs further attention, but is beyond the scope of the present work. For a detailed description 

of the present form of Gloria in Šḥimō see Habil311, where he also discusses on its recitation 

practice. 

 Qowdoš Mawrbō312 ܩܘܕܫ ܡܘܪܒܐ (7

Perhaps the most interesting finding in the MSS is the liturgical act of ܩܘܕܫ ܡܘܪܒܐ Qowdoš 

Mawrbō(e). The strict meaning of  ܩܘܕܫ ܡܘܪܒܐ Qowdoš Mawrbō(e) seems to be 

sanctification/dedication/hallowing of the mawrbō(e). 

 It appears during the office of Monday night in MSS MGMT 00204 and MGMT 00205 

(dated 18th-19th century). It is not mentioned on the other nights and not found in the earlier or 

later MSS in the Mor Gabriel corpus. What is this service? We cannot – as far as the present 

author can see – find it in the fenqiṯō corpus of Mor Gabriel either. 

Mateos, who wrote several articles on the night office in the East Syriac tradition(s) does not 

appear to mention it.313 So there is no clear connection here with the East-Syrian rite either. 

This limited thesis does not give the opportunity to explore this question in detail but it needs 

to be returned to in the future. Presented below are some of the present author’s ideas on what 

it might be and then leave it in the open for further studies: 

 
308 https://w3id.org/vhmml/readingRoom/view/126824 accessed 2022-11-06. 
309 Author’s translation. 
310 The mechanism by which this happened is worthy of further research.  
311 Habil, La théologie, 125-128. 
312 Or plural  ܩܘܕܫ ܡܘܪ̈ܒܐ Qowdoŝ Mawrbe. 
313 Juan Mateos, “L’office paroissial du matin et du soir dans le rite Chaldéen” LMD 64 (1960), 65-89; Juan 

Mateos, ”Les differentes especés des vigils dans le rite Chaldéen” OCP 27 (1961), 46-63; Juan Mateos, “Un 

office de minuit chez les Chaldéens?” OCP 25 (1959), 101-113. 

https://w3id.org/vhmml/readingRoom/view/126824
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1) It could be a local liturgical rite only found in Mor Gabriel monastery (and its environs) 

during a specific time period and then later disappears. 

2) It is part of the process of misunderstanding regarding the placement of the Magnificat 

during the night or morning office that we discussed above p 62-63. 

3) MGMT 00205 does not contain the mawrbe chants, so we do not know their content and 

how they were used. But in MGMT 00204 from folio 117r-124v we find 8 different tones that 

have a very interesting comment on all the tones except the 6th tone. I will here limit myself to 

the first tone found on fol. 117r – 118v: 

 ܀ܬܘܒ ܟܬܒܝܢܢ ܡܢܬܐ ܡܢ ܡܘܪ̈ܒܐ 5

 ܩܠܐ ܛܟܣ̈ܐ ܩܕܡܝܐ܀ ܫܠܡܠܟܝ ܩܕ̄  6

 ܒܬܘ̄ ܝܠܕܬ ܐܠܗܐ ܐܡܐ ܡܠܝܬ݀ ܒܘܪ̈ܟܬܐ 7

 ܕܡܢܟܝ ܓܝܪ ܨܒܐ ܘܐܬܒܣܪ ܡܠܬܐ  8

 ܡܬܘܡܝܗ ܕܐܒܐ܆ ܕܠܗ ܗܘ ܡܫܒܚܝܢܢ 9

 ܘܠܝܠܕܬܗ ܛܘܒܐ ܝܗܒܝܢܢ܀ ܐܘ ܣܗܕ̈ܐ 10

 ܩܕ̈ܝܫܐ܆ ܕܣܝܒܪܘ ܫ̈ܢܕܐ ܘܐܘܠܨܢ̈ܐ܆ ܡܢ 11

 ܕܝ̈ܢܐ ܥܘ̈ܠܐ܆ ܗ̇ܐ ܢܛܝܪ ܗܘ ܦܘܪܥܢܟܘܢ 12

 ܒܓܢܘܢ ܢܘܗܪܐ ܕܠܐ ܡܫܬܪܐ܆ ܨܠܘܬܟܘܢ 13

 ܬܗܘܐ ܠܢ ܫܘܪܐ ܪܡܐ ܒܝܬ ܓܘܣܐ܀  14

 ܫܘ̄ ܢܣܩܠܗ ܠܐܒܐ ܘܬܘܕܝܬܐ ܠܒܪܐ 1

 ܙܐ ܕܡܢܗ܆ ܘܠܪܘܚܩܘܕ̄ ܗܘܠ ܠܐ܆ ܪܐ 2

ܘ 3  ܕܬܠܝܬܝܘ̄ ܚܕ ܐܠܗܐ ܫܪܝܪܐ ܕܠܗ ܗ̣̈

 ܛܘܒܝܟܝ ܥܩܒܐܡܫܒܚܝܢܢ  4

 ܡܪܝܡ ܒܪܬ ܕܘܝܕ ܕܫܘܝܬܝ ܬܗܘܢ 5

 ܐܡܐ ܠܐܠܗܐ ܘܐܬܓܫܡ ܡܢܟܝ ܕܢܦܪܘܩ 6

 ܠܐܕܡ ܘܠܝܠ ܕ̈ܘܗܝ ܘܢܚܪܪ ܠܢ܀ 7

 ܦܫܘܛ ܝܡܝܢܟ ܩܕܝܫܐ ܐܘ ܡܪܝ 8

 ܗܓܠܝ܆ ܘܚܬܘܡ ܠܡܪܥܝܬܟ ܕܗܐ 9

 ܀ ܕܟܡܣܟܝܐ ܠܪ̈ܚܡܐ ܕܐܠܗܐ ܒܝܘܡ ܥܕܥܐ 10

 ܘܒܠܝܘ܆ ܒܚܙ̈ܐ ܠܡܝܬ̈ܐ ܕܐܥܬܩܘ   11

ܚܐ 12  ܥܡܝܩ̈ܐ ܕܫܝܘܠ܆ ܘܗܘܘ ܥܦܪܐ ܕܚܝ̣̈

 ܢܚܡ ܘܐܢܝܚ ܡܪܢ ܟܕ ܩܡ ܒܝܘܡܐ  13

ܢܢ ...  14  ܬܠܝܬܝܐ ܕܠܗ ܗܘ̣̈ ܡܫܒܚܝ̣̈

5. Also we write a part of the mawrbe 

6. Qōle the first tekso. (1) Peace with you, o holy 

7. Virgin Mother of God, full of blessings 

8. From you wanted the Word to be flesh 

9. the eternal (word) of the father, whom we praise 

10. and give blessing to his mother. (2) Oh holy 

11. martyrs that endured pain and struggles from 

12. the unjust judges. Now your reward is kept 

13. in the garden of light that does not end, your 

prayers 

14. may be a wall and safehouse for us. 

1. (3) Glory may we raise up to the Father and thanks 

to the Son 

2. from him. Praise to the Holy Spirit. The mystery 

3. of the Trinity. One true God. Him whom we  

4. praise. ‘Eqbō (1) blessed are you 

5. Mary, the daughter of David, you who was made 

worthy to become 

6. the Mother of God, and he was made flesh from 

you to save 

7. Adam and his children and deliver us. 

8. (2) Strech out your hand oh holy saint 

9. Hegli and confirm your flock that is [now] 

10. waiting for Gods mercy on the day of your feast. 

11. (3) The departed that was made old in the depths 

12. of Sheol and became earth ashes 

13. Our Lord woke them up and gave them rest when 

he rose on the  

14. Third day. Him whom we praise. 
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First, there are not 3 different variations of each tone (ܛܟ̈ ܣܐ  tekse) as is the case today,314 and 

also in comparison with the present practice there are only 3 responses and not 5. In what we 

today have as a separate variation of tone 1, the word ‘Eqbō is inserted (folie 118verso line 4). 

‘Eqbō can mean both beginning but also and perhaps foremost ending. See Appendix for a 

longer discussion about ‘Eqbō.  

Could it be that ܩܘܕܫ ܡܘܪܒܐ Qowdoš Mawrbō(e) was an indication that one was to say the ‘Eqbō 

of the mawrbe as a conclusion of that part within the night office?  

