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“We exalt you Mother of the True Light:”  
Coptic Hymn or Creed, and the Date of Origin 

 
 

Introduction 
 

Today in the Coptic Church a text precedes the Creed during several services of the Liturgy of 
the Hours. This text has become known as the ‚Introduction to the Creed,‛ [IttC] and is 
generally recited in the same manner as the Niceno-Constantinopolitan creed that follows it. 
Text and translation are as such,  

Ⲧⲉⲛϭⲓⲥⲓ ⲙ̀ⲙⲟ ⲑ̀ⲙⲁⲩ ⲙ̀Ⲡⲓⲟⲩⲱⲓⲛⲓ 
ⲛ ̀ⲧⲁ ̀ⲫⲙⲩⲓ: ⲧⲉⲛϯⲱ̀ⲟⲩ ⲛⲉ ⲱ̀ ⲑⲏⲉⲑⲟⲩⲁⲃ 
ⲟⲩⲟϩ ⲙ̀Ⲙⲁⲥⲛⲟⲩϯ: ϫⲉ ⲁ ̀ⲣⲉⲙⲓⲥⲓ ⲛⲁⲛ 
ⲙ̀Ⲡ̀ⲥⲱⲧⲏⲣ ⲙ̀ⲡⲓⲕⲟⲥⲙⲟⲥ ⲧⲏⲣϥ: ⲁϥⲓ̀ ⲟⲩⲟϩ 
ⲁϥⲥⲱϯ ⲛ̀ⲛⲉⲛⲯⲩⲭⲏ. 

 
Ⲟⲩⲱ̀ⲟⲩ ⲛⲁⲕ Ⲡⲉⲛⲛⲏⲃ Ⲡⲉⲛⲟⲩⲣⲟ 
Ⲡⲓⲭ̀ⲣⲓⲥⲧⲟⲥ: ⲡ̀ϣⲟⲩϣⲟⲩ ⲛ̀ⲛⲓ̀ⲁⲡⲟⲥⲧⲟⲗⲟⲥ: 
ⲡⲓⲭ̀ⲗⲟⲙ ⲛ̀ⲧⲉ ⲛⲓⲙⲁⲣⲧⲩⲣⲟⲥ: ⲡ̀ⲑⲉⲗⲏⲗ 
ⲛ ̀ⲛⲓⲇⲓⲕⲉⲟⲥ: ⲡ̀ⲧⲁϫⲣⲟ ⲛ̀ⲛⲓⲉⲕⲕⲗⲏⲥⲓⲁ: ⲡ̀ⲭⲱ 
ⲉ̀ⲃⲟⲗ ⲛ̀ⲧⲉ ⲛⲓⲣⲉϥⲉⲣⲓⲛⲟⲃⲓ.1 

We exalt you, Mother of the true Light. We 
glorify you, O saint and God-bearer 
(Theotokos), for you brought forth unto us 
the Savior of the whole world. He came and 
saved our souls. 

 
 
Glory to You, our Master, our King, Christ, 
the pride of the Apostles, the crown of the 
martyrs, the joy of the righteous, the 
foundation of the churches, the forgiveness of 
sinners. 
 

                                                           
1  Paris BnF Copt. 11, 22, 34, 69, 75, 76 - ⲡ̀ⲭⲱ ⲉ ̀ⲃⲟⲗ ⲛ ̀ⲧⲉ ⲛⲓⲣⲉϥⲉⲣⲓⲛⲟⲃⲓ (forgiveness of sinners); Paris BnF 

Copt. 81 – only has ⲡ ̀ⲭⲱ ⲉ ̀ⲃⲟⲗ (forgiveness). The Arabic is always translated as ‚غفران الخطايا‛ (forgiveness of 
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Ⲧⲉⲛϩⲓⲱⲓϣ ⲛ̀ϯⲧ ̀ⲣⲓⲁⲥ ⲉⲑⲟⲩⲁⲃ: ⲉⲥ ϧⲉⲛ 
ⲟⲩⲙⲉⲑⲛⲟⲩϯ ⲛ̀ⲟⲩⲱⲧ: ⲧⲉⲛⲟⲩⲱϣⲧ 
ⲙ̀ⲙⲟⲥ: ⲧⲉⲛϯⲱ̀ⲟⲩ ⲛⲁⲥ: Ⲕⲩⲣⲓⲉ ⲉ̀ⲗⲉ̀ⲏⲥⲟⲛ: 
Ⲕⲩⲣⲓⲉ ⲉ̀ⲗⲉ̀ⲏⲥⲟⲛ:2 Ⲕⲩⲣⲓⲉ ⲉⲩⲗⲟⲅⲩⲥⲟⲛ. 
Ⲁ̀ⲙⲏⲛ.3 

 

We proclaim the Holy Trinity in one 
Godhead. We worship Her. We glorify Her.4 
Lord have mercy. Lord have mercy. Lord bless. 
Amen.5 

In the minds of many Copts today, IttC is considered credal in itself. The oral tradition ties this 
text to the Council of Ephesus (431 AD),6 and the assumption is as follows: The Council of 
Nicaea (325 AD) produced the Nicene Creed, The Council of Constantinople (381 AD) 
expanded the Creed to what is today the Niceno-Constantinopolitan creed, and The Council 
of Ephesus (431 AD) produced the Introduction to the Creed. The text itself is frequently 
attributed to Cyril of Alexandria (c. 376 – 444 AD), who championed the Council of Ephesus. 
The narrative is that Cyril authored this text in a local synod in Alexandria upon returning 
from the Council of Ephesus.7 
 

                                                           
sins) or ‚ MS-P, Burmester, and Youssef have ⲡ .(forgiver of sins) ‛غافر الخطايا ̀ⲭⲱ ⲉ ̀ⲃⲟⲗ ⲛ ̀ⲧⲉ ⲛⲓⲛⲟⲃⲓ 
(forgiveness of sins). 

2  Paris BnF Copt. 34 has three ⲔⲈ, and BnF Copt. 76 has four ⲔⲈ. BnF Copte 69 and 81 stops after ⲧⲉⲛϯⲱ̀ⲟⲩ ⲛⲁⲥ, 
are missing the Lord have mercy prayers and Lord bless. Amen. 

3  Text taken from Paris BnF Copt. 11 (1537), f244. Critical differences highlighted. 
4  The Word ‚Trinity‛ is feminine in Coptic, thus the phrases ⲧⲉⲛⲟⲩⲱϣⲧ ⲙ ̀ⲙⲟⲥ: ⲧⲉⲛϯⲱ ̀ⲟⲩ ⲛⲁⲥ, literally 

translate to ‚We worship Her. We glorify Her.‛ Burmester and Youssef have translated these phrases as ‚It 

we worship, It we glorify‛ to avoid assigning a gender to the Trinity. The Coptic church usually translated 

these phrases ‚We worship Him. We glorify Him,‛ which is an acceptable translation that follows the 

Medieval Arabic translation, which used the masculine pronoun endings  ُج جُ سجِّ  د جُ  و جُ جُ  ل نَ س  . Here I kept the 

feminine pronouns to stay true to the Coptic text, but this is not to be understood as ascribing a specific 

gender to the Trinity. 
5  Italicized words are Greek in origin.  
6  Part of the controversy that led to the Council of Ephesus (431 AD) was the identity of the one born of Mary 

as reflected in her title Theotokos, which was allegedly opposed by Nestorius and favored by Cyril of 

Alexandria. After correspondence via letters, the conflict between Nestorius and Cyril escalated, eventually 

warranting a Council called by Emperor Theodosius II. Cyril attended the council, bringing over fifty bishops 

with him and was present until at least the sixth session on July 22, 431. He may have left Ephesus illegally, 

and Nestorius accuses him of bribery to depart to Alexandria before the Emperor’s dismissal. Cyril is reported 

to have returned into Alexandria on Oct 31, 431. For more details on the council, see: George A. Bevan, The 

New Judas: The Case of Nestorius in Ecclesiastical Politics, 428-451 CE (Leuven: Peeters, 2016), pp. 107-108, p. 181, 

pp. 199-204. 
7  See for example: Bishop Angaelos. The Altar in The Midst of Egypt. (Stevsnage, UK: Coptic Orthodox Church 

Centre, 2000), p. 42. 
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There is hardly any serious scholarship on IttC, other than the research of Youhanna 

Nessim Youssef.8 Youssef concluded that the text was composed shortly after the Council of 
Ephesus by a monastic community in Lower Egypt.9 He also questioned its credal status, 
pointing out that ‚all historical sources related to the Council of Ephesus agreed that the 
council did not issue any dogmatic creed‛.10 The paper at hand will contribute to the scholarly 
discussion started by Youssef and will explore other sources that may have been overlooked in 
previous research. To that end, the study at hand aims to accomplish two tasks: (1) expanding 
on Youssef’s skepticism of the ‚Introduction to the Creed‛ as credal statement, this paper will 
show that the text is a hymn and not a creed at all; (2) additionally, the challenges in dating this 
text will be highlighted, thus expressing reservation in the confidence of the proposed date. 

 
 

Hymnography and Form Criticism Definition of Hymn 
 

Several definitions of a ‚hymn,‛ exist in the scholarship. Going back to the Medieval era, 
Thomas Aquinas defined hymns as such, Hymnus est laus Dei cum cantico. Canticum autem exultatio 
mentis de aeternis habita, prorumpens in vocem, ‚A hymn is the praise of God with song; a song is the 
exultation of the mind dwelling on eternal things, bursting forth in the voice‛.11 In modern 
academics, Biblical scholars began to identify hymnic elements in the New Testament, 12 and 
through this exercise, ‚hymns‛ began to be defined. Furley and Bremer share a broad 
definition of a hymn, defining it as any song of praise with or without a meter; in addition, they 

                                                           
8  Youssef’s main conclusion are found in this article: Youhanna Nessim Youssef. ‚The Introduction to the 

Creed (Revisited).‛ Bulletin de la Société d’Archéologie Copte 47 (2008): 93–111. Minor remarks are also found in 
his later article: Youhanna Nessim Youssef. ‚Liturgical Texts Relating to Council of Ephesus (12 Tût).‛ 
Collectanea Christiana Orientalia 17 (2020), pp. 273-297. 

9  Youssef concludes, ‚Hence this prayer was composed soon after the council of Ephesus, (as it is attested by 

an inscription and the martyrdom) in a monastic milieu (where it is found in the monastic prayers of vespers, 

matins, and the prayers of the hours). This monastic milieu was in Lower Egypt, perhaps Scetis or Kellia, (as it 

is not attested in Upper Egypt). The author used the common attributes of the Virgin and Christ as in 

circulation in the fifth and sixth centuries.‛ Youssef, ‚Introduction‛, p. 102. 
10  Youssef, ‚Introduction‛, p. 101. 
11  Thomas Aquinas. Psalmos Davidis Expositio, prooemium. 
12  John A McGuckin, ‚Poetry and Hymnography (2): The Greek World,‛ in The Oxford Handbook of Early 

Christian Studies, ed. Susan Ashbrook Harvey and David G. Hunter (Oxford: Oxford University Press, 2010), 

pp. 641-656, esp. p. 643. 
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set several criteria that distinguish it from common speech.13 Vollenweider, defines a hymn as a 
song in praise of a divine figure composed in a poetic meter14 and used in cultic activities or 
private devotion. Matthew Gordley materializes the definition even further, assigning the 
meaning of ‚hymn‛ as a self-contained composition of relatively short length (most are 
between 4 and 35 lines, though longer hymns are attested as well), whose contents are 
primarily centered on praise of the divine in a descriptive or declarative style, which may be 
expressed in direct address (e.g. You alone are…) or third person (e.g. She shows mercy…), 
whether in poetry or prose, and whose primary purpose may have been liturgical or 
instructional.15 

Although, the definitions do not concretely agree on every detail, a common point of 
agreement is that a hymn is centered around praise. When inspecting the text of IttC, many 
words of praise are clearly apparent: ‚We exalt you,‛ ‚We glorify you,‛ ‚Glory to You,‛ ‚We 
worship,‛ and many descriptive glorifications: ‚pride of the Apostles, the crown of the 
martyrs, the joy of the righteous, the foundation of the churches, the forgiveness of sinners.‛  
Since this text is a short composition that is clearly centered around praise and used liturgically, 
it matches Gordley’s definition of a hymn.  