8) MGMT 00227  

Some additional observations and comments are necessary on the earliest MS in this collection: 

MGMT 00227 (1474 A.D). Pages 1-46 (fol. 1r – 24v)  and 57-60 (fol. 29r – 31v) were added 

by a later scribe, and contain important information regarding the development of the night 

office. On page 26 v. 9 (fol. 13v) the title of the hymns of the night is ܩܠܐ ܕܠܠܝܐ (qōlō d-lilyō)315 

and contains only one ܩܘܡܐ (qawmō) see figure below: 

Figure 2: Fol. 13 MGMT 00227316 

 

 
314 Andersson transl., Shimo, 427-431. 
315 Meaning “Hymn of the night” – Author’s translation. 
316 F. 13 (pages 26-27) Dayro d-Mor Gabriel, Turkey (HMML project number MGMT 00227, accessed 

December 7, 2022, https://w3id.org/vhmml/readingRoom/view/123113). 
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This structure is according to the earlier tradition of night office in the Šḥimō that later 

developed into three ܩܘ̈ܡܐ as we saw above. But on page p 80 v 4-5 (fol. 41v) the (first) 

scribe mentions this as ܩܘܡܐ ܕܬܠ̈ ܬܐ (qawmō d-tloṯo)317 even though he does not mention the first 

and second. See figure below: 

Figure 3: Fol. 41, MGMT 00227318 

 

It can also be seen that after the qawmo comes the supplication of St Jacob and then the office 

ends. So there is no reference to Magnificat or Psalms 148-150 as we already mentioned p 62-

64. Additional important information is to be found in the colophon319 on page 423 (fol. 212r) 

containing the following information about the date: 

Figure 4: Fol. 212r, MGMT 00227 

   

 
317 Meaning “Third Qawmo/Watch.” Author’s translation. 
318 F. 41 (pages 80-81) Dayro d-Mor Gabriel, Turkey (HMML project number MGMT 00227, accessed 

December 7, 2022, https://w3id.org/vhmml/readingRoom/view/123113). 
319 F. 212 (pages 422-423) Dayro d-Mor Gabriel, Turkey (HMML project number MGMT 00227, accessed 

December 7, 2022, https://w3id.org/vhmml/readingRoom/view/123113). 



70 

  

20 The end of the writing of ordinary hymns and 

mawrbe with shahroye, gnizotho, petitions 

21  and supplications. Ma’inotho and katismata 

and upraising that is to be ordered with them. And 

after 

22 These, madroshe. Then incense [prayers] and 

different tones. After these tborotho and … 

23 and songs in the year of 1785 of the Greeks320. 

In the hands of a person … 

24 and is not worthy with the monks. Salibuno 

from the north [of] Gargar, the fortified city. 

Please let all 

25 persons of discernment if you meet this book 

to pray for my sinfulness and for my brothers and 

leaders 

26 First for my spiritual father Mor [bishop?] 

Julius, who is worthy a good remeberance with  

27 the righteous. After him (priest-)monk Qufar 

brother … spiritual and for my brothers … 

28 In one monastery. By your prayers oh … … 

… to find mercy and grace   

ܫܗܪ̈ܝܐ    20 ܥܡ  ܘܡܘܪ̈ܒܐ  ܫܚܝܡ̈ܐ  ܩ̈ܠܐ  ܠܡܟܬܒ  ܫܠܡ 

 ܘܓܢܝܙ̈ܐ ܘܬܟܫ̈ܦܬܐ ... 

ܐܣ܆ ܘܙܘܝܚ̈ܐ ܕܥܡܗܝܢ    21
ܰ
ܘܒ̈ܥܘܬܐ܀ ܘܡܥܝܢ̈ܬܐ ܘܩܰܐܬܝ̈ܣܡܰܐܛ

 ܡܛܟܣܝܢ. ܘܒܬܪ  

ܘܟܢ    22 ܡܕܪ̈ܫܐ.  ܘܒܬܪ  ܗܠܝܢ  ܩ̈ܠܐ܀  ܘܫܘܚܠܦ  ܥܛܪ̈ܐ 

 ܗܠܝܢ ܬܒܪ̈ܬܐ ܘܦܪ̈ܘܦ... 

ܘܚܡ̈ܫ    23 ܘܬܡ̈ܢܝܢ  ܡ̈ܐܐ  ܘܫܒ̈ܥ  ܐܠܦ  ܒܫܢܬ  ܘܙܘܡܪ̈ܐ 

 ܕܝܘ̈ܢܝܐ܀ ܒܐܝܕ̈ܝ ܢܫܐ ...

ܓܪܓܪ    24 ܓܪܒܝܐ  ܡܢ  ܨܠܝܒܘܢܐ  ܕܝܪ̈ܝܐ.  ܥܡ  ܫ̇ܘܐ  ܘܠܐ 

 ܡܕܝܢܬܐ ܡܚܣܢܬܐ܀ ܒܒܥܘ ܡܢ ܟܠ

ܥܠ    25 ܕܢܨܠܐ  ܟܬܒܐ.  ܒܗܢܐ  ܦ݁ܓܥ  ܕܐܢ  ܦܪܘܫܐ܆ 

 ܚܛܝܘܬܝ܆ ܘܥܠ ܐܚܝ̈ ܘܪ̈ܒܢܝ 

ܝܬ ܥܠ ܐܒܐ ܕܝܠܝ ܪܘܚܢܝܐ ܡܪܝ ܐܝܘܠܠܝܘܣ.  ܩܕܡܐ  26

 ܫ̇ܘܐ ܠܕܘܟܪܢܐ ܛ̇ܒܐ ܥܡ ...

ܟ̈ܐܢܐ܀ ܒܬܪܗ ܕܝܢ ܪܒܐ ܩܐܘܦܐܪ ܐܚܐ ... ܪܘܚܢܝܐ ܘܥܠ    27

 ܐܚܝ̈ ... ... 

ܒܚܕܐ ܕܝܪܐ܀ ܒܨܠ ܘ̈ܬܟܘܢ ܐܘ̃ ... ... ... ܢܫܟܚ ܪ̈ܚܡܐ   28

 ܘܚܢܢܐ ... ...

 

The date is given 1785 of the Greeks which makes it 1474 C.E. and the scribe calls himself 

Salibuno which could mean both Saliba “the small/younger” or Salibuno. 

The aforementioned reference of the scribes to the qawmo made the present author to question 

if it might be the case that the first pages are in fact earlier than the rest and that it might be 

other way around since it depicts an older structure of the night office? Why would a later scribe 

use the term ܩܠܐ ܕܠܠܝܐ with only one qawmo and the first scribe write the third qawmo and thus 

explicitly (even though not mentioning them) acknowledge the first two others?  

The author then consulted with the experts at VHMML, Dr Joshua Mugler and also Dr James 

Walters, and the following is one of the answers from Dr Mugler: 

 
320 1474 C.E. 
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From the perspective of manuscript studies, I can say with a high degree of confidence that 

the pages at the beginning of MGMT 00227 are newer than the rest of the manuscript. In 

fact, I just found an additional piece of evidence that should prove the point: at the bottom 

of page 62, there is a catchword added to the earlier page that appears to be written by the 

scribe of the newer pages. I trust your expertise on the development of the liturgy. So that 

leaves several possibilities, which are not mutually exclusive: 

1. The new pages are earlier than I guessed (maybe 17th or early 18th century? You said the 

change took place around the 18th century), but still considerably later than 1474. 

2. The later scribe was working from an older manuscript with the older version of the text, 

whether intentionally or unintentionally. 

In any case, I would start from the assumption that the pages at the beginning are later. 

There is nothing about those pages that suggests they could be older than 1474, and the 

catchword seems to confirm this. There is also nothing to suggest that the 1474 date is 

inaccurate or copied from an earlier manuscript, although stranger things have happened. 