When comparing the words of praise in this text with other well-known hymns a striking 
similarity appears. For example, ‚Glory to You‛ is a common praise in hymns and is present in 
one of the most recited hymns in the East: ‚Glory to you, Lord. Glory to You‛16 and ‚Glory 
to the Father, the Son, and Holy Spirit; Now and forever and unto the ages amen‛.17 These 
short doxologies alone are not enough to categorize hymns, as they also end prayers, homilies, 
and even biblical readings; yet, in conjunction with the other hymnal elements, these short 
phrases signify praise. IttC begins with ‚We exalt you,‛ which is a reference to the Magnificat of 
Mary saying, ‚for the Almighty has exalted me‛.18 These same words are found throughout 

                                                           
13  William D. Furley and J.M Bremer, Greek Hymns: Selected Cult Songs from the Archaic to the Hellenistic Period 

(Tu ̈bingen: Mohr Siebeck, 2001), p. 2. 
14  cf. Benjamin Edsall and Jennifer R. Strawbridge, ‚The Songs We Used to Sing? Hymn ‘Traditions’ and 

Reception in Pauline Letters,‛ Journal for the Study of the New Testament 37, 3 (2015), p. 296. 
15  Matthew E. Gordley, The Colossian Hymn in Context: An Exegesis in Light of Jewish and Greco-Roman 

Hymnic and Epistolary Conventions (Tu ̈bingen: Mohr Siebeck, 2007), pp. 32-33. 
16  ‚Δβξα Σοι Κγριε, δβξα Σοι!‛ Is found in the Coptic Liturgy in various places, especially around the Gospel and 

before Communion. This short glorification is also found in the Byzantine Tradition in various places in 

liturgical services. 
17  ‚Δβξα Πατρὶ καὶ Υἱῷ καὶ Ἁγίῳ Πνεγματι. Καὶ νῦν καὶ ϊεὶ καὶ εἰσ τοὺσ αἰῶνασ τῶν αἰώνων. Ἀμήν‛ is a short 

glorification that is said before the prayer of thanksgiving in the Divine Liturgy, at the end of the Trisagion in 

the Liturgy of the word, and between the litanies of the liturgy of the hours. This hymn is also found in the 

Byzantine Tradition in various liturgical services. 
18  Luke 1:49. 
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Coptic hymnography. The Gospel Response in the month of Khoiak starts with these same 
words of praise, ‚We exalt you in worthiness with Elizabeth your kinswoman saying, blessed 
are you among women and blessed is the fruit of your womb‛.19 Also, hymns of the midnight 
praise and the annual communion hymn have, ‚Therefore we exalt you worthily, with 
prophetic hymnology‛.20 Overall, IttC exhibits hymnic praise language and fits the definitions 
of a hymn proposed by scholars of form criticism. 

 
 

Characteristics of Hymns 
 

In evaluating ancient hymns, Edsall and Strawbridge (building upon earlier criteria of Furley 
and Bremer) identified a few different features that are common in hymns of antiquity and late 
antiquity. These are summarized below: 
 

1.2.1 Melody, meter, or rhythm 
1.2.2 Strophic structure  
1.2.3 Included invocation or prayer  
1.2.4 Parallelism 
1.2.5 Linked to encomia 
1.2.6 Repetition (tied to an occasion)  
1.2.7 Uttered by a group in unison 
1.2.8 Musical accompaniment or dance 
 

Criterion 1.2.7 does not seem helpful since creeds are also uttered by groups in unison. 
Moreover, there are many hymns that are sung by a single chanter whether in an assembly or 
in personal devotion. With this in mind, criterion 1.2.7 will not be evaluated in depth, although 
it worth noting that the text is recited in unison, much like the Niceno-Constantinopolitan 
creed, in Coptic Churches today.21 With respect to musical accompaniment, it is impossible to 

                                                           
19  See Melody section below for the Coptic text and meter. 
20  ‚Ⲉⲑⲃⲉ ⲫⲁⲓ ⲧⲉⲛϭⲓⲥⲓ ⲙ ̀ⲙⲟ ⲁⲝⲓⲱⲥ ϧⲉⲛ ϩⲁⲛⲩⲙⲛⲟⲗⲟⲅⲓⲁ ⲙ ̀ⲡ ̀ⲣⲟⲫⲏⲧⲓⲕⲟⲛ,‛ is a sung refrain of the 

Midnight Sunday Theotokia.  
21  The recitation of the Niceno-Constantinopolitan Creed in a liturgical setting seems to be mentioned first as a 

practice in Antioch. Theodore the Reader traces the practice to Antioch under the patriarchy of Peter the 

Fuller in 471 AD and to have been adopted into Constantinople by the Patriarch Timotheus in 511 AD. Both 

Peter and Timotheus used the liturgical recitation of the creed to protest, as non-Chalcedonians, against 

Chalcedonian additions. If this is true, the Miaphysite-heavy Egypt would certainly be alongside this same 

group and likely adopted the practice around the same time. On the other hand, James of Edessa believes the 
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know if this text was ever accompanied by musical instruments or dance, especially since 
musical instruments are not typically used in Coptic Orthodox Churches today, except for 
simple percussions (cymbals and triangle). The musicality of the text and its ability to be 
chanted will be evaluated in other criteria. Thus, criterion 1.2.8 will also not be evaluated.  

It is important to note that the outlined criteria are not completely authoritative, and many 
well-known hymns that are chanted in various liturgical traditions may lack one or a few of 
these characteristics. However, a text that fits most of the criteria would clearly be written with 
the intention to be used liturgically as a hymn. 

 
 

Melody, meter, or rhythm 
 

One distinctive feature of hymns is their relationship to music. This might be the biggest 
distinction of hymns from normal speech. Musicality is the feature that sets apart hymns from 
prayers. Of course, liturgically everything could be considered ‚prayer,‛ but this section will 
use that word in its form critical understanding. Pulleyn suggests that ‚hymns were of their 
essence musical and prayers were not‛.22 Joseph Kroll, who struggled to differentiate hymns 
and prayers finally admits that prayer is ‚familiar speech of man with God,‛ which differs in 
form and context from hymns.23 Kroll, however, admits that prayers and hymns overlap. 
Hymns can also be constructed from words of prayers, for example ‚Lord have mercy‛ is a 
short prayer found in many hymns. 

Since hymns are tied to music and are not bound by ‚normal speech,‛ they tend have 
poetical elements. Such elements may vary depending on style and language. Hebrew poetry, 
for instance, utilizes stylistic parallelism, whereas Greek poetry exhibits a consistent meter that 
is carried through in every line or strophe.24 Coptic poetry is still understudied, but available 
scholarship highlights some elements of both parallelism and meter. Ilona Borsai25 in her study 

                                                           
creed was adopted into a liturgical setting soon after it was composed, but not much detail is given. For a 

fuller discussion, see: Henry Jenner ‚Liturgical Use of Creeds,‛ in Catholic Encyclopedia. Vol. 4, ed. Charles 

Herbermann, (New York: Robert Appleton Company, 1908). 
22  Simon Pulleyn, Prayer in Greek Religion (Oxford: Clarendon Press, 1997), p. 54. 
23  Kroll, Die christliche Hymnodik referenced and translated in Gordley, Colossian, p. 35. 
24  Gordley, Colossian, pp. 36-37. 
25  Ilona Borsai was a musicologist who was educated in Hungary and used her training in the study of archaic 

European folk music as an informative tool in her transcriptions of Coptic chant. The cooperation between 

the Coptic Church and this Hungarian musicologist is undoubtedly of great importance as it allows one to 

become acquainted for the first time with Coptic chant on an intimate and detailed scale. Borsai’s research led 

to studies of Egyptian music: speculative studies on ancient Pharaonic music, transcriptions of Egyptian folk 

music, and vast studies of Coptic music. Borsai used quartertone key signatures tailored for the transcribed 
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of the Coptic Theotokias (praises sung to the Theotokos during the Midnight praise), concluded 
that all Theotokias shared a common meter.26 This is not surprising, since the groups of 
Theotokias are chanted and share unified annual tunes.  

Coptic music is entirely vocal, monodic and sung acapella by men with occasional use of 
hand-held percussion instruments.27 It is in this musical environment that Coptic hymns thrive. 
Coptic hymns are generally intended to be sung, from complex prolonged hymns of special 
occasions down to the simple diaconal commands such as Estatheete ‚Stand up‛ recorded 
musically by Ernest Newlandsmith.28 Some sung hymns in the Coptic church do not have a 
meter or rhyme, but many of the monastic compositions, especially of the Midnight Psalmodia, 
have both.29 

Similar to Greek verse, there is a basic unit of time mora (plural morae), with a short or 
unstressed syllable constituting a single mora and a long or stressed syllable constituting two 
morae.30 IttC exhibits clear musical rhythm; it has both a meter and rhyming scheme. The meter 
of the text is 3 morae per foot and the feet are iambic, made of iambs (unstressed followed by a 
stressed syllable) or tribrachs (three unstressed syllables). The first strophe is consistently 
iambic heptameter of seven tri-morae feet per line. The second strophe is similar but varies 
from iambic tetrameter to hexameter, having four to six tri-morae feet. 
 
 
 
 
 
 
 
 
 
 

                                                           
Coptic chant, iterating the pitches with consistent microtonal inflections. cf Mina Mark Hanna, ‚How Early 

Can You Go? Coptic Chant in Western Transcription,‛ Journal of the International Society for Orthodox Church 

Music 3 (2018): pp. 138-150, pp. 142-143. 
26  Borsai, ‚Metrique‛, p. 40. 
27  Hanna, ‚How Early‛, p. 140. 
28  Hanna, ‚How Early‛, pp. 140-141. 
29  cf Borsai, ‚Metrique,‛ 20, 40. See also: Magdi Rashidi Beshay Awad, Untersuchungen Zur Koptischen 

Psalmodie: Christologische Und Liturgische Aspekte, vol. 41, of Studien Zur Orientalischen 

Kirchengeschichte (Berlin: LIT, 2007), pp. 17-18. 
30  William S Annis, ‚Introduction to Greek Meter‛, Aoidoi, (2006), pp. 1-15, esp. p. 3. 
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There is also a rhyming scheme with each line ending in a stressed e-vowel in the first strophe 
and a stressed -os syllable in the second strophe. This rhyming scheme is carried throughout 
the two strophes until the end of the second strophe where the meter continues but the rhyme 
drops. Rhyming syllables are bolded in the text. 

The third strophe centers around worshipping the Trinity, and is not unique to this hymn. 
This is clearly a liturgical epilogue that is used in the conclusions of other hymns in the Coptic 
Church and does not follow the meter and rhyming scheme of one single hymn. This epilogue 
use is very common, even in Coptic hymnography today, since the speed and tune typically 
change for these concluding epilogues when compared to the rest of the hymn. For example, 
Hiten nipresvia,31 Shere ne Maria,32 and even the Trisagion itself (ending with Doxa Patri…)33 have 
Trinitarian epilogues that are not unique to the hymn and change musically from the rest of the 
hymn. 

It is worth noting that by the first century AD, praising a god in prose became more 
common, and by the second century such praise was more widely referred to as a ‘hymn.’34 
Thus meter, rhyme, and rhythm are not a sole definitive indication of a hymn, but their 
presence advances the argument towards the hymn status of IttC. The presence of monastic 
hymns exhibiting similar metered rhythm, coupled with Youssef’s conclusion of the monastic 
origin, begin to orchestrate a fuller picture surrounding IttC. 

 
 

Strophic structure 
 

One aspect of hymns is that they can be broken down into chantable sections, named strophes. 

                                                           
31  This hymn, which in modern times precedes the dialogue of the Anaphora, has two strophes; the first is 

translated ‚Through the intercessions of the Theotokos St Mary, O Lord grant us the forgiveness of our sins.‛ 

The second strophe has a different rhythm and tune, and it is found in other hymns as well; it is translated 

‚We worship You O Christ, with Your Good Father, and the Holy Spirit, For You have come and saved us.‛ 
32  This hymn, which in modern times precedes the reading of Acts, has two parts. One part is a salutary part that 

typically starts with a salutation to St Mary, ‚Hail to You Mary, the fair dove, who has given birth to God the 

Word.‛ The chanters can add more salutations to other saints and angels in this part. The second part again is 

an epilogue that is found in many hymns. This second part has a different rhythm and tune than the first, and 

it reads ‚Blessed are You indeed, with Your Good Father, and the Holy Spirit, for You have come and saved 

us have mercy on us‛. 
33  The Trisagion in the Coptic church is also made up of two parts: one part is made of the Thrice ‚Holy God, 

Holy Mighty, Holy Immortal‛ with the Christological sentences between them. The second part is the ending 

epilogue of ‚Glory to the Father and to the Son, and to the Holy Spirit…‛ 
34  B. Edsall and J.R. Strawbridge, ‚The Songs We Used to Sing?...‛, pp. 290-311, esp. p. 299. 
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Often, a single strophe will be centered around one thought, figure, or idea set in a poetic tone. 
It is not difficult to see the strophic structure of IttC. The text can easily be sectioned to three 
strophes, both by the central topic and by the musical poetic features discussed earlier. 

The first strophe exalts the Theotokos Mary, centering her role in the incarnation as the 
reason of her exaltation. This strophe is the most consistent musically, following an iambic 
heptameter rhythm throughout. This strophe is calling on the believers to do an action, ‚We 
exalt you…We glorify you.‛ The strophe is clearly addressed to the Theotokos Mary and 
statements about Christ are in the third person. 

The subject quickly changes in the second strophe, with the direct address to Christ. The 
second strophe is centered around Christ and exclusively contains words of praise. There is no 
‚action‛ or request being offered; the believers are not performing an action or asking for 
anything. This strophe is simply a declaration of Christ’s glory, followed by attributing 
descriptive praise to Him (pride of the Apostle, crown of martyrs, etc.).  