In this case, the most surprising thing appears to be the presence of this later form of the 

liturgy in a manuscript as early as 1474! I’ll leave that for you to explain, but it seems 

someone may have been innovating in this area earlier than we thought.321 

So the development of the qawme is earlier than perhaps thought of at first glance. It is perhaps 

even connected with the development of the Magnificat that we noticed in the fenqiṯo. In 

MGMT 00283322dated 1444 for the second Sunday of Easter323the Magnificat/Mawrbō is 

placed (only) in the morning prayer after the canticle of Isaiah and prior to psalms 148-150.324 

But some 40 years later in MGMT 00007325 dated in 1480 one finds the Magnificat/Mawrbō 

both during the night and morning office in the same Second Sunday of Easter326. Here we have 

a Mawrbō for the night327, now called ܡܘܪܒܐ ܕܠܠܝܐ and the Mawrbō in the morning328 just called 

 With the dating of MGMT 00227 that has been confirmed by some of the most eminent .ܡܘܪܒܐ

scholars of Syriac manuscript studies, we must conclude that things started to happened – at 

least the sources in the Mor Gabriel collection seems to indicate this – during the time of 1444-

1480. Barsoum has already told that the 15th century was a time of working and adding of 

 
321 Private e-mail correspondence with the author 2022-11-11. 
322 https://w3id.org/vhmml/readingRoom/view/123167 accessed 2022-11-03. 
323 From f. 7v-18r. 
324 F. 15r. 
325 https://w3id.org/vhmml/readingRoom/view/122818 accessed 2022-11-03. 
326 From f. 12v-27v. 
327 F. 19v. 
328 F. 23v. 

https://w3id.org/vhmml/readingRoom/view/123167
https://w3id.org/vhmml/readingRoom/view/122818
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different fenqyōṯō329 perhaps the 15th century was a time for a general liturgical revival and 

change(s) which included the Šḥimō as well? 

A more exhaustive study that involves more MSS outside the Mor Gabriel collection will give 

us a better answer to that question, but let’s remember that each liturgical tradition(s) has its 

local contextual development – in general – but in the Syriac tradition in particular. Why then 

did the new scribe write the old structure of the night office when he added the pages? As Dr 

Mugler suggest the most probable answer is that the new scribe worked with an older text – 

intentionally or unintentionally – that depicted the earlier structure. This also shows that even 

a slight shift of words can have a tremendous importance in liturgical studies. 

9) Loss of original meaning 

In the Šḥimō of the 15th century the night qōlō was immediately followed by the supplication 

that continued the theme of the night and watchfulness – which is the original theme of the 

night office as Taft has shown us discussed in chapter 3.2. Let us take the night office of 

Tuesday as an example. The “original” supplication of St Ephrem has been placed at the end 

and after the hymns for the saints – as we already have shown. If we look at the texts in 

MGMT00227 we find the following qōle: 

10. Harp 

11. of the Holy Spirit hallelujah David the 

12. Son of Isaiah in his songs, called me and woke me 

up 

13. from sleep that my limbs was filled with. He said 

to me 

14. Wake up, you man, why do you sleep? 

15. In the middle of the night, there will go in a bribe 

to the judge. 

1. Wake up and pray, ask for forgiveness, because it is 

with tears 

2. That your Lord is pleased, whose door is open for 

the penitent 

3. Night and day. 

 ܟܢܪܐ  10330

 ܕܪܘܚܐ ܕܩܘܕܫܐ ܗ̄ ܕܘܝܕ ܗܘ̇  11

 ܒܪ ܐܝܫܝ ܒܙܡܝܪ̈ܬܗ. ܩܪܢܝ ܘܐܥܝܪܢܝ 12

 ܡܢ ܫܢܬܐ ܕܪܡܝܐ ܒܗܕ̈ܡܝ. ܘܐܡܪ ܠܝ  13

 ܕܩܘܡ ܠܟ ܓܒܪܐ ܠܡܘܢ ܕܡܝܟ ܐܢܬ.  14

 ܕܒܦܠܓܗ ܕܠܠܝܐ ܥ̇ܐܠ ܫܘܚܕܐ ܠܕܝ̇ܢܐ.  15

 ܩܘܡ ܨܠܐ ܘܒܥܝ̣̈ ܫܘܒ̄ܩ. ܕܒܕܡܥ̈ܐ  1

 ܡܪܟ ܡܬܪܥܐ. ܕܦܬܝܚ ܬܪܥܗ ܠܬܝܒ̈ܐ  2

 ܒܠܠܝܐ ܘܒܐܝܡܡܐ܀  3

3. I remembered you on 

4. my bed, o lover of men. On the nights I have thought 

 ܐܬܕܟܪܬܟ ܥܠ 3331

 ܬܫܘܝܬܝ ܪܚܡܢܫܐ. ܘܒܠ ܝ̈ܠܘܬܐ ܪܢܝܬ݀  4

 
329 Barsoum, The scattered pearls, 72. 
330 F. 14v-14r. 
331 F. 14r. 
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5. on you, who are much to be feared. I saw my stains 

6. and iniquities and I was ashamed to call on you. I 

was comforted 

7. [by] the thief, the tax collector and the sinful 

woman. [Also] the Canaanite woman  

8. together with the woman with blood, the Samaritan 

at the well 

9. of water. They all say to me: “Come close, take 

10. mercy because your Lord is filled with mercy” 

 ܒܟ ܕܕܚܝܠ ܐܢܬ ܣܓܝ. ܚܪܬ ܒܡܘ̈ܡܝ  5

 ܘܒܟܘܬܡܬܝ̈ ܘܒܗܬܬ ܕܐܩܪܟ. ܠܒܒܘܢܝ 6

 ܓܝ̇ܣܐ ܘܡܟܣܐ ܘܐܢܬܬܐ ܚܛܝܬܐ. ܟܢܥܢܝܬܐ  7

 ܥܡ ܗ̇ܝ ܡܡܚܝܬܐ. ܘܫܡܪܝܬܐ ܥܠ ܒܝܪܐ  8

 ܘܐܡܪܝܢ ܠܝ ܩܪܘܒ ܣܒܕܡܝܐ̈.  9

 ܪ̈ܚܡܐ ܕܡܪܟ ܡܠܐ ܪ̈ܚܡܐ ܗܘ  10

10. Glory 

11. Son of God, wake up my mind during the night, so 

that I can sing 

12. glory to your grace and confess your Lordship. The 

evil one 

13. wants me to drown in the sea of sins. And he makes 

me drown 

14. by the sleep so that I cannot sing praise to you. 

Give me strength 

15. That I may stand up and thank you. And worship 

you 

1. And take refuge in your mercy. And I will call to 

you 

2. with confidence glory to you Lord. 

 ܫܘ̄  10332

 ܪܥܝܢܝ ܒܪ ܐܠܗܐ. ܕܐܙܡܪ ܒܠܠܝܐ ܐܥܝܪ   11

 ܫܘ̄ ܠܛܝܒܘ̄ܟ ܘܐܘܕܐ ܠܡܪܘܬܟ. ܒܝܫܐ 12

 ܨ̇ܒܐ ܕܢܛܒܥܢܝ ܒܝܡܐ ܕܚܘ̈ܒܐ. ܘܡܛܒܥ  13

 ܠܝ ܒܝܕ ܫܢܬܐ ܕܠܐ ܐܙܡܪ ܫܘ̄ܟ. ܚܝܠܝܢܝ  14

 ܕܐܩܘܡ ܘܐܘܕܐ ܠܟ. ܘܐܣܓܘܕ ܠܟ  15

 ܘܐܛܦܣ ܒܚܢܢܟ. ܘܐܩܥܐ ܠܟ  1

 ܒܓܠܝܘܬ ܐܦ̈ܐ ܕܠܟ ܫܘ̄ ܡܪܝܐ 2

2. Forever 

3. During the night David sang before God. Songs 

4. of the holy Spirit on the strings of his harp. 

5. And in the night I woke up to confess your name 

6. for your righteous judgements that you have done 

for 

7. our [human] race. You created me according to your 

image and likeness. 

8. You adorned me with a mind and freedom. You 

showed me 

9. the way of life, [I] the making of your fingers. 

 ܡܢ ܥܠܡ  2333

 ܒܠܠܝܐ ܙܡܪ ܕܘܝܕ ܩܕܡ ܐܠܗܐ. ܙܡܝܪ̈ܬܐ 3 

 ܕܪܘܚܐ ܕܩܘܕܫܐ ܒܡܢܐ ܕܩܝܬܪܗ. 4

 ܘܒܠܠܝܐ ܐܬܬܥܝܪܬ ܕܐܘܕܐ ܠܫܡܟ 5

 ܡܛܠ ܙܕܝܩܐ ܕ̈ܝܢܝܟ ܕܣܥܪܬ ܠܘܬ  6

 . ܕܒܪܝܬܢܝ ܒܨܠܡܟ ܘܒܕܡܘ̄ܟ.ܓܢܣܢ 7

 ܘܨܒܬܬܢܝ ܒܡܕܥܐ ܘܚܐܪܘܬܐ. ܘܚܘܝܬܢܝ  8

 ܐܘܪܚܐ ܕܚܝܐ̈ ܥܒܕܐ ܕܨܒܥ̈ܬܟ܀ 9

 

 
332 F. 14r-15v. 
333 F. 15v. 
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As we can see all four qōle have a specific night theme regarding wakefulness and repentance. 

The same goes for the supplication of St Ephrem that directly follows these qōle:  

 ܒܥܘܬܐ ܕܡܪܝ ܐܦܪܝܡ  33410

 ܒܠܠܝܐ ܢܘܕܘܢ ܬܚ̈ܬܝܐ. ܒܥܝܪܘܬܐ 11 

 ܥܡ ܥܠ ܝܐ̈. ܘܢܣܩܘܢ ܩܠ ܝ̈ ܬܫܒ̄ܘ.  12

 ܥܝܪܘܬܐ  ܠܥܝܪܐ ܕܡܡܬܘܡ ܕܠܐ ܕܵܡܟ܀ 13

 ܕܒܬܘ̈ܠܬܐ. ܚܟܝܡ̈ܬܐ ܫܟܢ ܠܢ.  14

 ܕܡܐ ܕܵܐܬܝܬ ܒܦܠܓܗ ܕܠܠܝܐ. ܥܡܟ 15

 ܠܐ ܢܬܛܒܥ ܒܚܛܝܬܐ  ܢܥܘܠ ܠܓܢܘܢܐ܀ 3351

 ܐܝܟ ܕܒܫܢܬܐ ܚܒܝܒ̈ܝ. ܥܠ ܬܪܥܗ  2

 ܕܚܬܢܐ ܢܫܗܪ. ܕܥܡܗ ܢܥܘܠ ܠܓܢܘܢܐ܀  3

 ܫܘܒ̄ ܠܟ ܐܘ̃ ܒܪܘܝܐ. ܕܐܝܡ̈ܡܐ4 

 . ܕܐܥܝܪܬܢܝ ܠܡܫܒܚܘ. ܠܟ ܘܠܝܠ ܘ̈ܬܐ 5

 ܘܠܐܒܘܟ ܘܠܪܘܚ̄ ܩܘܕܫܐ܀  6

 

10. Supplication of St Ephrem 

11. During the night let us give thanks with the lowly, 

in watchfulness 

12. together with the heavenly. Let us rise up songs of 

praise 

13. To the watcher that never sleeps. The watchfulness 

14. of the wise Virgins give us. 

15. So that when you come in the middle of the night, 

together 

1. with you we may enter the bridal chamber. Let us 

not drown in sin 

2. Like in sleep, my beloved. At the door 

3. of the bridegroom let us watch, so that we may enter 

the bridal chamber with him. 

4. Glory to you, o Creator of the days 

5. and the nights. You woke us up to praise You 

6. Your Father and the Holy Spirit.  

 

The same theme of watchfulness is found here and now also the example of the 5 wise Virgins 

of Matthew 25:1-13. This supplication is also found in the great Vigil called ܢܐܐܕܠܡ  ܘܥܕܗ  Wadeh 

dalmino ”the coming into the harbour” that is celebrated prior to the start of Holy Week, that is 

the week preceding Easter. This is found in the book for the celebrations of the great feasts 

called ܡܥܕܥܕܢܐ m’ad’adono and the supplication marks the end of the service.336 

Both the qōle and the supplication have the same theme and go hand in hand and directly after 

each other. But what happens with the changes that we see in the MSS from the 17th century 

and onwards is that the original qōle of the night is placed in the third qawmo and the 

supplication is cut off from the qōle of the night and instead placed after the praise of the saints 

as we have already shown above. Here we only focus on the additions between the original qōle 

and the supplication: 

 

 

 
334 F. 15v. 
335 F. 15r. 
  ܛܟܣܐ ܕܡܥܕܥܕܢܐ܆ ܦܛܪܝܪܟܐ ܝܥܩܘܒ ܓ܆ ܡܛܒܥܬܐ ܕܟܪܝܡ ܚܕܬܐ܆ ܓܘܢܝܐ: ܠܒܢܢ܆ 1978 ܆ 140 336
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Original structure Added structure 

 ܩܠܐ ܕܠܠܝܐ

Qōlō of the night337 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

ܕܡܪܝ ܝܥܩܘܒ ܐܘ ܡܪܝ ܐܦܪܝܡ ܒܥܘܬܐ  

Supplication  of St Jacob or St Ephrem 

 ܬܫܒܘܚܬܐ 

Gloria 

 

 

2/4 Hymn(s)  

 ܡܪܝ ܒܠܝ  ܒܥܘܬܐ

Supplication of St Balai 

 ܘܗ̄ܘܗ̄ ܫܘܒ̄ ܠܟ ܐܠܗܐ ܓ̄ ܗ̄ 
Hallelujah, hallelujah, hallelujah glory to 

you, o God (x 3) 
 ܡܘܪܒܐ 

Magnificat  
 ܐܡܝܢ ܡܐ ܛܒ 

Amin mo tob 
 ܫܘܒܚܐ ܠܬܠܝܬܝܘܬܐ 

Glory to the Trinity 

ܐܘ ܓܘܢܝܐ ܬܐܣܕܪܐ ܓܘܢܝ  
Sedrō – General 

 ܩܘܕܫ ܡܘܪܒܐ
Qowdoŝ Mawrbo 

 ܣܕܪܐ ܓܘܢܝܐ
Sedrō – General 

 ܩܘܩܠܝܘܢ ܕܚܕ ܩܢܘܡܐ
Psalmody for one saint 

 ܥܩܒܐ
‘Eqbō 

 ܣܕܪܐ ܕܚܕ ܩܢܘܡܐ 
Sedrō One Saint 

 ܩܠܐ ܕܚܕ ܩܢܘܡܐ 
2/4 hymns for one saint 

 

The entire connection and meaning of the original structure is lost. We may quote Taft again to 

explain this shift in liturgical units: 

 
337 As already noticed above in some of our MSS the original 4 qōle becomes just 2 and later all 4. 
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The purpose of tracing things back is not to reach the most temporally remote recoverable 

forms and then hold them up for imitation but, once again, understanding. One seeks to go 

back to that point at which the unit under study emerges in its pristine integrity, before 

decomposition set in. Decomposition is usually provoked by later additions. Overloaded 

rites like overloaded circuits eventually blow a fuse. Something has to be unplugged, and 

in liturgical load reducing the integrity of units is rarely respected, especially if their 

original form is no longer understood, or if they are no longer executed as they were 

originally intended to be. Observing how this happens to liturgical structures tells us 

something not only about the past, but also about the very dynamics of liturgical growth 

and change.338 

One might argue that the night office in the Šḥimō as we have it today is at its peak in complexity 

and length. To use Taft's terminology, the structure of the office appears “overloaded”, and 

perhaps even prone to “blowing a fuse”. Hopefully we now know the earliest attested structure 

so that we do not take away original parts when and if the reform takes place. 

10) different melodies during the same office 

Our final reflection is connected with the shift of the original qōle for the night into the third 

qawmo. In the modern version of the night office in the Šḥimō there are several days where the 

melodies shift between the different qawme during the same office. On Monday, Tuesday and 

Wednesday you have the same melodies according to the following scheme: 

Monday: ܩܘܩܝܐ quqoyo “The potter” 

Tuesday:   ܩܪܝܢܢܠܟ ܡܪܝܐ  lokh Moryo qorenan “We cry to You, Lord” 

Wednesday: ܒܟܠ ܡܕܡ ܐܬܒܩܝܬ bkul medem ethbaqith “I have mediated on all things” 

But for Thursday, Friday and Saturday you see a shift regarding the melodies: 

Thursday: ܡܪܝܐ ܡܪܢ Moryo Moran “Lord, Our Lord” for qawmo 1 and 2. But for qawmo 3 you 

instead have: ܐܝܟ ܦܝܪܡܐ ܕܩܪܒ Akh firmo dqareb “With the incense that he offered”. 