The final strophe reverts to the style of the first strophe with another feminine subject—
The Trinity. This strophe is entirely in the third person; it does not address the Trinity in the 
vocative, instead, it offers praise and worship using third-person pronouns. In Coptic, the 
pronouns of the Trinity are all feminine, but in Arabic الثالوث (the Trinity) is a masculine noun, 
making translation into English challenging. Burmester and Youssef both use the preposition 
‚It‛ when talking about the Trinity to avoid this gender discrepancy; however, this translation 
creates a perception problem in English, since this pronoun is typically used with non-rational 
creatures, impersonal ideas, or inanimate objects—none of which categorize the Trinity. The 
Coptic church typically assigns the pronoun ‚Him,‛ which agrees with the Arabic translation 
of the text, but the shift from feminine (first strophe) to masculine (second strophe) to 
feminine again (third strophe)—clear in the Coptic—becomes lost in translation. In this 
strophe, the believers carry out actions, ‚We proclaim…We worship…We glorify,‛ again 
mirroring the first strophe.  

Margaret Alexiou notes that a three-strophic structure in hymns are ancient and can even 
trace back to the time of Homer. She gives the following examples from the Iliad: 

 
Andromache (24.725-45) 

A 725-30: Direct address and reproach to Hector for having died so young, ἆνερ, ϊπ’ αἰῶνοσ 

νέοσ ὤλεο … 
B 731-9: Narrative, in which her own and her son’s future is imagined. 
 

A 740-5: Renewed address and reproach to Hector for having left her such grief, ϋρρητον … 

γβον καὶ πένθοσ ἔθηκασ, | Ἕκτορ. 
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Hekabe (748-59) 

A 748-50: Direct address to Hector as the dearest of all her sons, Ἕκτορ, ἐμῷ θυμῷ πάντων 

πολὺ φίλτατε παίδων. 
B 751-6: Narrative, how Hector and her other sons were killed. 

A 757-9: Renewed address and lament for Hector, now lying dead, νῦν δέ μοι…κεῖςαι. 
 
Helen (762-75) 

A 762-4: Direct address to Hector as the dearest of her husband’s brothers, Ἕκτορ, ἐμῷ 

θυμῷ δαέρων πολὺ φίλτατε πάντων. 
B 765-70: Narrative, her own past and Hector’s kindness to her. 

A 771—5: Renewed address for Hector and for herself, τῶ ςέ θ’ ἅμα κλαίω καὶ ἔμ᾽ ϋμμορον 

ϊχνυμένη κῆρ.35 
 
Alexiou further notes the presence of this three-strophic structure in early Christian hymns, 

especially those of lament.36 Alexiou admits that tripartite structure does not necessarily form 
the basic structure of most Christian hymns, but a few still retain this feature. An example is 
Romanos’ kontákion, Mary at the Cross, which has the following tripartite ABA structure: 

 
 
A Proem: Invocation to all to join Mary in praising Christ 

1-3 Mary:  A Address and reproach, Ποῦ πορεὺῃ, τέκνον; (Where are you going, child?) 
B Frustration of past hopes, injustice of Christ’s death and failure of his disciples to help, 

Οὐκ ἤλπιζον, τέκνον (I did not expect, my child … ) 

A Renewed address and lament, θνῄςκεισ, τέκνον, μβνοσ … (You are dying, child, alone … ) 

4-6 Christ: A Address, Τί δακργεισ, μήτηρ; (Why do you weep, mother?) 
B Crucifixion is fulfillment of past prophecies 

A Renewed address, μή ογν κλααησ, μήτερ (Do not weep, mother)37 
 
 

Admittedly the structure of IttC is not a perfect match of this tripartite structure since the third 
strophe is not an identical renewed address of the first strophe. However, there is close 

                                                           
35  Margaret Alexiou, The Ritual Lament in Greek Tradition, ed. Dimitrios Yatromanolakis and Panagiotis Roilos, 

2nd ed. (Lanham, MD: Rowman & Littlefield Publishers, 2002), p. 133. 
36  Alexiou, Ritual, p. 154. 
37  Alexiou, Ritual, p. 143. 
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resemblance of this structure that is worth mentioning. Also, it is undeniable that there are 
similarities between the first and third strophe that are completely missing from the second, 
such as the We-statements, the feminine subject, and the use of ⲧⲉⲛϯⲱ ̀ⲟⲩ (We glorify). The 
strophic structure of the text could be characterized as ABΆ, where Ά is similar to A but not 
an exact replica. 

 
A We exalt…We glorify… 
B Glory to You… 
Ά We proclaim…We worship…We glorify 
 

Included invocation or prayer 
 

Edsall and Strawbridge point to another tripartite construction that is nearly consistent in 
cultic hymns throughout Greek and Roman antiquity—invocation, praise and prayer.38 When 
comparing the text at hand to this tripartite structure, the latter two become very clear. The 
second strophe is simple praise to Christ with descriptive glorification. The third strophe has 
three short prayers, ‚Lord have mercy, Lord have mercy, Lord bless‛. 

As previously mentioned, prayers and hymns overlap but hymns are thought to be musical 
in nature and exhibit unconventional language. Prayers, on the other hand, tend to be simple 
and utilize more natural or conversational terms.39 Asking for mercy is found in many 
conversations in the Bible, both in narrative and in parables.40 Also, asking someone to bless 
appears in conversations throughout the Bible as well.41 However, a collection of descriptive 
adjectives in meter in praise of a deity are clearly hymnal elements, as Pulleyn articulates: 

‚A prayer can in principle be very simple. When one starts rehearsing a catalogue of the 
attributes of the deity, one is getting into different territory. When one puts the whole thing into 
verse and sets it to music, it has moved a long way from being a prayer‛.42 

Pulley and Gordley both make this distinction between prayers and hymns: the request is a 
primary feature of prayer and fulsome language that enumerates the attributes of a deity is a 
primary feature of hymns.43 Asking for mercy and blessing is a request in natural language and 

                                                           
38  Furley and Bremer, Greek Hymns, pp. 50-51. Edsall and Strawbridge also reference that this tripartite division 

was noted by Norden 1913, and the general structure is also found among the Psalms (e.g., Ps. 3) as well as in 

Indo-Iranian hymns identified by Tichy 1994. Edsall and Strawbridge, ‚The Songs‛, p. 299 
39  Gordley, Colossian, pp. 35-36.  
40  cf. Mt 9:27, 15:22, 17:15, 20:30-31; Mk 10:47-48; Lk 16:24, 17:13, 18:38-39; Jud 22-23. 
41  cf. Gen 27:34-38; Deut 26:15, 33:11, Psa 28:9; Lk 6:28; Acts 3:26; Rom 12:14; 1 Cor 4:12 
42  Pulleyn, Prayer, p. 51. 
43  Pulleyn, Prayer, p. 51. 
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would be prayer.  
It is important to note, however, that identifying the concluding prayers is not in itself 

essential to identifying the overall text as a hymn. The short prayers are very common, and 
they may not be original to earlier developments of the hymn. This could be deduced by the 
inconsistencies between manuscripts surrounding the varied number of ‚Lord have mercy‛ 
prayers,44 and the absence of these concluding prayers from the earliest manuscript with full 
text—BnF 69 (15th c.). Even without the prayers, the text still exhibits the core characteristics 
of a hymn. Also, the fact that short petitions and Trinitarian epilogues can be added naturally 
to the text, further supports its hymnal nature; creeds do not exhibit such fluidity. 

Coincidently, Youssef refers to the entire IttC as ‚prayer‛ throughout his work. This is not 
totally inaccurate since any liturgical text can be considered ‚prayer‛ in the wider sense of the 
word, and the third strophe clearly exhibits prayers in the narrow sense of the word. However, 
viewing IttC as just a prayer seems to ignore the hymnal elements found throughout the text. 
Moreover, it is very possible that some liturgical texts become recited rather than sung 
whenever their musical context is lost. 

Beside the prayer and praise, the tripartite structure typically starts with an ‚invocation‛. 
Invocation is a slightly misleading term, but Furley and Bremer define it broadly as simply 
‚addressing‛ the subject of the hymn. Because the subject is often a deity, special respect had 
to be given. The invocation, as is termed, simply establishes the relationship with the one who 
is praised and identifies the one to whom the hymn is sung. The invocation can have one or 
many of the following elements: name(s), attributes (epithets, titles), genealogy, place (abode, 
places of worship), companion deities.45 For IttC, the invocation is found at the beginning of 
the strophes, in which titles are used to identify the subject before going forth to utter praise. 
The vocative address in the first and second strophes initiates the connection with the 
recipients of praise which is the basis of the invocation as understood by early cultures. Thus, 
the tripartite structure can be seen throughout the text. 

 
 

Parallelism 
 

While Greek poetry features consistent meter as its distinctive feature, Hebrew poetry typically 
‚rhymes‛ ideas through parallel phrases. This parallelism, thus, is a very common feature of 
psalms, which have been turned into a notable portion of Jewish and Christian Hymns. The 
main structures of parallelism in the psalms are couplets, which are themed pairs of lines, in 

                                                           
44  cf. note 2. 
45  Furley and Bremer, Greek Hymns, p. 56. 
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which key components are recognizably parallel to each other within the coupled lines.46 
Parallelism in these coupled lines is done through semantics, syntactical phrases, grammatical 
constructions, gender matching, and the use of sound patterns such as alliteration.47 

Similar to Hebrew poetry, several scholars have noted that overwhelming presence of 
couplets in Egyptian poetry.48 Although Egyptian poems and hymns have couplets as the main 
form of parallelism, there still exists large poetic structures that include triplets and multi-line 
parallelism.49 Likewise, the text of IttC exhibits clear parallel structures. The first two lines 
form a couplet with alliteration of the first letter of the introductory word (Ⲧⲉⲛϭⲓⲥⲓ… 
ⲧⲉⲛϯⲱ ̀ⲟⲩ), a feminine second-person particles as the second words (ⲙ̀ⲙⲟ… ⲛⲉ), and motherly 
depictions (Mother of true Light… Mother of God or God-bearer). The next two lines also 
have some faint parallelism in the verb (brought forth…came), as well as a salvation motif 
(Savior of the whole world…saved our souls). 

The Second strophe can be viewed as a collection of parallel statements. There is some 
intra-linear parallelism between ‚Our Master,‛ ‚Our King,‛ and ‚Christ,‛ all referring to one 
person. Seeing that the title ‚Christ‛ originally meant ‚anointed,‛ it was used synonymously 
with the title of the Hebrew kings.50 Thus, Master, King and Christ, all carry parallel meanings. 
Moreover, the three words carry noticeable alliteration (Ⲡⲉⲛⲛⲏⲃ Ⲡⲉⲛⲟⲩⲣⲟ Ⲡⲓⲭ̀ⲣⲓⲥⲧⲟⲥ). Next 
in the strophe, come a multi-line list of parallel phrases that all signify the titles of Christ.  

Finally, the third strophe has a triplet centered around the worship of the Trinity (We 
proclaim…We worship…We glorify). The three lines begin with the same first letters, much 

                                                           
46  Richard Abbott, ‚Forked Parallelism in Egyptian, Ugaritic and Hebrew Poetry,‛ Tyndale Bulletin 62/1 (2011), 

pp. 42 and 43. cf Stanley Gevirtz, Patterns in the Early Poetry of Israel (Chicago: University of Chicago Press, 
1963), Wilfred G. E. Watson, Classical Hebrew Poetry, JSOT Sup. 26 (Sheffield: Sheffield Academic Press, 1984) 
and Traditional Techniques in Hebrew Verse, JSOT Sup 170 (Sheffield: Sheffield Academic Press, 1994); Robert 
Alter, The Art of Biblical Poetry (New York: Basic Books, 1985); Luis Alonzo Schökel, A Manual of Hebrew Poetics 
(Editrice Pontificio Istituto Biblico, 2000), esp. chapter 5; Jan P Fokkelman, Reading Biblical Poetry (Louisville, 
KY: Westminster John Knox Press, 2001) or Andreas Wagner, ed., Parallelismus membrorum OBO 224 
(Fribourg: Academic Press, 2007) for a range of differing views on the subject. Nomenclature differs between 
authors—for example bicolon or distich may be used instead of couplet. 

47  Abbott, ‚Forked Parallelism‛, p. 42. 
48  Abbott, ‚Forked Parallelism‛, pp. 42 and 43. Abbott cites examples including L. Foster, ‘Thought Couplets in 

Khety’s ‚Hymn to the Inundation‛’, JNES 34 (1975), p. 1; ‘Sinuhe: The Ancient Egyptian Genre of Narrative 
Verse’, JNES 39 (1980), p. 89, Thought Couplets in The Tale of Sinuhe (Frankfurt: Peter Lang, 1993); Miriam 
Lichtheim, ‘Have the Principles of Ancient Egyptian Metrics Been Discovered?’, JARCE 9 (1971), p. 103, 
Günter Burkard, ‘Metrik, Prosodie und formaler Aufbau Ägyptischer literarischer Texte’ in Ancient Egyptian 
Literature - History and Forms, ed. A. Loprieno (Leiden: E. J. Brill, 1996) or Kenneth A. Kitchen, Poetry of Ancient 
Egypt (Jonsered: Paul Åströms förlag, 1999). 

49  Abbott, ‚Forked Parallelism‛, p. 42. 
50  cf 1 Sam 2:10, 12:3, 12:5, 16:6; Psa 2:2, 20:6, 28:8. 
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like the first strophe. The prayer at the end of the strophe can also be seen as exhibiting some 
element of parallelism with ‚Lord have mercy‛ paralleled with ‚Lord bless‛. The last strophe 
itself, in some ways, parallels the first strophe. The beginning of the first two lines of the first 
strophe, and the first three lines of the third strophe share paralleled ‚We‛ grammatical 
phrases. Feminine pronouns also advance the parallelism, since both strophes focus on 
feminine subjects.  
Parallel structures have been highlighted below to show the extent of its use in the text: 

 
ⲦⲉⲛϭⲓⲥⲓA ⲙ̀ⲙⲟB [ⲑ̀ⲙⲁⲩ ⲙ̀Ⲡⲓⲟⲩⲱⲓⲛⲓ 
ⲛ ̀ⲧⲁ ̀ⲫⲙⲩⲓ]:C ⲧⲉⲛϯⲱ ̀ⲟⲩA ⲛⲉB ⲱ̀ ⲑⲏⲉⲑⲟⲩⲁⲃ 
ⲟⲩⲟϩ ⲙ̀Ⲙⲁⲥⲛⲟⲩϯ:C ϫⲉ ⲁ̀ⲣⲉⲙⲓⲥⲓD ⲛⲁⲛ 
[ⲙ ̀Ⲡ̀ⲥⲱⲧⲏⲣ ⲙ ̀ⲡⲓⲕⲟⲥⲙⲟⲥ]E ⲧⲏⲣϥ: ⲁϥⲓ̀D ⲟⲩⲟϩ 
ⲁϥⲥⲱϯE ⲛ̀ⲛⲉⲛⲯⲩⲭⲏ. 
Ⲟⲩⲱ̀ⲟⲩ ⲛⲁⲕ ⲠⲉⲛⲛⲏⲃF ⲠⲉⲛⲟⲩⲣⲟF 
Ⲡⲓⲭ̀ⲣⲓⲥⲧⲟⲥ:F ⲡ̀ϣⲟⲩϣⲟⲩ ⲛ ̀ⲛⲓ̀ⲁⲡⲟⲥⲧⲟⲗⲟⲥ:G 
ⲡⲓⲭ̀ⲗⲟⲙ ⲛ̀ⲧⲉ ⲛⲓⲙⲁⲣⲧⲩⲣⲟⲥ:G ⲡ̀ⲑⲉⲗⲏⲗ 
ⲛ ̀ⲛⲓⲇⲓⲕⲉⲟⲥ:G ⲡ̀ⲧⲁϫⲣⲟ ⲛ̀ⲛⲓⲉⲕⲕⲗⲏⲥⲓⲁ:G ⲡ̀ⲭⲱ 
ⲉ̀ⲃⲟⲗ ⲛ̀ⲧⲉ ⲛⲓⲣⲉϥⲉⲣⲓⲛⲟⲃⲓ.G 
 

 
ⲦⲉⲛϩⲓⲱⲓϣH ⲛ̀ϯⲧ̀ⲣⲓⲁⲥ ⲉⲑⲟⲩⲁⲃ: ⲉⲥ ϧⲉⲛ 
ⲟⲩⲙⲉⲑⲛⲟⲩϯ ⲛ̀ⲟⲩⲱⲧ: ⲧⲉⲛⲟⲩⲱϣⲧH 
ⲙ̀ⲙⲟⲥ: ⲧⲉⲛϯⲱ̀ⲟⲩH ⲛⲁⲥ: Ⲕⲩⲣⲓⲉ ⲉ̀ⲗⲉ̀ⲏⲥⲟⲛ: 
Ⲕⲩⲣⲓⲉ ⲉ̀ⲗⲉ̀ⲏⲥⲟⲛ:K Ⲕⲩⲣⲓⲉ ⲉⲩⲗⲟⲅⲩⲥⲟⲛ.K 
Ⲁ̀ⲙⲏⲛ. 

We exalt you, Mother of the true Light. We 
glorify you, O saint and God-bearer 
(Theotokos), for you brought forth unto us 
the [Savior of the whole world]. He came 
and [saved our souls]. 
 
Glory to You, our Master, our King, 
Christ, the pride of the Apostles, the 
crown of the martyrs, the joy of the 
righteous, the foundation of the churches, 
the forgiveness of sinners. 
 
 
 
We proclaim the Holy Trinity in one 
Godhead. We worship Her. We glorify 
Her. Lord have mercy. Lord have mercy. Lord 
bless. Amen. 
 

It is worth noting that parallelism alone does not identify a hymn. For instance, the wisdom 
literature of the Bible has considerable parallelism and is considered poetic, but not considered 
to be hymnography.51 For IttC, the parallelism in conjunction with the other hymnal features 
identified help position this text as a poetic hymn. 
 
 
 
 

                                                           
51  Edsall and Strawbridge, ‚The Songs‛, p. 298. 
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Linked to encomia 
 

Besides hymns, encomia are works that are also centered around praise. It is not always an easy 
task to define an encomium, let alone differentiate it from a hymn. The Alexandrian poet 
Callimachus (c. 310–240 BC) seems to refer to any poem written in celebration of a god as 
‚hymn‛,52 but the encomium on the other hand, whether poetry or prose, appeared to be 
‚praise of a patron‛.53 The patron of encomia was typically non-divine; however, complexities 
arise when divinity was praised in either a part or as the patron of an encomium. For example, 
Idyll 17 by Theocritus (c. 300–260 BC) is a direct address of praise and manages to be both a 
hymn and an encomium.54 Encomia offered to deities seem to date back even to the time of 
Plato (c. 5th – 4th century BC), as Vollenweider identifies the praise dedicated to Eros in Plato’s 
famous Symposium as an encomium.55  

Hence, a link between hymns and encomia was in place at least from the time of Plato, 
although it is not certain if Plato allowed for non-sung or non-metrical hymns at all.56 From a 
genre perspective, hymns were related to encomia in the ancient world. Sometimes the 
relationship between the two was strong, that the line between hymns and encomium became 
very blurred, with one taking from another freely. Edsall and Strawbridge even comment that 
‚one person’s hymn may well have been another’s encomium.‛57 

The IttC has clear corresponding parallels in an encomium.  At the time of the Council of 
Ephesus, Cyril of Alexandria (c. 376–444 AD) is said to have stayed four months in the city 
and delivered eight sermons with strong Marian devotion.58 Six of those are preserved in 
complete form and are included in JP Migne’s collection of Homiliӕ Diversӕ in his monumental 

work Patrologiӕ Cursus Completus.59 The homily numbered eleven is of special interest here. 

Homily eleven is titled Ἐγκώμιον εἰσ τὴν ἁγίαν Μαρίαν τὴν Θεοτβκον (Encomium on Saint 
Mary the Theotokos). No English translation has been found for this Encomium, but in reading 
the Greek text one finds similar language and ideas to the ones in IttC. The Encomium can be 

divided into two halves. The first reads like a song of praise, with many salutations (Χαίροισ) to 

                                                           
52  Anthony W Bulloch, ‚Hymns and Encomia,‛ in A Companion to Hellenistic Literature, ed. James Joseph Clauss 

and Martine Cuypers (Malden, MA: Wiley-Blackwell Publishing, 2010), pp. 166-180 and esp. p. 167. 
53  Bulloch, ‚Hymns and Encomia‛, p. 176. 
54  Bulloch, ‚Hymns and Encomia‛, p. 175. 
55  Edsall and Strawbridge, ‚The Songs‛, p. 298. 
56  Edsall and Strawbridge, ‚The Songs‛, pp. 298-299. 
57  Edsall and Strawbridge, ‚The Songs‛, p. 298. 
58  Antonia Atanassova, ‚Container of the Uncontainable God: Mary the Theotokos in the Nestorian Controversy‛ 

(dissertation, 2003), p. 200. 
59  J.-P. Migne, PG 77. 
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the fathers of Ephesus, to the city of Ephesus, to the Virgin Mary, and John the evangelist. 
The second half reads more like a treatise, with direct quotations of the creed included.60 The 
language between the first half and the second half are considerably different. Beside glorifying 
the Trinity at the conclusion of the encomium, similarities to IttC are very slim in the second 
half, but in the first half many similarities are apparent. A few excerpts are highlighted below: 

 
 

‚Introduction to the 
Creed‛ 

 

Encomium 

We glorify you, O 
saint and God-bearer 
(Theotokos) 

(a) Ἐγκώμιον εἰσ τὴν ἁγίαν Μαρίαν τὴν Θεοτβκον (PG 77:1029.29-30)      
Encomium on Saint Mary the Theotokos 

We exalt you, Mother 
of the true Light. We 
glorify you, O saint and 
God-bearer  
 
(Theotokos), for you 
brought forth unto us 
the Savior of the whole 
world. He came and 
saved our souls. 
 

(b) Χαίροισ δὲ καὶ αὐτὴ, Μαρία Θεοτβκε, Παρθενομήτωρ, Φωτοφβρε, 
ςκεῦοσ ϊμίαντον. (1029.38-39) 
And rejoice also O Theotokos Mary, the Virgin Mother, Light 
bearer, and undefiled vessel. 
 

(c) Χαίροισ, Μαρία Θεοτβκε, δι’ ἧσ προῆλθε τὸ φῶσ τὸ ϊληθινὸν ὁ 
Κγριοσ ἡμῶν Ἰηςοῦσ Χριςτὸσ, ὁ λέγων ἐν τοῖσ Εὐαγγελίοισ· «Ἐγώ εἰμι 
τὸ φῶσ τοῦ κβςμου.» Χαίροισ, Μαρία Θεοτβκε, δι’ ἧσ ἐπέλαμψε φῶσ 
τοῖσ ἐν ςκβτει καὶ ςκιᾷ θανάτου καθημένοισ. «Ὁ λαὸσ γὰρ, φηςὶν, ὁ 
καθήμενοσ ἐν ςκβτει, ἴδε φῶσ μέγα.» Ποῖον ϋρα φῶσ, εἰ μὴ τὸν Κγριον 
ἡμῶν Ἰηςοῦν Χριςτὸν, τὸ φῶσ τὸ ϊληθινὸν, τὸ φωτίζον πάντα 
ϋνθρωπον ἐρχβμενον εἰσ τὸν κβςμον; (1033.15-24) 
Rejoice, Mary the Theotokos, though whom came our Lord 
Jesus Christ, the true light, who says in the gospel, ‚I am the 
light of the world.‛ Rejoice, Mary the Theotokos, because of 
whom the light shined to those dwelling in darkness and the 
shadow of death, saying ‚the people dwelling in darkness, saw a 
great light‛ (Mt 4:16). What is light, except for our Lord Jesus 
Christ, the true light who enlightens everyone coming into 
the world? 

                                                           
60  For example, ‚πίςτιν ὡδήγηςεν, ὃσ τὴν οἰκουμένην ἐςτήριξεν πιςτεγειν εἰσ ὁμοογςιον Τριάδα, εἰσ ἕνα Κγριον, 

μίαν πίςτιν, ἓν βάπτιςμα, ἕνα Πατέρα, ἕνα Υἱὸν, ἓν Πνεῦμα ἅγιον, ϊδιάςτατον οὐςίαν, ϊπεριέργαςτον 
ϊκατάληπτον θεβτητα, Θεὸν ἐκ Θεοῦ τὸν Κγριον, φῶσ ἐκ φωτὸσ, ϊπαγγαςμα δβξησ, ἐκ Παρθένου Μαρίασ 
γεννηθέντα‛ (PG 77:1037.8-14). 
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We exalt you, Mother 
of the true Light. We 
glorify you, O saint and 
God-bearer (Theotokos), 
for you brought forth 
unto us the Savior of 
the whole world. He 
came and saved our 
souls. 
 

(d) Χαίροισ, Μαρία Θεοτβκε, δι’ ἧσ προῆλθεν ἡ χάρισ ἡ ϊνεκλάλητοσ, 

περὶ ἧσ ὁ Ἀπβςτολοσ βοῶν ἔλεγεν· «Ἐπεφάνη ἡ χάρισ τοῦ Θεοῦ ἡ 
ςωτήριοσ πᾶςιν ϊνθρώποισ» (1033.12-15). 
Rejoice, Mary the Theotokos, because of whom the ineffable grace 
came, about which the Apostle spoke saying, ‚the saving grace 
of God has appeared to all people‛ (Titus 2:11). 

(e) Χαίροισ, Μαρία Θεοτβκε, δι’ ἧσ πᾶςα πνοὴ πιςτεγουςα ςώζεται 
(1033.37-38). 
Rejoice, Mary the Theotokos, through whom every believing 
soul (or breathing one) was saved. 

Glory to You, our 
Master, our King, 
Christ 

(f) Χαίροισ, Μαρία Θεοτβκε, δι’ ἣν προφῆται κελαδοῦςιν, δι’ ἢν 
ποιμένεσ δοξολογοῦςιν, λέγοντεσ ςὺν ϊγγέλοισ τὸν φοβερὸν ἐκεῖνον 

ὕμνον· «Δβξα ἐν ὑψίςτοισ Θεῷ, καὶ ἐπὶ γῆσ εἰρήνη, ἐν ϊνθρώποισ 
εὐδοκία» (1033.1-3). 
Rejoice, Mary the Theotokos, because of whom the prophets 
sang, and the shepherds glorified, saying with the angels that 
fearful hymn, “Glory to God in the highest, peace on earth, 
and goodwill towards people‛. 