Friday: ܠܡܪܝܡ ܝܠܕܬ ܐܠܗܐ LMaryam yoldath Aloho “To Mary, the Mother of God” for qawmo 1 

and 2 except for Fridays from Easter until the start of the new liturgical year “Qudoš ’itdo” you 

say ܩܘܩܝܐ quqoyo “The potter” for qawmo 1. But qawmo 3 is always ܩܘܡ ܥܕܪܝܢ Qom ‘adarayn 

“Rise up and help us”. 

 
338 Taft, Beyond East and West, 199-200. 
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Saturday: ܡܐ ܪܚܝܡܝܢ Mo rhimin “How beloved” for qawmo 1 and 2. But qawme 3 is   ܡܫܚܝܐ ܠܐ

  .”Mshiho lo tahme “Christ do not turn away ܬܗܡܐ

This discrepancy that we see for three of the six days, could be explained by the fact that qawmo 

1 and 2 are later additions. Perhaps Monday, Tuesday and Wednesday had qole that was easier 

to find suitable hymns to fill out with whereas Thursday, Friday and Saturday used qole that 

was rarer and thus added with hymns from other tones.  

I will use the qōle from Thursday in MGMT 00204 in the different qawme to show the 

discrepancy: 

6. First qawmo. Mother of God 

7. Lord Our Lord, when your Divinity was moved so 

that you clothed yourself 

8. with a body from our humanity. Gabriel flew and 

carried 

9. the peace of his master and in the ear of Mary 

10. did he plant it. He said to her: peace with you 

11. my Lord is with you and from you will he come 

forth 

12. the saviour of all creations. Glory 

13. Mary said to her virgin friends 

14. it is a joy and great amusement for me 

1. that he who is served by the watchers and 

2. angels is the one [I] carry and he carries the 

creations. 

3. I sing to him, the one who taught the tone[s] 

4. to the people. The ranks of fire (angels) are 

surrounding his glory 

5. hallelujah and they shout to him: Holy, holy, holy 

6. [is] The Lord and blessed is his Glory. 

 ܕܝܠܕܬ ܐܠܗܐ ܀ ܩܘܡܐ ܩܕܡܝܐ ܀  3396

 ܕܬܠܒܫ ܡܪܝܐ ܡܪܢ ܟܕ ܙܚܬ݀ ܐܠܗܘܬܟ  7

 ܛܥܢܗ  ܦܓܪܐ ܕܐܢܫܘܬܢ܆ ܛܣ ܓܒܪܐܝܠ 8

 ܕܡܪܝܡ  ܠܫܠܡܐ ܕܡܪܗ ܘܒܐܕܢܗ̇  9

 ܥܡܟܝ  ܆ ܫܠܡܐܙܪܥܗ ܘܐܡܪ ܠ ܗ̇  10

 ܗ̇ܘ ܡܪܝ ܥܡܟܝ ܘܡܢܟܝ ܕܢܚ 11

 ܫܘܒ̄ ܦܪܘܩܐ ܕܟܠܗܝܢ ܒܪ̈ܝܬܐ  12

 ܚܒܪ̈ܬܗ̇  ܬܐܠܒܬܘܠ̈  ܐܡܪܬ݀ ܡܪܝܡ 13

 ܘܪܘܙܐ ܪܒܐ܆  ܕܚܕܘܬܐ ܗ̇ܝ ܠܝ 14

 ܥܝܪ̈ܐ ܘܡܢ ܡܫܬܡܫ ܡܢܕܗ̇ܘ  1

 ܒܪ̈ܝܬܐ܆  ܡܠܐܟ̈ܐ ܛܥܝܢܐ ܠܗ ܘܛܥܝܢ 2

 ܩܝܢܬܐ  ܘ ܕܐܠܦܘܡܢܨܪܐ ܐܢܐ܆ ܠ ܗ̇  3

 ܠܐܝܩܪܗ ܠܐܢܫ̈ܐ ܘܣܕܪ̈ܝ ܢܘܪܐ ܟܪܝܟܝܢ 4

 ܩܕܝܫ ܩܕܝܫ  ܗ̄ ܘܩܥܝܢ ܠܗ ܩܕܝܫ 5

 ܀ ܐܝܩܪܗܡܪܝܐ ܘܒܪܝܟ   6

4. The second qawmo 

5. The saints Lord Our Lord as lamps 

6. shining did the holy Apostles go out to the world 

7. and they taught the peoples that was slaved to the 

8. prosecutor [satan] and they [the Apostles] turned 

them to the path of truth. 

 ܩܘܡܐ ܕܬܪ̈ܝܢ܀ 3404

 ܡܪܝܐ ܡܪܢ ܐܝܟ ܠܡܦ̈ܐܕܐ ܕܩܕ̈ܝܫܐ܀  5

 ܢܗܝܪ̈ܐ ܢܦܩܘ ܠܒܪܝܬܐ ܫܠ ܝܚ̈ܐ ܩܕ̈̄  6

 ܘܬܠܡܕܘ ܥܡ̈ܡܐ ܕܫܒܝܢ ܗܘܘ ܠܐܟܠ 7

 ܕܫܪܪܐ܆ ܩܪܨܐ ܘܐܦܢܝܘ ܐܢܘܢ ܠܐܘܪܚܐ  8

 
339 F. 72r – 73v. 
340 F. 73r – 74v. 
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9. the people believed, was baptized and their sins 

were forgiven. 

10. in the name of the Father, the Son and the Holy 

11. Spirit. Glory Simon Peter was chasing fishes in the 

sea 

12. and his Lord called him and like this  

13. he said: “Come here Simon, I will give  

14. you the hunting of the Spirit so that you can hunt 

for people 

1. from death to life. The Holy Church on you 

2. Simon will I build and the gates 

3. of Sheol cannot overcome it.” 

 ܗܝܡܢܘ ܘܥܡܕܘ ܘܐܬܚܣܝܘ ܡܢ  9

 ܚܘܒܝ̈ܗܘܢ ܒܫܡܐ ܕܐܒܐ ܘܕܒܪܐ ܘܪܘܚ 10

 ܫܡܥܘܢ ܟܐܦܐ ܢܘ̈ܢܐ ܒܝܡܐ ܀ܩܘܕܫܐ  11

 ܨܐܕ ܗܘܐ ܘܩܪܝܗܝ ܡܪܗ ܘܗܟܢ 12

 ܐܡܪ ܠܗ܆ ܬܐ ܠܟ ܫܡܥܘܢ ܘܐܬܠ 13

 ܠܟ ܨܝܕܐ ܕܪܘܚܐ ܕܬܨܘܕ ܐܢܫ̈ܐ ܡܢ  14

 ܡܘܬܐ ܠܚܝ̈ܐ܆ ܥܕܬ݀ ܩܘܕܫܐ ܥܠܝܟ  1

 ܫܡܥܘܢ ܒ̇ܢܐ ܐܢܐ ܠ ܗ̇ ܘܡܘ̈ܟܠܝܗ̇  2

 ܠܐ ܡܨܝ ܢ ܚܣܢܝܢ ܠ ܗ̇܀  ܕܫܝܘܠ 3

13. Third qawmo according to [melody] b-dakh firmo 

d-qareb  

14. Ahron. The Lord frees the prisoned hallelujah 

1. During the night Simon Peter went out 

2. from the prison. And during the night fell 

3. the chains from Pauls hands. During the night 

4. take away from us [Lord] the chains and bonds 

5. of sin. Glory During the night did 

6. God call Samuel the chosen and he made him 

7. the leader of Israel. During the night correct 

8. and admonish the hearts of your worshipers. 

ܓ̄ ܒܕܐܝܟ ܦܝܪܡܐ ܕܩܪܒ 34113  ܩܘܡܐ ܕ

 ܫܪܐ ܐܣܝܪ̈ܐ ܡܪܝܐ ܗ̱̄ ܐܗܪܘܢ܀  14

ܢ  1  ܒܠܠܝܐ ܢܦܩ ܫܡܥܘܢ ܟܐܦܐ ܡ̣̈

 ܒܝܬ ܐܣܝܪ̈ܐ܆ ܘܒܠܠܝܐ ܢܦܠ ܝ̈  2

 ܫܝ̈ܫܠܬܐ ܡܢ ܐܝܕ̈ܝ ܦܘܠܠܘܣ܆ ܘܒܠܠܝܐ 3

ܡܐ  4
̈
 ܦܣܩ ܡܢܢ ܦܟܪ̈ܐ ܘܣܘܛ

 ܕܚܛܝܬܐ ܀ ܒܠܠܝܐ ܩܪܝܗܝ ܗܘܐ  5

 ܐܠܗܐ ܠܫܡܘܐܝܠ ܓܒܝܐ܆ ܘܥܒܕܗ 6

 ܠܐܝܣܪܐܝܠ܆ ܘܒܠܠܝܐ ܐܪܬܐ ܪܝܫܐ  7

 ܘܟܘܢ ܠܠܒܘ̈ܬܐ ܕܣܓܘܕ̈ܝܟ܀  8

 

All of the above qōle are part of the night service of Thursday in the present version of the 

Šḥimō342 and in the present version it is clearly written that the first two qawme have the melody 

of Moryo Moran whereas the third qawmo have a totally different melody, Akh firmo dqareb. 