Glory to You, our 
Master, our King, 
Christ 

(g) Χαίροισ, Παρθένε Μαρία, μήτηρ καὶ δογλη …Εἰςῆλθε γὰρ ὁ 
βαςιλεὺσ ἐν τῇ πβλει ςου, μᾶλλον δὲ ἐν τῇ κοιλίᾳ ςου, καὶ πάλιν 

ἐξῆλθεν ὡσ αὐτὸσ ἠθέληςεν, καὶ ἡ πγλη ςου ἐκέκλειςτο. Συνέλαβεσ 
γὰρ ϊςπβρωσ, (1032.38-45). 
Rejoice O Virgin Mary, the mother and maidservant… For the 
king came in your dwelling, but even more in your womb, 
and again came out as he willed, and your gate had remained 
shut. 

Glory to You, our 
Master, our King, 
Christ, the pride of 
the Apostles, the 
crown of the martyrs, 
the joy of the 
righteous, the 
foundation of the 
churches, the 
forgiveness of sins. 

(h) Χαίροισ, Μαρία Θεοτβκε, δι’ ἣν ἐν Εὐαγγελίοισ κηργςςεται· 
«Εὐλογημένοσ ὁ ἐρχβμενοσ ἐν ὀνβματι Κυρίου·» δι’ ἣν καὶ ἐν πβλεςιν 
καὶ ἐν κώμαισ καὶ ἐν νήςοισ Ἐκκληςίαι ὀρθοδβξων τεθεμελίωνται 
(1033.23-26). 
Rejoice, Mary the Theotokos, because of whom the gospels were 
preached, ‚Blessed is He who comes in the name of the Lord‛. 
Also, because of whom churches of the Orthodox have been 
built in the city, the villages, and the islands. 

(i) Χαίροισ, Μαρία Θεοτβκε, δι’ ἣν μάγοι προςκυνοῦςιν, ὑπὸ ϊςτέροσ 
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λαμπαδογχου ὁδηγογμενοι. Χαίροισ, Μαρία Θεοτβκε, δι’ ἣν τὸ 
δεκάκτινον κάλλοσ τῶν ϊποςτβλων ἐκλέλεκται (1033.6-12). 
Rejoice, Mary the Theotokos, because of whom the magi 
worship, led by the radiant star. Rejoice, Mary the Theotokos, 
because of whom the twelve-fold beauty of the apostles was 
chosen. 

We proclaim the Holy 
Trinity in one Godhead. 

(j) δοξάζοντεσ Θεὸν Πατέρα παντοκράτορα, καὶ τὸν Υἱὸν αὐτοῦ τὸν 

μονογενῆ τὸν ἐκ Μαρίασ γεννηθέντα, καὶ τὸ Πνεῦμα τὸ ἅγιον, τὸ 
ζωοποιὸν καὶ ζωὴν παρέχον πᾶςιν, (1040.45-48).61 
Glorified is God the Father the Pantocrator, and His Only-
begotten Son was born of Mary, and the Holy Spirit the creator 
and giver of all life.  
 

 
The first two strophes of IttC share many phrases with the first half of the encomium. Thus, 
the text of interest overlaps significantly with the praise portion of the encomium, not with the 
dogmatic portion. Coincidently, phrases with reference to Mary as the bearer of light or 
mother of light are not found anywhere else in the known works of Cyril, except in this 
encomium.62 Hence, there is some unique language of praise that is shared between the two 
texts. Since encomia and hymns are very close in genre and there is ancient relationship 
between the two forms of texts, finding similar phrases of praise in an encomium helps further 
situate IttC in the same genre as hymns and encomia. It is worth noting that the attribution of 
this encomium to Cyril of Alexandria is contested by some scholars and will be addressed in a 
later section. 
 
 

                                                           
61  All Greek text is taken from PG 77:1029-1040. Line numbers appear next to each section. 
62  The Lemma φώσ, ‑ωτβσ, ὁ and ϊληθινβσ, ‑ή, ‑βν and μήτηρ, μητρβσ, ἡ within a 50-word proximity (the maximum 

allowed on TLG) can only be found in this Encomium; specifically in this passage, ‚Χαίροισ, Μαρία Θεοτβκε, δι’ 

ἣν Ἰωάννησ ἔτι ὢν ἐν τῇ κοιλίᾳ τῆσ μητρὸσ αὐτοῦ ἐςκίρτηςεν, καὶ προςεκγνηςεν ὁ λγχνοσ τῷ φωτὶ τῷ ϊκοιμήτῳ. Χαίροισ, 

Μαρία Θεοτβκε, δι’ ἧσ προῆλθεν ἡ χάρισ ἡ ϊνεκλάλητοσ, περὶ ἧσ ὁ Ἀπβςτολοσ βοῶν ἔλεγεν· «Ἐπεφάνη ἡ χάρισ τοῦ Θεοῦ 

ἡ ςωτήριοσ πᾶςιν ϊνθρώποισ.» Χαίροισ, Μαρία Θεοτβκε, δι’ ἧσ προῆλθε τὸ φῶσ τὸ ϊληθινὸν ὁ Κγριοσ ἡμῶν Ἰηςοῦσ 

Χριςτὸσ, ὁ λέγων ἐν τοῖσ Εὐαγγελίοισ‛. Also, in searching for the lemma φώσ, ‑ωτβσ, ὁ and ϊληθινβσ, ‑ή, ‑βν, the only 

reference to ‚True Light‛ that is at all connected to St Mary again occurs in the Encomium. Finally, searching 

for the lemma φωτοφβροσ, ‑α, ‑ον (Light-bearer) only occurs once in the corpus of work of St Cyril as well, and 

that only time is in this Encomium. Thesaurus Linguae Graecae© Digital Library. Ed. Maria C. Pantelia. 

University of California, Irvine. http://stephanus.tlg.uci.edu.proxy.library.nd.edu [accessed Apr. 28, 2022]. 
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Repetition: Frequency and Occasion 
 

Edsall and Strawbridge further see a hymn as ‚a song of praise to a god, to be repeated and 
used for common worship.‛63 Furley and Bremer also see ‚repetition from occasion to 
occasion‛ as a criterion of a hymn.64 This particular criterion is not too helpful here since 
Creeds are also repeated and used in worship; however, the mode of repetition in certain 
sources sheds more light on the use of this text. 

There is a group of services in the Coptic Church that are historically related to the Liturgy 
of the Hours, taking place in the form of the horologion, raising of incense, and Psalmodia.65 
The horologion, commonly known as the Agpeya66 is divided into hourly prayers—prime (first 
hour), terce (third hour), sext (sixth hour), none (ninth hour), sunset (eleventh hour), veil (a 
monastic nightly prayer), compline (twelfth hour), and midnight prayer. The rite of raising of 
incense is carried out in two services—vespers and matins—which are mostly identical, with a 
few prayers differing between the two. There are two versions of the Psalmodia, an annual one 
and a Khoiak,67 one. The Psalmodia has three services—Midnight praise (different than the 
midnight prayer of the horologion), the Vespers praise, and the Morning praise. Often, the 
books of Psalmodia will also have a section containing doxologies and verses of cymbals that 
are usually chanted during the services of raising of incense.68 

It is exclusively in the services of the liturgy of hours that IttC is recited; this text does not 
occur in any other service of the Coptic church. Since the service of Matins raising of incense 
and hourly prayer of the horologion precede the Eucharistic Liturgy, IttC is recited twice, 
appearing to be a part of the Eucharistic preparatory prayers. However, there are some 
historical challenges of praying the horologion at the beginning of the Divine Liturgy,69 and 

                                                           
63  Edsall and Strawbridge, ‚The Songs‛, p. 306. 
64  Furley and Bremer, Greek Hymns, p. 2. 
65  Mihálykó Ágnes T, The Christian Liturgical Papyri: An Introduction (Tübingen: Mohr Siebeck, 2019), p. 66. 
66  Ugo Zanetti, ‚Bohairic Liturgical Manuscripts,‛ Orientalia Christiana Periodica 61 (1995), pp. 65-94, esp. p. 85. 
67  Zanetti, ‚Bohairic‛, p. 87. 
68  For a greater discussion of the Coptic Psalmodia, see: Awad, Untersuchungen Zur Koptischen Psalmodie. 
69  Fr. Arsenius Mikhail (Previously: Ramez Mikhail) explains, ‚It is therefore not the praying of the hours per se 

that is in any way problematic or untraditional as has been portrayed, but the exact manner in which they are 

prayed. This manner as it has developed into the modern era causes unnecessary confusion and overlapping of 

two ancient and highly traditional elements of Christian worship, the Liturgy of the Hours, and the selection 

of the oblation, the offering of the Church.‛ Ramez Mikhail, The Presentation of the Lamb: The Prothesis and 

Preparatory Rites of the Coptic Liturgy (Mu ̈nster: Aschendorff Verlag, 2020), p. 204. 
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reciting IttC is one such challenge. IttC is really part of the horologion and not a proper part of 
any Eucharistic liturgy as attested by even the Euchologion compiled in 1902.70  

In modern day, IttC is repeated daily in the prime, compline, veil, and midnight prayers of 
the horologion. The text is also repeated after the doxologies in both Vespers and Matins 
raising of incense. Finally, the text is also read at the end of the Midnight praise of the 
Psalmodia. In all these services, IttC is always followed by the Niceno-Constantinopolitan 
creed. 

In Medieval sources that contain IttC, this text is repeated daily but is mentioned in slightly 
different points within the rites. The consulted Horologions placed this text in prime, veil, or 
both.71 The first printed horologion in Egypt (1750 AD) only mentions the text in the Veil 
prayer, which is explicitly exclusive to the monastic orders.72 This especially emphasizes the 
daily repetition of the text within the monastic communities and supports Youssef’s 
conclusion that the hymn originated in a monastic milieu.  

The earliest mention of this text occurs in the writings of Ibn Kabar (c. 1324 AD),73 where 
he places the text between the doxologies and the creed in raising of incense in vespers and 
matins.74 Various manuscripts of Medieval Bohairic Psalmodias also place it in that location,75 
which is consistent with modern practice. Other Psalmodias place the text at the end of the 

                                                           
70  The Euchologion of 1902 compiled and annotated by Fr. ʿAbd al-Masīḥ Ṣalīb is considered to be the most 

comprehensive Euchologion that serves as a link between the late Middle Ages and the modern era. 

Surprisingly, this Euchologion does not mention the ‚Introduction to the Creed‛ at all. In Vespers and Matins 

raising of incense, where this text is usually recited, he only mentions the Creed, although he could be 

implying the presence of the introduction. Later in the presentation of the Lamb, he only mentions the psalms 

(probably in reference to the Horologion) but not the Creed or the introduction at all. ʿAbd al-Masīḥ Ṣalīb. 

ⲡⲓϫⲱⲙ ⲛ ̀ⲧⲉ ⲡⲓⲉⲩⲭⲟⲗⲟⲅⲓⲟⲛ ⲉⲑⲟⲩⲁⲃ (Cairo: ʿAyn shams, 1902), pp. 84 and 203. 
71  Burmester’s Horologion has it in both prime and veil. MS-P, cited by Burmester, only has it in prime. The 

Horologion by al-Ṭūḫī only has it in the prayer of the veil. 
72  Raphael al-Ṭūḫī, ⲟⲩϫⲱⲙ ⲛ ̀ⲧⲉ ⲛⲓⲉⲩⲭⲏ ⲙ ̀ⲡⲓⲉϩⲟⲟⲩ ⲛⲉⲙ ⲡⲓⲉϫⲱⲣϩ ⲛ ̀ⲍ [The book of the seven prayers 

of the day and night]. (Rome, 1750), p. 309. 
73  Shams al-Ri’āsah Abū al-Barakāt ibn al-Akmal al-As’ad ibn Kabar was an educated wealthy aristocrat, who was 

eventually ordained priest in 1300 AD overseeing the influential Hanging Church of Old Cairo near the 
patriarchate. Ibn Kabar died in 1324 leaving behind a few influential works. The work of interest here is The 
Lamp of Darkness (Miṣbāḥ al-ẓulmah), in which he details the rite and theology of the Coptic Church from his 
viewpoint. Unfortunately, no English translation exist of the text, although a few chapters have been 
translated into French and recently in English. cf Arsenius Mikhail. Guides to the Eucharist in Medieval Egypt: 
Three Arabic Commentaries on the Coptic Liturgy: Yūḥannā Ibn Sabbāʻ , Abū Al-Barakāt Ibn Kabar, and Pope Gabriel 
V. (New York: Fordham University Press, 2022), pp. 2-6. 

74  Paris BnF Ar. 203 (14th c.), f199v.  
75  Paris BnF Copt. 11; 22; 35; and 76. 
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Midnight Praise,76 which is another place that is consistent with modern practices. Of the 
manuscripts consulted,77 two manuscripts (17th and 18th c. AD) refer to it specifically as ‚The 
Introduction to the Creed‛,78 and the 18th c. manuscript even goes as far as labeling the creed 
that follows, ‚The Continuation of the Creed‛.79 This does not necessarily negate the 
possibility of the previous hymns status of the text, however, it does suggest that certain 
medieval communities strongly linked this text to the creed as an extension of it. The first 
printed text occurs in the Psalmodia of al-Ṭūḫī (1764), which does not include the ‚Lord Have 
Mercy‛ petitions at the end.80 The full text with the concluding petitions is printed in later 
Psalmodias and Horologions, being titled ‚Beginning of the Creed‛ or ‚Introduction to the 
Creed,‛ and followed by the Creed.81 

On the other end of the spectrum, one Psalmodia manuscript82 places IttC after the 
doxologies of the Midnight praise, which is not where modern practice recites this text. 
Moreover, the text is not followed by the creed at all in this manuscript. The text is used 
mainly as a conclusion to the doxologies, not an introduction to anything. IttC is the last page 
in the doxologies section, and the very next page is a completely new section housing the daily 
Theotokias. In the minds of this community, IttC was a hymn that concluded the doxologies, 
even in the Midnight praise, regardless of what follows. 