If you count the words, lines and syllabi of the three qawmo you see the difference between 

them all. Here the present author uses the first qōlō from all qawme as an example: 

Qawmo 1 have 28 words 

ܕܡܪܝܡ ܙܪܥܗ    ܠܫܠܡܐ ܕܡܪܗ ܘܒܐܕܢܗ̇  ܛܥܢܗ  ܦܓܪܐ ܕܐܢܫܘܬܢ܆ ܛܣ ܓܒܪܐܝܠ ܕܬܠܒܫܡܪܝܐ ܡܪܢ ܟܕ ܙܚܬ݀ ܐܠܗܘܬܟ   

 .ܗ̇ܘ ܦܪܘܩܐ ܕܟܠܗܝܢ ܒܪ̈ܝܬܐ ܡܪܝ ܥܡܟܝ ܘܡܢܟܝ ܕܢܚ ܥܡܟܝ ܆ ܫܠܡܐܘܐܡܪ ܠ ܗ̇ 

 

 
341 F. 74v – 74r. 
342 Andersson transl., Shimo, 251-259. 
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Qawmo 2 have 29 words 

ܩܪܨܐ ܘܐܦܢܝܘ ܐܢܘܢ ܠܐܘܪܚܐ   ܘܬܠܡܕܘ ܥܡ̈ܡܐ ܕܫܒܝܢ ܗܘܘ ܠܐܟܠ ܢܗܝܪ̈ܐ ܢܦܩܘ ܠܒܪܝܬܐ ܫܠ ܝܚ̈ܐ ܩܕ̈̄  ܡܪܝܐ ܡܪܢ ܐܝܟ ܠܡܦ̈ܐܕܐ

 .ܩܘܕܫܐ ܚܘܒܝܗ̈ܘܢ ܒܫܡܐ ܕܐܒܐ ܘܕܒܪܐ ܘܪܘܚ ܗܝܡܢܘ ܘܥܡܕܘ ܘܐܬܚܣܝܘ ܡܢ ܕܫܪܪܐ܆

Qawmo 3 have 23 words (and the first 4 is an introduction, so in reality 19 words – compare 

with the second qōlō that only has 14 words) 

ܢ ܡ̣̈ ܟܐܦܐ  ܫܡܥܘܢ  ܢܦܩ  ܒܠܠܝܐ  ܗ̱̄  ܡܪܝܐ  ܐܣܝܪ̈ܐ  ܢܦܠ ܝ̈  ܫܪܐ  ܘܒܠܠܝܐ  ܐܣܝܪ̈ܐ܆  ܦܘܠܠܘܣ܆   ܒܝܬ  ܐܝܕ̈ܝ  ܡܢ  ܫܝܫ̈ܠܬܐ 

ܡܐ ܘܒܠܠܝܐ
̈
 .ܕܚܛܝܬܐ ܦܣܩ ܡܢܢ ܦܟܪ̈ܐ ܘܣܘܛ

These qōle cannot be sung according to the same melody. In the modern versions of Šḥimō the 

qōlō of Akh firmo dqareb belongs to the family of the qōle that follow the same melody as 

LMaryam Yoldath Aloho.343 In the earliest MS of MGMT 00227 fol. 41v the only qōle for 

Thursday night is according to the melody of Akh firmo dqareb and the two of MGMT 00204 

is qōlō 1 and 3 in the only qawmo. Thus the original qōlō of Thursday night is the one according 

to the melody of Akh firmo dqareb  and not Moryo Moran.  

Another argument in favour of this is the theme(s) of the different qōle. For qawmo 1 there is 

the theme of the Mother of God and the qōle  speaks about the incarnation and the joy of Mary 

giving birth to Christ – but no reference to the night as such. For qawmo 2 you have the Apostles 

going out as the light of the world and Simon Peter the fisher of men – but no reference to the 

night. For qawmo 3 there is a clear reference to the actions of Peter and Paul during the night 

as well as for Samuel’s calling during the night. Thus the theme also reveals that the first two 

qawme is not original qōle for the night service but later additions according to different themes 

than that of the night office and they are not to be found in the earliest MS of our collection.   

 

 

 

 

 

 

 

 

 
343 Ibid. 533 
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7. Conclusions 

The main aim of this thesis has been to explore the development of the night office as it is 

expressed in the Syrian Orthodox prayerbook of Šḥimō, that is used during ordinary weekdays 

and Saturdays – except for the great lent. The study focused on the liturgical tradition of one of 

the main monasteries of the Syrian Orthodox tradition, namely Mor Gabriel monastery in Tur-

‘Abdin, south-eastern Turkey.  

The aim was to answer the following research question(s): 

a) to document the changes in the structure of the night office as they are to be found in the Mor 

Gabriel corpus and  

b) to give an account of these changes as well as to try to analyse their implication and 

importance. 

The question of liturgical development has garnered a large deal of interest amongst some of 

the greatest liturgical scholars of the 20th century, such as Juan Mateos and Robert Taft. 

According to Taft liturgical growth is seldom organic but rather aggressive growth may be 

found on specific parts of the liturgical structure. Taft sees the liturgical growth in several stages 

where the first stage is additions to the original structure and the “soft parts” of a liturgical 

structure. The additional structure becomes often more important than the original and when 

the liturgical act becomes overloaded it is usually the original structure that is questioned and 

cut off, rather than the questionable second stratum added to the original. Taft’s method of 

structural analysis of liturgical units was the main guide in the attempt to explore the most 

original structure of the night office. The structure of the night office as we have it today in the 

Šḥimō is very complex and the present author would even call it the most complex prayer in the 

Šḥimō.  

We started our journey by looking into the night office as such within Christianity and found 

that the night office – according to the earliest testimonies - was a private prayer during the first 

centuries – except for the Vigil for Easter which some see alluded already in Matthew 25 or 1 

Peter. According to Taft the original theme of the night office is Vigilance of the Angels, the 

Wise Virgins of Matthew 25 and the women at the empty tomb of Matthew 28 (with par.) 

After the edict of Milan 313 C.E. different offices started to emerge into the open and soon 

there were 3 major types of offices: A) The Cathedral office in the parochial Church; B) The 
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monastic office in the monasteries; and C) the Urban-monastic office that was a synthesis of A 

and B.  

The Syrian Orthodox Church and the West Syrian tradition in general is characterised by multi- 

centredness, something that the high number of anaphorae is a testimony of. As well as the fact 

that different liturgical themes and calendars seems to have been in use in different parts of the 

Syrian Orthodox world.     

In our endeavour of exploring the earliest attested structure of Šḥimō we used 6 manuscripts 

that today are housed in the monastery of Mor Gabriel, south-eastern Turkey. The manuscripts 

dates from 1474-1900 C.E. and we looked into their liturgical structure for the night office.  

After documenting the development in the structure of the night office we may conclude that 

the theory of Taft regarding liturgical development is true as far as the night office in the Šḥimō 

is concerned. What was a simple structure in the MS of 1474 developed into a very complex 

unit during 17-19th centuries. The original meaning of vigilance and night, became obscure with 

the additions of other liturgical themes such as the Mother of God, the Saints etc. What was a 

clear connection of themes between the different units of the night office, became blurred by 

the additions that we were able to document from the 17th century and onwards. The original 

hymn for the night was even cut into half, while the additions flourished before and after during 

the same night office.  