Overall, the repetition criterion is not helpful in positioning this text as a hymn since creeds 
can also be repeated liturgically, but by examining the mode of repetition mentioned in the 
sources several factors emerge. First, the repetition in monastic prayers, like the veil, helps 
orient this text in a monastic sphere. Second, it seems that there were two perceptions of this 
text in the late Middle Ages, where one group used it hymnally as an extension of the chanted 
doxologies, and another group used it as a credal extension of the Niceno-Constantinopolitan 
creed. From the analysis of the text and comparison to form criticism criteria, it is apparent 

                                                           
76  Paris BnF Copt. 34; 69. 
77  See list of manuscripts in the Appendix. All manuscripts were consulted digitally, a copy of the relevant folia is 

found in the appendix of this paper. 
78  Paris BnF Copt. 35 (1669); 76 (1702). 
79  Paris BnF Copt. 76 (1702), f328-329. 
80  Raphael al-Ṭūḫī, ⲡⲓϫⲱⲙ ⲛ ̀ⲧⲉ ⲛⲓⲑⲉⲟⲧⲟⲕⲓⲁ ⲛⲉⲙ ⲕⲁⲧⲁ ⲧⲁⲝⲓⲥ ⲛ ̀ⲧⲉ ⲡⲓⲁⲃⲟⲧ ⲭⲟⲓⲁⲕ [The book of the 

Theotokias and according to the rite of the month of Khoiak] (Rome, 1764), p. 158. 
81  For Horologion example, see: O.H.E Burmester, The Horologion of the Egyptian Church: Coptic and Arabic Text 

from a Mediaeval Manuscript. Cairo (Edizioni del Centro Francescano di Studi Orientali Cristiani, 1973), p. 133. 

For Psalmodia example, see: Claudius Yūḥannā Labib, ⲡϫⲱⲙ ⲛ ̀ⲧⲉ ϯⲯⲁⲗⲙⲟⲇⲓⲁ ⲉⲑⲟⲁⲃ ⲛ ̀ⲧⲉⲙⲣⲟⲙⲡⲓ 
ⲙ ̀ⲫⲣⲏϯ ⲉ ̀ⲧⲁⲩⲑⲁϣⲥ ⲛ ̀ϫⲉ ⲛⲉⲛⲓⲟϯ ⲛ ̀ⲧⲉⲕⲕⲗⲏⲥⲓⲁ ⲛ ̀ⲣⲉⲙⲛⲭⲏⲙⲓ [The Book of the Annual Holy Psalmodia 

as Ordered by Fathers of the Egyptian Church], (Cario: 1908), p. 449. 
82  Paris BnF Copt. 81 (17th or 18th c.), f109. 
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that the former group used the text closer to its original intention as a hymn, while the latter 
group contributed to its credal perception today.  

 
Comparison with Other Texts 

 
In comparing with other chanted hymns in the Coptic church, one finds striking similarities 
with the text at hand. For example, the beginning of the Marian section of the Morning praise 
(also known as Morning doxology) has similar language and meter to IttC. 

 
 
83 

 
Not only are the descriptions of Mary the same (Mother of Light, God-bearer), the word of 
praise is also identical—ⲧⲉⲛϭⲓⲥⲓ ⲙ̀ⲙⲟ (we exalt you). Like IttC, the hymn is strophic, and the 

meter is iambic with multiple lines exhibiting iambic heptameter.  
 

Another text that is similar to IttC is the following: 
 
 
 
 
 

84 
 
This chanted strophe is used in the midnight praise, in different doxologies, and in a short 
hymn responding to the Gospel during the month of Khoiak. Because of the versatility of this 

                                                           
83  For Coptic text see: Labib, ⲡϫⲱⲙ ⲛ ̀ⲧⲉ ϯⲯⲁⲗⲙⲟⲇⲓⲁ, p. 292. English Translation is mine 
84  For Coptic text, see: al-Ṭūḫī, ⲡⲓϫⲱⲙ ⲛ ̀ⲧⲉ ⲛⲓⲑⲉⲟⲧⲟⲕⲓⲁ, p. 138. English Translation is mine. 
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strophe, it is adapted to different tunes, but it is always chanted. The beginning words along 
with the iambic meter are extremely similar to the IttC.  

Finally, there is striking similarity with the doxologies themselves that are sung in Matins 
raising of incense, Vespers raising of incense, and Midnight praise. For example, 

 
 

85 
 
 
 
 

This is perhaps the most repeated strophe in the doxologies, carrying a similar iambic meter 
and rhyme. The tune of the doxology strophe could be easily carried over to IttC. In the Matin 
and Vesper raising of incense, the creed follows the doxologies, and IttC is inserted between 
them. In the Midnight praise, however, the doxologies and creed are separated. As BnF Copt. 
81 may suggest, some communities understandably grouped this text with the doxologies even 
in the Midnight praise, in which the creed does not follow. 

When compared to known creeds, the similarities with IttC are not present. Creeds typically 
have the formula ‚I (or We) believe in…. and in…. and in…. Amen.‛ This is the general 
structure of the Nicene creed of 325 AD, the Niceno-Constantinopolitan creed of 381 AD, the 
Apostle creed, among others.86 Sometimes the phrase ‚I believe‛ repeats for emphasis. Credal 
text is not typically metered or musical, instead it reads as a list of beliefs with the word ‚and‛ 
connecting them. This structure is completely absent from IttC. The word ‚believe‛ is not 
even mentioned once. Moreover, the word ‚and‛ is mentioned only twice in the first strophe, 
being absent completely from the other two. There is no list of beliefs in the text, instead the 
lists are of descriptive praises and adjectives. Overall, IttC is very different and highly unrelated 
to the Creed that follows. 

Moreover, Youssef sees some similarities between IttC and the hymns of Ephrem the 
Syrian, which are themselves incorporated in the hymnody of several church traditions.87 
Coincidently, the text is also similar to a praise introduction in contemporary Byzantine rite. 

Before the ninth ode of the Byzantine Orthros the deacon or presbyter announces: Την 

                                                           
85  Labib, ⲡϫⲱⲙ ⲛ ̀ⲧⲉ ϯⲯⲁⲗⲙⲟⲇⲓⲁ, p. 330. English Translation is mine. 
86  This includes the Baptismal Creed presented by Eusebius of Caesaria and the Latin Baptismal creed recovered 

by Isaac Vossius and James Ussher. For more details see: Mark J Edwards, ‚The Creed,‛ in The Cambridge 

Companion to the Council of Nicaea, ed. Young Richard Kim (Cambridge University Press, 2021), pp. 135-157. 
87  Youssef, ‚Introduction‛, p. 100. 
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Θεοτβκον και Μητέρα του Φωτβσ εν γμνοισ τιμώντεσ μεγαλγνομεν (The Theotokos and the Mother 
of light, with hymns we honor [and] exalt her). This is then followed by the Magnificat and 
exaltation of the Theotokos (More honored than the Cherubim…).  

Overall, after applying the criteria of form criticism related to hymns and comparing with 
Coptic hymnal text, the text of IttC appears to be a hymn and not a creed. Moreover, it seems 
consistent with the conclusion of Youssef that it likely originated in a Bohairic Monastic 
community due to its exclusive occurrence in the Liturgy of the Hours, which if not monastic 
in its origin, was heavily influenced by the monastic movement of Scetis.88  

 
 

Challenges in Dating the Text 
 

Oral traditions of the Coptic Church usually tie the origins of IttC to Cyril of Alexandria and 
the time of the Council of Ephesus. Similarly, Youssef dates it to shortly after the council. This 
dating, however, appears to be an overconfident assertion that ignores a few challenges. As 
noted by Mihálykó, there are no manuscripts related to the Coptic liturgy of the hours in the 
first millennium, except for the Sahidic MLM M574, originally from a monastery near Fayoum 
and dated to the end of the ninth century.89 Since the Sahidic tradition did not have IttC at all, 
unsurprisingly this Sahidic manuscript does not have the text. However, there is a hymn before 
the Creed that has some elements in common with both IttC and the mentioned encomium. 
The Greek text of the hymn is written in Coptic script, then it is translated to Sahidic Coptic 
after. The first strophe reads: 

                                                           
88  See, for example, Ugo Zanetti. ‚Liturgy in Wadi Al-Natroun‛, Essay. In Christianity and Monasticism in Wadi Al-

Natrun: Essays from the 2002 International Symposium of the Saint Mark Foundation and the Saint Shenouda the 
Archimandrite Coptic Society, edited by Mikhail Maged S A. and Mark Moussa (Cairo: The American University in 
Cairo Press, 2009), pp. 122-141, essp. pp. 137-139. 

89  Mihálykó, Papyri 71. cf. Hans Quecke, Untersuchungen zum koptischen Stundengebet, (Louvain: Publications de 

l'Institut Orientaliste de Louvain, 1970), p. 95. 
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M574 Greco-Sahidic (f73 

p146 ⲣⲙⲋ) 

 M574 Sahidic (f74 p147 

ⲣⲙⲍ) 

 

Ⲥⲏ ⲧⲏⲛ Ⲑⲱ︦ ⲙⲏⲧⲏⲣⲁ 
ⲡⲁⲣⲑⲉⲛⲟⲛ ⲁⲅⲏⲛ ⲕⲉ 
ⲧⲟⲛ ⲭⲉⲣⲟⲩⲃⲓⲙ 
ⲁⲅⲓⲁⲧⲉⲣⲁ ⲉⲛ ⲫⲱⲛⲏ 
ⲁⲥⲙⲁ ⲧⲟⲛ 
ⲙⲉⲅⲁⲗⲏⲛⲱⲙⲉⲛ ⲱⲧⲓ 
ⲯⲩⲭⲏ ⲕⲉ ⲥⲱⲙⲁⲧⲓ 
ⲑⲉⲱⲇⲱⲕⲉ 
ⲟⲙⲟⲗⲟⲅⲟⲩⲙⲉⲛ ⲥⲉ ⲱⲥ 
ⲕⲓⲣⲓⲟⲥ ⲅⲉⲛⲏⲥⲁⲥⲁ ⲑⲉⲟⲛ 
ⲥⲉⲥⲁⲣⲕⲱⲙⲉⲛⲟⲛ 
ⲡⲣⲉⲃⲉⲩⲉ ⲡⲁⲛⲁⲅⲓⲁ 
ⲩⲡⲉⲣ ⲧⲟⲛ ⲯⲩⲭⲟⲛ 
ⲏⲙⲱⲛ:90 

ςοί τὴν θεοῦ μητέρα 
παρθένον ἁγνήν καὶ τῶν 
Χερουβείμ αγίατερα ἐν 
φωνῇ άςμα τὸν 
μεγαλγνωμεν ὅτι ψυχή 

καὶ  
ςώματι Θεοτβκε 

ὁμολογοῦμεν ςε ὡσ 
κγριοσ γεννήςαςα θεβν 
ςεςαρκωμένον 

Πρέςβευε Παναγία 
ὑπέρ τῶν ψυχῶν ἡμῶν: 

ⲧⲟ ⲡⲉ ⲧⲙⲁⲁⲩ  
ⲡⲉⲛⲟⲩⲧⲉ ⲡⲁⲣ   
ⲉⲧⲥⲟⲡⲧ ⲧⲉ ⲧⲁⲓ  
ⲏⲩϩⲟⲩ ⲛⲉ 
ⲭⲉⲣⲟⲩⲃⲓⲛ ϩⲟⲩⲛⲟϭ 
ⲙⲏ  
ⲧⲛⲛⲁϫⲓⲥⲉ ⲙⲟ:  
ⲧⲉⲛⲯⲩⲭⲏ ⲙⲛ  
ⲡⲉⲛⲥⲱⲙⲁ ⲑⲉⲱⲇⲱⲕⲟⲥ 
ⲧⲉⲛϩⲟⲙⲟⲗⲟⲅ ⲙⲟ ϫⲉ 
ⲁⲣⲙⲓⲥⲓ ⲛⲁⲛ ⲡ  
ⲡⲛⲟⲩⲧⲉ ⲧⲁϥ ϫⲓⲥⲁⲣ 
ⲗⲏⲗ ϩⲣⲁⲓ ⲣⲟϥ ⲧⲉ 
ⲧⲟⲩⲁⲃ ϣⲁⲛ  
ⲧⲉϥⲛⲩϩ 
ⲛⲉⲛⲯⲩⲭⲏ: __ⲇⲱⲝⲁ91 

(to) You the 
Mother of God, 
the [chosen] (holy) 
Virgin, more holy 
than the 
Cherubim, with a 
loud voice we exalt 
you, to your spirit 
and body O 
Theotokos we 
confess, you 
brought forth the 
incarnate Lord 
God. O (Most-
Holy) saint 
(intercede) [pray] 
for the [salvation] 
of our 
souls___Glory…92 

 
When comparing this first strophe with the first strophe of IttC, many phrases are found in 
common. The overall meaning is also very similar, with the notion of praise strong in both 
texts. 
 