Bar-Salibi states that the impetus for the creation of the Šḥimō  or simple office teŝmeŝto Šḥimtō  

was for the “weak and for nuns”. “The weak” [mḥilē] ܡܚܝܠ̈ܐ could also have had a profound 

ecclesiological meaning, where “the weak” already in the terminology of Jacob of Sarugh, 

appears to refer to a group in the body (the Church). He argues that the Church needs to include 

both the strong and the weak, and that the strong need to help the weak to fulfil their duties. As, 

an aside, one might then argue that the development of the simple office teŝmeŝto Šḥimtō  into 

something complex did violence to its raison d'être. 

We were also able to see that the Šḥimō was affected by liturgical development in the fenqiṯō 

for Sundays and feast days. The relationship between the fenqiṯō and the Šḥimō still needs to 

be investigated further but the present author think that we may conclude that one of the major 

sources of inspiration and development of the Šḥimō is the fenqiṯō. Gradually the practice of 

the fenqiṯō and Sundays became the everyday practice of the Šḥimō. The manuscript tradition 
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of the fenqiṯō is much older than that of  Šḥimō. Where the first MS of fenqiṯō is dated to the 9th 

century, the first Šḥimō is several hundred years later, perhaps even so long as 600 years (1474). 

We were able to see traces of major liturgical changes during the 14-16th centuries, changes that 

started in the  fenqiṯō and later affected also the Šḥimō. The 15th century is remembered amongst 

many Orthodox with the 1453 Ottoman conquering of Constantinople and the fall of Byzantium 

into the hands of the Ottomans.344 But perhaps our present study can show that at the same time 

great liturgical reforms started to change and re-shape the liturgy of the hours in the Syrian 

Orthodox world. We have now only started to scratch the surface, but the present author think 

that enough has been revealed already that we are not looking at a dark age as far as Syriac 

studies are concerned, but a period of vitality and change(s). When describing this time-period 

even Patriarch Barsoum seems to be a bit negative when he says:  

… no sooner had the fourteenth century dawned upon them [the Syrian Orthodox] that they 

were plagued by cruel times. They found most of their monasteries ruined, their dioceses 

destroyed, their schools in shambles and their books scattered. For the next three centuries, 

they were victims of the sword, plunder, massacre and eviction, with the result that their 

number diminished drastically. Under these circumstances, no learned men shone among 

them, nor was it possible for learned men, who would be a match for their learned men of 

the past, to flourish…Nevertheless, you will still find viable Syriac literature among a small 

group of these writers.345 

Perhaps their group was not so small and perhaps the development was greater than previously 

thought. We are just on the starting point of revealing the fascinating developments of these 

great scholars and writers, despite their trouble and misfortune. Hopefully this thesis can serve 

as a contribution to this process.  

 

 

 

 

 
344 Dale T Irvin and Scott W Sundquist, History of the World Christian Movement: Earliest Christianity to 1453 

(Maryknoll, NY: Orbis Books, 2001) p 503-504. 
345 Barsoum, The scattered pearls, 482-483. 
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9. Corpus of MSS of Mor Gabriel monastery at VHMML 

Utilized in the Thesis (year range 1474-19th century?) 

a. MGMT 00227346 from Mor Gabriel monastery, Turkey. Dated 1474 C.E. 

b. MGMT 00244347 from Mor Gabriel monastery. Dated 18th-19th century (?). 

c. MGMT 00205348 Mor Gabriel Monastery (18th century?) 

d. MGMT 00204349 Mor Gabriel monastery (19th century?) 

e. MGMT 00242350 Mor Gabriel monastery (19th century?) 

f. MGMT 00235351 Mor Gabriel monastery (1869 C.E.) 

Not utilized in the Thesis (year range 1869 C.E.-1982) 

MGMT 00023352 Mor Gabriel monastery (1900-2000) 

MGMT 00225353 Mor Gabriel monastery (1912) 

MGMT 00191354  Mor Gabriel monastery (1929) 

MGMT 00182355  Mor Gabriel monastery (1933-1957) 

MGMT 00050356 Mor Gabriel monastery (21 January 1950) 

MGMT 00094357 Mor Gabriel monastery (17 September 1960) 

MGMT 00230358 Mor Gabriel monastery (30 June 1961) 

MGMT 00058359 Mor Gabriel monastery (11 June 1962) 

MGMT 00082360 Mor Gabriel monastery (27 March 1967) 

 
346 https://w3id.org/vhmml/readingRoom/view/123113 accessed 2022 09 21. 
347 https://w3id.org/vhmml/readingRoom/view/123129 accessed 2022 09 21.  
348 https://w3id.org/vhmml/readingRoom/view/123664 accessed 2022 09 21.  
349 https://w3id.org/vhmml/readingRoom/view/123663 accessed 2022 09 21.  
350 https://w3id.org/vhmml/readingRoom/view/123127 accessed 2022 09 21.  
351 https://w3id.org/vhmml/readingRoom/view/123121 accessed 2022 11 11. 
352 https://w3id.org/vhmml/readingRoom/view/122833 accessed 2022 09 21. 
353 https://w3id.org/vhmml/readingRoom/view/123111 accessed 2022 11 11. 
354 https://w3id.org/vhmml/readingRoom/view/123100 accessed 2022 09 21. 
355 https://w3id.org/vhmml/readingRoom/view/123655 accessed 2022 09 21. 
356 https://w3id.org/vhmml/readingRoom/view/122858 accessed 2022 09 21. 
357 https://w3id.org/vhmml/readingRoom/view/122902 accessed 2022 09 21.  
358 https://w3id.org/vhmml/readingRoom/view/123116 accessed 2022 09 21. 
359 https://w3id.org/vhmml/readingRoom/view/122866 accessed 2022 09 21. 
360 https://w3id.org/vhmml/readingRoom/view/122890 accessed 2022 09 21. 

https://w3id.org/vhmml/readingRoom/view/123113
https://w3id.org/vhmml/readingRoom/view/123129
https://w3id.org/vhmml/readingRoom/view/123664
https://w3id.org/vhmml/readingRoom/view/123663
https://w3id.org/vhmml/readingRoom/view/123127
https://w3id.org/vhmml/readingRoom/view/123121
https://w3id.org/vhmml/readingRoom/view/122833
https://w3id.org/vhmml/readingRoom/view/123111
https://w3id.org/vhmml/readingRoom/view/123100
https://w3id.org/vhmml/readingRoom/view/123655
https://w3id.org/vhmml/readingRoom/view/122858
https://w3id.org/vhmml/readingRoom/view/122902
https://w3id.org/vhmml/readingRoom/view/123116
https://w3id.org/vhmml/readingRoom/view/122866
https://w3id.org/vhmml/readingRoom/view/122890
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MGMT 000167361 Mor Gabriel monastery (1967) 

MGMT 00120362 Mor Gabriel monastery (28 January 1969) 

MGMT 000130363 Mor Gabriel monastery (3 February 1969) 

MGMT 00025364 Mor Gabriel monastery (17 March 1969) 

MGMT 00022365 Mor Gabriel monastery (17 June 1969) 

MGMT 00066366 Mor Gabriel monastery (1973) 

MGMT 00128367 Mor Gabriel monastery (29 September 1981) 

MGMT 00089368 Mor Gabriel monastery (5 November 1982) 

 

 

 

 

 

 

 

 

 

 

 
361 https://w3id.org/vhmml/readingRoom/view/123640 accessed 2022 09 21.  
362 https://w3id.org/vhmml/readingRoom/view/123017 accessed 2022 11 11. 
363 https://w3id.org/vhmml/readingRoom/view/123027 accessed 2022 09 21.  
364 https://w3id.org/vhmml/readingRoom/view/122835 accessed 2022 09 21. 
365 https://w3id.org/vhmml/readingRoom/view/122832 accessed 2022 09 21. 
366 https://w3id.org/vhmml/readingRoom/view/122874 accessed 2022 09 21.  
367 https://w3id.org/vhmml/readingRoom/view/123025 accessed 2022 11 11. 
368 https://w3id.org/vhmml/readingRoom/view/122897 accessed 2022 09 21. 

https://w3id.org/vhmml/readingRoom/view/123640
https://w3id.org/vhmml/readingRoom/view/123017
https://w3id.org/vhmml/readingRoom/view/123027
https://w3id.org/vhmml/readingRoom/view/122835
https://w3id.org/vhmml/readingRoom/view/122832
https://w3id.org/vhmml/readingRoom/view/122874
https://w3id.org/vhmml/readingRoom/view/123025
https://w3id.org/vhmml/readingRoom/view/122897
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Appendix: Glossary – liturgical units of the night office 

 b’ō which means to wish, seek or desire369 ܒܥܐ b’ōuṯō = the term is derived from the root ܒܥܘܬܐ

and  ܒܥܘܬܐ b’ōuṯō is translated into request, petition, intercession or rogation.370 The b’ōuṯō is 

divided into three themes according to the number of syllabi in the text. 12 is for St Jacob (of 

Sarug), 7 for St Ephrem and 5 for St Balai.371 Each b’ōuṯō has a theme according to the prayer 

namely the Mother of God, the Saints, the Departed etc. It is always a b’ōuṯō that marks the end 

of a specific office in the Šḥimō372  – even though additional prayers such as the Creed, Service 

for the  Mother of God etc. frequently occurs.  