M574 text ‚Introduction to the Creed‛ text 
(to) You the Mother of God, the [chosen] 
(holy) Virgin, more holy than the Cherubim, 
with a loud voice we exalt you, to your 
spirit and body O Theotokos we confess, 

We exalt you, Mother of the true 
Light. We glorify you, O saint and 
God-bearer (Theotokos), for you 
brought forth unto us the Savior of 

                                                           
90  New York MLM M574 (897-898), f73. 
91  New York MLM M574 (897-898), f74.  
92  Parenthetical () words are true to the Greek meaning, while bracketed [] words are true to the Coptic meaning 

when there is a discrepancy between the two languages. Greek transcription and English translation are both 

mine. 
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you brought forth the incarnate Lord God. 
O (Most-Holy) saint (intercede) [pray] for 
the [salvation] of our souls___Glory… 

the whole world. He came and 
saved our souls. 
 
Glory to You… 
 

This first strophe of the hymn is followed by a strophe that is addressed to Christ. Then a 

series of salutations (Χαῖρε) addressed to the Theotokos follow. This set of salutations matches, 
in many ways, to the set of salutations in the first half of the mentioned Encomium. 
 

M574 Greco-
Sahidic93  Encomium (Homily 11) 
Ⲭⲁⲓⲣⲉ  
ⲕⲉⲭⲁⲣⲓⲧⲱⲙⲉⲛⲓ  
ⲁⲅⲁⲗⲗⲓⲁⲙⲁ ⲧⲟⲛ 
ⲁⲅⲅⲉⲗⲟⲛ  
Ⲭⲁⲓⲣⲉ Ⲑⲉⲟⲇⲱⲕⲉ 
ⲧⲱⲛ ⲣⲟⲫⲏⲧⲟⲛ 
ⲧⲱⲛ ⲕⲩⲣⲓⲕⲙⲁ  
Ⲭⲁⲓⲣⲉ   
ⲉⲩⲗⲟⲅⲏⲙⲉⲛⲏ  
ⲕⲓⲣⲓⲟⲥ ⲙⲉⲧⲁ ⲥⲟⲩ 
Ⲭⲁⲓⲣⲉ   
ⲇⲓⲁⲅⲅⲉⲗⲟⲛ ⲧⲏⲛ 
ⲭⲁⲣⲁ ⲧⲟⲛ  
ⲕⲟⲥⲙⲟⲥ  
ⲇⲉⲝⲁⲙⲉⲛⲏ  
…  
Ⲭⲁⲓⲣⲉ  ⲇⲓⲁ  
ⲙⲁⲅⲟⲛ ⲇⲉⲝⲁⲙⲉⲛⲏ 
ⲧⲁ ⲇⲱⲣⲁ  
Ⲭⲁⲓⲣⲉ  ⲙⲉⲧⲁ 
ⲇⲱⲕⲟⲛ  
ⲡⲁⲣⲑⲉⲛⲟⲥ  
ⲙⲏⲛⲁⲥⲁⲥⲁ   
ⲁⲛⲁⲥⲣⲁⲫⲏⲥⲁ  
ⲉⲓⲥ ⲧⲁ ⲁⲅⲓⲁ ⲧⲟⲛ 
ⲁⲅⲓⲱⲛ 
 ⲧⲉ ⲕⲟⲩⲥⲁ ⲧⲱ 

Χαῖρε, κεχαριτωμένη 

ϊγαλλίαμα τὸν 
ἅγγελον 
 

Χαῖρε Θεοτβκε, τῶν 
προφητῶν τῶν 

κήρυγμα 
 
Χαῖρε ἡ εὐλογημένη 

ὁ Κγριοσ μετὰ ςοῦ 
 

Χαῖρεν διάγγελοσ τὴν 
χαρά τὸν κβςμον 
δεξαμενή  

... 
Χαῖρε ἡ διά Μάγων 
δεξαμενή τὰ δῶρα 
 

Χαῖρε ἡ μετά δοκῶν 
παρθένοσ μείναςα ἡ 

αναςτράφηκα εἰσ Τα 

Άγια των Αγίων ἡ 
τεκογςα τβ φώσ τήσ 
οικουμένησ 

ἐκ Παρθένου Μαρίασ γεννηθέντα, κατὰ τὴν τοῦ 

ϊρχαγγέλου φωνὴν λέγοντοσ· «Χαῖρε 
κεχαριτωμένη, ὁ Κγριοσ μετὰ ςοῦ» (1037.13-
16). 
 

Χαίροισ, Μαρία Θεοτβκε, δι’ ἣν προφῆται 
κελαδοῦςιν (1033.1). 
 

Χαίροισ, Μαρία Θεοτβκε…βλαςφημήςασ 

Νεςτβριοσ οὐ παρεδέξατο λέγων, ὅτι Οὐκ… 
ἐτέχθη ὁ Κγριοσ ἡμῶν Ἰηςοῦσ Χριςτὸσ ὁ τοῦ 
Θεοῦ Υἱὸσ Λβγοσ ἐκ τῆσ Παρθένου Μαρίασ, μήτε 
ϋτρωτον τὸν τῆσ παρθενίασ τβκον ἐπιςτάμενοσ, 
μήτε τῇ ϊρχαγγελικῇ φωνῇ πιςτεγων τῇ 
λεγογςῃ· «Χαῖρε, κεχαριτωμένη, ὁ Κγριοσ μετὰ 
ςοῦ» (1033.49-54). 
 

Χαίροισ, Μαρία Θεοτβκε, δι’ ἣν Μάγοι 

προςκυνοῦςιν, ὑπὸ ϊςτέροσ λαμπαδογχου 
ὁδηγογμενοι (1033.6-10). 
 

Χαίροισ, Μαρία, τὸ κειμήλιον τῆσ οἰκουμένησ· 
(1032.49) 
 

                                                           
93  New York MLM M574 (897-898), f73. Greek transcription is mine. 
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ⲫⲱⲥ ⲧⲏⲥ  
ⲟⲓⲕⲟⲩⲙⲉⲛⲏⲥ  
Ⲡⲁⲓⲣⲉ ⲕⲉ  
ⲭⲁⲣⲓⲧⲱⲙⲉⲛⲏ  
ⲙⲏⲧⲏⲧ ⲩⲙⲛⲏⲥ 
ⲧⲟⲛ ⲇⲟⲕⲟⲛ ⲥⲟⲩ 
ⲙⲉⲕⲁⲗⲩⲛⲱⲙⲉⲛ94 

 
Χαῖρε κεχαριτωμένη 

μήτηρ ὕμνοισ τὸν 
δοκβν ςοῦ  
μεγαλγνομεν 

Χαίροισ, Μαρία Θεοτβκε, δι’ ἣν 
ϋγγελοι χορεγουςιν, ϊρχάγγελοι ςκιρτῶςι 
φρικωδεςτάτουσ ὕμνουσ ϊναπέμποντεσ (1033.3-
5) 
 

Χαίροισ, Μαρία, ὁ κατάλυτοσ ναὸσ, μᾶλλον δὲ 
ἅγιοσ, καθὼσ βοᾷ ὁ προφήτησ Δαβὶδ λέγων· 
«Ἅγιοσ ναβσ ςου, θαυμαςτὸσ ἐν δικαιοςγνῃ» 

(1029.46-48) 
 

Χαίροισ, Μαρία Θεοτβκε, δι’ ἧσ προῆλθε τὸ φῶσ 
τὸ ϊληθινὸν ὁ Κγριοσ ἡμῶν Ἰηςοῦσ Χριςτὸσ, ὁ 

λέγων ἐν τοῖσ Εὐαγγελίοισ· «Ἐγώ εἰμι τὸ φῶσ 
τοῦ κβςμου.» Χαίροισ, Μαρία Θεοτβκε, δι’ ἧσ 
ἐπέλαμψε φῶσ τοῖσ ἐν ςκβτει καὶ ςκιᾷ θανάτου 
καθημένοισ. «Ὁ λαὸσ γὰρ, φηςὶν, ὁ καθήμενοσ ἐν 
ςκβτει, ἴδε φῶσ μέγα.» Ποῖον ϋρα φῶσ, εἰ μὴ 
τὸν Κγριον ἡμῶν Ἰηςοῦν Χριςτὸν, τὸ φῶσ τὸ 
ϊληθινὸν, τὸ φωτίζον πάντα ϋνθρωπον 
ἐρχβμενον εἰσ τὸν κβςμον; (1033.15-24).95 

 
Right after this hymn, the Niceno-Constantinopolitan creed is written in the manuscript. 
Although more research needs to be done to uncover the relationship between the IttC and 
the text of M574, the similarities are enough to question if the two came from related 
traditions or if a hymn to the Theotokos was a customary conclusion to the section before 
reciting the Creed. Also, because the M574 text is a Greek Hymn, the Greek text could have 
been chanted, while the Coptic read for explanation.96 This is especially probable because after 

                                                           
94  It is worth noting that similar text appears on Brussels Musées Royaux E 370 (7th / 8th c), which is an Ostracon 

(pottery) having Greek text on the outside. It begins with a hymn to Christ, followed by an expanded 

Trisagion and finally a Theotokion, the second half of which (starting from line 21) parallels this text of M574. 

For available text see: W. E. Crum, Coptic Ostraca (London: The Egypt Exploration Fund, 1902), Ad 39 p4. cf. 

Quecke, Untersuchungen, pp. 516-518. 
95  All Greek text is taken from PG 77:1029-1040. Line numbers appear next to each section. 
96  This is a common practice in Coptic churches where the prayer language is different that the vernacular. One 

will find explicit directions in later Arabic manuscripts asking the reader to chant the Coptic and interpret it 

into Arabic or read the Arabic interpretation after, because Coptic was no longer in use outside the church. 
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the Greek text, the title above the Sahidic text reads ⲟⲙⲉⲟⲥ ⲡⲉⲩⲃⲱⲗ, ‚The same, 
explained‛.97 If a relationship were to be established, perhaps it could help explain the puzzling 
reading of a hymn as a creed in the Bohairic tradition. 

Quecke has identified pages 127-149 (f65-75) and 176-178 (f83-84) as the Liturgy of the 
Hours portion of the manuscript.98 This pre-Creed text occurs within this section, yet it is not 
the only text that matches the IttC. The text after the Trisagion, within the Liturgy of the 
Hours, combines invocations and glorifications to the Trinity, Mary, and Christ, concluding 
with a doxology. The text of the Trisagion prayer itself matches that of the contemporary 
Bohairic Horologion, but immediately after in M574 the following verses are present:  

 

M574 f71 (p141 ⲣⲙⲁ)99 

  

ⲉⲛⲇⲱⲝⲁ 
Ⲉⲓⲡⲁⲣⲑⲉⲛⲟⲩ ⲑⲉⲟⲇⲟⲕⲉ 
ⲙⲩⲧⲏⲣ ⲭ︦ⲩ ︦  
ⲡⲣⲟⲥⲁⲅⲁⲅⲉ ⲧⲏⲛ ⲩⲙⲉⲧⲉⲣⲁⲛ 
ⲡⲣⲟⲥⲉⲩⲭⲏ ⲧⲱ ⲩⲓⲱⲛ ⲥⲟⲩ 
ⲕⲉ ⲑ︦ⲩ︦ ⲏⲙⲱⲛ. ⲇⲱⲝⲁ ⲡⲁⲧⲣⲓ 
ⲕⲉ ⲩⲓⲱ ⲕⲉ ⲁⲅⲓⲱ ⲡ︦ⲛ︦ⲓ: 
 
ⲑⲉⲟⲇⲱⲕⲟⲩ ⲉⲛⲇⲟⲝⲉ ⲧⲱ 
ⲥⲉⲛⲡⲗⲁⲥⲁⲛⲧⲁ ⲱ 
ⲛⲉⲅⲉⲛⲛⲏⲥⲁⲥ ⲉⲩⲇⲱⲕⲏⲥⲁⲛⲧⲁ 
ⲉⲛⲥⲏⲥⲁⲣⲕⲱⲑⲉⲛⲧⲁ ⲑ︦ⲛ︦ ⲗⲟⲅⲟⲛ. 
ⲉⲓⲕⲉⲇⲉⲩⲉ ⲥⲩⲛ ⲧⲏⲥ ⲁⲅⲓⲁⲥ 
ⲥⲟⲥⲉ ⲧⲁⲥ ⲯⲩⲭⲁⲥ ⲏⲙⲱⲛ. 
ⲕⲩ ⲛⲓⲛ:ⲕⲉ ⲁⲉⲓ ⲕⲉ ⲉⲓⲥ ⲧⲟⲩⲥ 
ⲉⲱⲛⲁⲥ ⲧⲟⲛ ⲉⲛⲟⲛ ⲁⲙⲏⲛ. 
 
 
 
 
 

ἔνδωξα Ἀειπαρθένου 

Θεοτβκου μήτηρ Χριςτογ: 
προςάγαγε τὴν ημετέραν 
προςευχήν τῷ Υἱῷ ςοῦ καὶ 
Θεῷ ἡμῶν. Δβξα Πατρὶ καὶ 

Υἱῷ καὶ Ἁγίῳ Πνεγματι. 
 