 Eqbō  = litteral meaning ending, in a liturgical setting meaning an ending (or beginning)’ܥܩܒܐ

of one part of the liturgical service such as the qōqalyōn for instance.  

In Jacobite Offices an  ܥܩܒܐ was a variable termination of a prayer, also a short form of 

prayer at the conclusion of an Office.373 

According to Habil several ܥܩܒܐ’Eqbō374 has Greek roots and are direct translations of Greek 

hymns.375 The word ܥܩܒܐ’Eqbō is today used for the introduction hymn of a qawmō in the night 

office. This might be what is left of the end of a longer supplicatory hymn called ܬܟܫܦܬܐ 

takŝeftō.  

 mawrbō = mawrbō in singular refers usually to the Magnificat or the praise of the Virgin ܡܘܪܒܐ

Mary found in Luke 1:46-55 and the word is found in the Syriac text of Luke 1:46: 

 ܐܡܪܬ݀ ܡܪܝܡ ܡܘܪܒܐ ܢܦܫܝ ܠܡܪܝܐ376 

Then Mary said: My soul magnifies the Lord.377 

 
369 J. Payne Smith, A Compendious Syriac Dictionary, (Oxford: At the Clarendon Press, 1903) 50; R. Payne 

Smith, Thesaurus Syriacus I (Oxford: 1879) 556; Karl Brockelman, Lexicon Syriacum, (Georg Olms Verlag, 

1995) 82. 
370 J. Payne Smith, A Compendious Syriac Dictionary, 50; R. Payne Smith, Thesaurus Syriacus I 557; Brockelman, 

Lexicon Syriacum, 83. 
371 Habil, La théologie, 54. 
372 Habil, La théologie, 54. 
373 J. Payne Smith, A Compendious Syriac Dictionary, 424; R. Payne Smith, Thesaurus Syriacus I  2960; 

Brockelman, Lexicon Syriacum, 541. 
374 Plural:  ܥܩܒ̈ܐ ’eqbe.  
375 Habil, La théologie, 58. 
376 Syriac Bible, United Bible Societies 1979. 
377 Author’s translation. 
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 that is said in (enyōnō’ ܥܢܝܢܐ also called) Mawrbe in plural is the response-hymn ܡܘܪ̈ܒܐ

connection with the Magnificat. According to Habil some (if not many) of these hymns are 

attributed to bishop Rabbula of Edessa (+ 435).378  

 m’irōnō =  literally, “the one who wakes up”379 and is the equivalent of nocturn(s) or the ܡܥܝܪܢܐ 

introduction (inventory) to the night office in the Latin tradition. It is today sung as responsory 

hymn for Psalms 134 (133); 119 (118) verses 169-176 and 117 (116).380 

 ܩܡ  qawmō = means to stand up but also a station or watch of the night.381 The root is ܩܘܡܐ

qowm which means he stood (up). A qawmo today contains one eqbo, one sedro, a set of qōlō 

with 4 hymns and a final b’ouṯo.382  According to Patriarch Barsoum he also accounts the 

introduction prayer consisting of In the name of…, Holy, Holy holy…, Trisagion and Our Father 

as one qawmo.383 

 qōlō (s) qōle (pl) = is a prosaic hymn written according to a specific syllabic based on the ܩܠܐ

“original” hymn found in the Beth Gazo also called ܣܒܠܬܐ sebeltō (lit. ladder). In the sebeltō 

the first two qōle are for the Mother of God; qōlō 3-4 for the Saints/Martyrs; qōlō 5-6 for 

repentance; and qōlō 7-8 for the departed.384 

The qōlō is named after the time of prayer or theme of the prayer: Qōlō of the Mother of God; 

Qōlō of the Saints; Qōlō of the departed; Qōlō of repentance; Qōlō of the morning; Qōlō of the 

Evening etc.  The first qōlō in the prayer that the others follow is called ܝܫ ܩܠܐܪ  riš qōlō (lit. the 

first or principal qōlō).385 

 qōqalyōn = is a psalmody with hallelujah inserted in the text for a specific theme such ܩܘܩܠܝܘܢ

as the Mother of God, Saints or repentance.386 The ܩܘܩܠܝܘܢ qōqalyōn is structured with a 

melody that makes it possible to sing all the Psalms of the psalter with 8 different melodies. In 

the present-day usage in  Šḥimō the qōqalyōn  always has a fixed melody depending on the day 

 
378 Habil, La théologie, 121-122. 
379 J. Payne Smith, A Compendious Syriac Dictionary, 289; Brockelman, Lexicon Syriacum, 523. 
380 Habil, La théologie, 117. 
381 J. Payne Smith, A Compendious Syriac Dictionary, 495; R. Payne Smith, Thesaurus Syriacus I  3530; Karl 

Brockelman, Lexicon Syriacum, 652. 
382 Habil, La théologie, 117. 
383 Ephrem Barsoum, The Shorter Catechism of the Syrian Orthodox Church (West New York: N.J, 1950) 18. 
384 Habil, La théologie, 53-54. 
385 Ibid. 53. 
386 Ibid. 76. 
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of the week except for the qōqalyōn in the night office, which changes according to the melody 

of the past Sunday. 

 sedrō = according to Barsoum387 this type of prayer started by the Patriarch John III of ܣܕܪܐ 

Antioch (also called John of Sedre) during the 7th century. It is also called ܚܘܣܝܐ ḥussōyō388 and 

contains: (1) introduction ܦܪܘܡܝܘܢ prumyōn389 – (2) the main part ܣܕܪܐ sedrō – (3) incense prayer 

 ܦܪܘܡܝܘܢ   sedrō but occasionally also ܣܕܪܐ etrō. In the MSS we mostly find the term‘ ܥܛܪܐ

prumyōn. Each ܣܕܪܐ sedrō has a theme. In the Šḥimō today you find the theme of the Mother of 

God390, All the Saints391, One Saint392, The Cross393, Repentance394, The Departed395, The 

General396 and The Priests397. 

 takšeftō is ܬܟܫܦܬܐ takšeftō = according to Payne Smith398, the meaning of ܬܟܫܦܬܐ

“supplication, intercession, entreaty or request,” as well as a solemn metrical litany. We see the 

usage of ܬܟܫܦܬܐ takšeftō as an introduction to the qawmō of the night in several of our MSS 

(for instance MGMT 00244 Monday night etc.; MGMT 00205 Monday night etc.) for what 

today is called ܥܩܒܐ’eqbō, namely an introduction hymn for the qawmō with the same theme 

as the qawmō namely Mother of God, the Saints etc.  

 

 
387 Barsoum, The scattered pearls, 78. 
388 For more detailed explanation see: Bar-Sawme, Entering the Holy Place in Syriac Orthodox Liturgy, 18-21 
389 From Greek προοίμιον meaning ”preface” or “introduction”; See J. Payne Smith, A Compendious Syriac 

Dictionary, 458; R. Payne Smith, Thesaurus Syriacus I, 3246; Brockelmann, Lexicon Syriacum, 598 
390 Johan Andersson, trans. Shimo, 494-495. 
391 Ibid. 498-499. 
392 Ibid. 500-501. 
393 Ibid. 496-497. 
394 Ibid. 502-503. 
395 Ibid. 
396 Ibid. 506-507. 
397 Ibid. 504-505. 
398 J. Payne Smith, A Compendious Syriac Dictionary, 612; R. Payne Smith, Thesaurus Syriacus I 1846; 

Brockelmann, Lexicon Syriacum, 350. 