Θεοτβκου ἔνδοξε τῷ ςε 

ἐνπλάςαντα: ὧν ἐγέννηςασ: 
εὐδωκήςαντα 

ἐνςηςαρκώθεντα Θεβν 
λβγον: ἱκετεγε ςγν τῆσ 
ἁγίασ, ςώςε τάσ ψυχασ 
ἡμῶν. καὶ νῦν καὶ ϊεὶ καὶ εἰσ 
τοὺσ αἰῶνασ τῶν αἰώνων. 

Ἀμήν. 
 

 
 

Glory of the ever-virgin, 
Theotokos, Mother of Christ. 
Bring our prayer to your Son 
and our God. Glory to the 
Father, and to the Son, and 
to the Holy Spirit. 
 
Of the Theotokos, glory to 
the one who was formed in 
you, being born and 
enfleshed with good 
pleasure, God the Word. 
Beseech with the saint, save 
our souls. Now and ever 
and unto the ages of the 
ages. Amen. 
 
 
 
 
 

                                                           
For example, see Cairo CCP 400 (1896-1897), f5 which asks the deacon to chant the Holy Thursday Psalm and 

Gospel in the mournful tune in Coptic then read the interpretation of it in Arabic. 
97  New York MLM M574 (897-898), f74 
98  Quecke, Untersuchungen, p. 107. 
99  New York MLM M574 (897-898), f71. Greek transcription and English translation are mine. The first strophe 

here is similar to a prayer in the Μικρβν Απβδειπνον in the Byzantine tradition: Υπερένδοξε, αειπάρθενε, ευλογημένη 

Θεοτβκε, προςάγαγε την ἡμετέραν προςευχήν τω Ὑιώ ςοῦ καὶ Θεώ ἡμών, καὶ αίτηςαι ίνα ςώςη δια ςου τασ ψυχάσ ημών. 
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ⲇⲱⲝⲁⲥⲉ ⲭ︦ⲉ ︦: ⲁⲡⲟⲥⲧⲟⲗⲟⲓ 
ⲕⲁⲩⲭⲏⲙⲁ: ⲙⲁⲣⲧⲩⲣⲟⲛ 
ⲁⲅⲁⲗⲗⲁⲓⲁⲙⲙⲁ: ⲧⲱⲛ ⲕⲩⲣⲓⲕⲙⲁ 
ⲧⲣⲓⲁⲥ ⲉⲛⲟⲙⲟⲟⲩⲥⲓⲟⲛ. ⲁⲗ ︦ⲗ ︦ⲏ 
ⲁⲗ ︦ⲗ ︦ⲏ ⲁⲗ︦ⲗ ︦ⲏ 

 
Δβξαςε Χριςτέ: ἁπβςτολοι 

καγχημα: μαρτγρων 
αγαλλίαμα: τῶν κήρυγμα 
τριάσ ἑν ὁμοογςιον. 
Ἁλληλογια, Ἁλληλογια, 
Ἁλληλογια. 

 
Glory to [you] Christ, the 
Apostles boast, the joy of 
the martyrs: the 
proclamation of the 
Trinity in one essence. 
Alleluia, Alleluia, Alleluia. 

 
The Christological and Trinitarian glorification at the end of this short text is strikingly similar 
to the second and third strophes of IttC. Quecke also notices that only the Trisagion and the 
immediately following texts are Greek, while the other texts in the Liturgy of the Hours are 
Coptic.100 The post-Trisagion text mentioned above and the pre-Creed text mentioned earlier 
are both within the larger set of Greek texts (f71-73), beginning with the Trisagion. Although 
Quecke does not mention IttC, he asserts that even in contemporary Liturgy of the Hours the 
angelic hymn is followed by the Trisagion, which in turn is followed by texts that are at least 
partially identical to the invocations of M574 mentioned above.101 He is cautious, however, to 
note that there is no reason to assume that all of these texts were written at the same time.102 

When considering the position of IttC in the contemporary rite between the Trisagion 
Prayer and the Creed, along with the striking parallels to the post-Trisagion and pre-Creed 
Greek texts in M574, a few possibilities present themselves. One possibility is that the Bohairic 
IttC and the Greek texts of M574 developed independently from a shared core of traditional 
prayers. The other possibility could be that the Bohairic IttC is the final translated, metered, 
and condensed form of the M574 Greek texts. Finally, it is still also possible that IttC was 
based on the translation of a shorter text that was expanded into the M574 Greek texts. 
Although IttC likely was composed originally in Bohairic due to the lyrical features, it could be 
based on a translation from a Greek text, but it was surely modified to a metered and 
hymnographic final form in Bohairic. Overall, there appears to be some relationship between 
the mentioned Greek text of M574 and the Bohairic IttC, even if the exact development 
trajectory cannot be fully determined due to the scarcity of Sahidic sources and the late date of 
the Bohairic ones. 

The oldest documentary witnesses of the Bohairic Liturgy of the Hours are not older than 
the 12th or 13th century, by which the rite had largely reached its present form.103 Because IttC 

                                                           
100  Quecke, Untersuchungen, p. 108. 
101  Quecke, Untersuchungen, p. 108. 
102  Quecke, Untersuchungen, p. 111. 
103  Zanetti, ‚Liturgy in Wadi el Natroun‛, p. 122. 
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appears first in a 14th century text, all one can assert with confidence is that this hymn was 
composed sometime prior to the 14th century. Since the first mentions of IttC are in some of 
the earliest available documents, perhaps one could make an argument that the hymn is older 
than the 12th century; however, to confine the composition to the time of Ephesus is difficult, 
especially with no good reasons to rule out an earlier or a later composition than the council. 

 
 

Earlier than the Council 
 
The Text, as it stands, has nothing that ties it to the polemics of the council of Ephesus. The 
hymn is mostly composed of phrases of praise that are not tied to the Christological struggle 
and would have been just as accessible before as after the council. The only word that may be 
directly tied to the council is the word God-bearer (Ⲙⲁⲥⲛⲟⲩϯ), which is equivalent to Theotokos 
in Greek. However, this word is not enough to eliminate the possibility of an earlier 
composition. 

As demonstrated by Johnson and Shoemaker, there are many instances of the use of the 
term Theotokos prior to the council of Ephesus. In patristic writings John Chrysostom (347-407 
AD), Athanasius of Alexandria (c. 296-373 AD), and the Cappadocian fathers used the term 
with some frequency.104 The historian Socrates even mentions the term being used as early as 
Origen of Alexandria (c. 185-c. 253 AD).105 The term is also found in early prayers and hymns, 
as demonstrated by its use within the Sub Tuum Praesidium —an Egyptian prayer dated to the 
third century AD. 106 

 
 
 

                                                           
104  Johnson confirms that the term Theotokos appears four times in Athanasius’ Orationes tres contra Arianos, once in 

his Vita Antonii, three times in Expositiones in Psalmos, and at least once in De Incarnatione Verbi Dei. Johnson 
also cites Herein Starowieyski, who confirms that many Pre-Ephesus figures, including the Cappadocian 
fathers along with John Chrysostom and Ephrem the Syrian, all used the term. Maxwell E. Johnson, ‚Sub 
Tuum Praesidium: The Theotokos in Christian Life and Worship before Ephesus‛, Pro Ecclesia: A Journal of 
Catholic and Evangelical Theology 17/1 (2008): pp. 52-75 and pp. 54-55.  

105  Socrates testified that Origen used the title (and may have been the first to do so). Johnson, ‚Sub Tuum 

Praesidium,‛ 74. 
106  The Sub Tuum Praesidium is a prayer dated to 3rd century AD with the following text, ‚To your protection we 

flee, holy Mother of God (Theotokos), do not despise our prayers in [our] needs, but deliver us from all 

dangers, glorious and blessed Virgin.‛ Johnson, ‚Sub Tuum Praesidium,‛ 62. This prayer is housed in fragment 

housed at the John Ryland library, but the prayer itself is still used liturgically by several traditions today., 

Stephen J Shoemaker. Mary in Early Christian Faith and Devotion. (New Haven, CT: Yale University Press, 2016), 

pp. 68-69. 
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One of Youssef’s arguments for the IttC being composed shortly after the council is the 
alleged similarity to the Formula of Reunion (433 AD).107 The similarities he highlights are the 
phrases ‚and for our salvation born from Mary the Virgin, according to his humanity‛ and the 
title ‚Mother of God‛. 108 However, neither of these phrases are unique or novel to the 
Formula of Reunion. The former phrase is found in the Nicene Creed, along with many of the 
Alexandrian and Cappadocian patristic writings.109 The latter title ‚Mother of God,‛ similar to 
Theotokos, is found in the Christian tradition prior to Ephesus as previously explained. In 
Egypt, the title ‚Mother of God‛ even predates Christianity. A hymn to Isis dated to the first 
century BC,110 and inscribed on her temple in the Faiyum region of Egypt, has this line, 

‚Μητέρα δὴ κλήζουςι θεῶν καὶ Θρήΰκεσ ϋνδρεσ‛111 (and also the Thracian men call you ‘Mother of 
gods’). Even further back in history, hymns to Isis dating to the reign of Ptolemy II 

Philadelphus (283–246 BC)112 have the title 𓊹 𓅐 mwt nṯr ‚Mother of god‛ consistently 
throughout.113 Thus, the phrases outlined by Youssef do not necessitate a specific date but 
could be as early as Christianity itself. 

 
Later than the Council 

 
Because of the similarities between IttC and the Encomium attributed to Cyril, one might be 
tempted to assume they were both composed by the same author. While this assumption 
would satisfy the timing proposed by Youssef and support the Coptic oral tradition, the reality 
is much more complex. 

                                                           
107  The Formula of Reunion (433) refers to the profession of faith that brought unity between bishop John of 

Antioch and bishop Cyril of Alexandria following a long letter exchange between the two bishops regarding 

the condemnation of Nestorius’ teaching at the Ephesus Ecumenical Church Council in 431. 
108  Youssef, ‚Introduction‛, p. 95. 
109  The Niceno-Constantinopolitan creed for example has, τὸν δι' ἡμᾶσ τοὺσ ϊνθρώπουσ καὶ διὰ τὴν ἡμετέραν ςωτηρίαν 

κατελθόντα ἐκ τῶν οὐρανῶν, καὶ ςαρκωθέντα ἐκ Πνεύματοσ Ἁγίου καὶ Μαρίασ τῆσ παρθένου, καὶ ἐνανθρωπήςαντα, 

(Who for us humans and for our salvation, came down from heaven, was incarnate from the Holy Spirit and 

from Virgin Mary, and became human). 
110  Vanderlip dates the hymn between 88 BC to 12 BC based on historical events. See: Vera Frederika Vanderlip, 

The Four Greek Hymns of Isidorus and the Cult of Isis (Toronto: Hakkert, 1972), p. 13. 
111  Isodorus Hymn 1.20 (Vanderlip, Four, 17). 
112  L. V. Žabkar, ‚Six Hymns to Isis in the Sanctuary of Her Temple at Philae and Their Theological 

Significance,‛ The Journal of Egyptian Archaeology 69/1 (1983), pp. 115-137, esp. p. 115. 
113  See for example Hymn 1, which has the lines, ‚Praise to you Isis-Hathor, god’s Mother, Lady of Heaven, 

Mistress of Abaton, queen of the gods‛ (Žabkar, ‚Six,‛ 118). Hymn 2 has ‚Praise to you, Isis, the Great One, 

god's Mother, Lady of Heaven, queen of the gods‛, (Žabkar, ‚Six,‛ 122). Hymn 3 has ‚O Isis the Great, god's 

Mother, Lady of Philae‛, (Žabkar, ‚Six,‛ 130). 
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The authorship of the encomium has long been contested in scholarly writing. The 

attribution to Cyril came from Aubert, who first published the work in Minge’s Patrologiӕ 
Cursus Completus: Series Graeca in 1864. In the first note of the text Aubert writes that he copied 
the homily from the famous codex of the Royal Library, and ‚amended it as far as conjectures 
could‛ quantum conjecturis licuit emendavimus, though he asserts that its genuineness will be 
obvious to anyone who examines it.114  

James Chrystal sees Aubert as ‚woefully unfit‛ to identify or edit Cyril’s work.115 Chrystal 
rejects the attribution to Cyril mostly based on his own theological bias, as he accuses the 
encomium of offering ‚creature-worship‛ to Mary, ‚idolatry in bowing to the cross,‛ and 
inaccuracy in calling the Emperor ‚Orthodox‛.116 Although the reasons for Chrystal’s rejection 
of this encomium are mostly based on biased interpretations, he has a valid point in 
highlighting the lack of external evidence in support of Cyril’s authorship.117 Chrystal 
concludes that he ‚would put the date of this forgery, made by some paganizer, some centuries 
after Cyril’s death and in corrupt and evil times‛.118 

While Chrystal only questions the authenticity of the encomium, scholars such as E. 
Schwartz question the entire body of eight homilies at Ephesus and their attribution to Cyril.119 
On the other hand, scholars such as Quasten and Santer cautiously attribute to Cyril all eight 
sermons delivered at Ephesus.120 Quasten sees that Homily number four exhibits style and 
contents that fits within the Ephesian context and has no compelling reason to doubt its 
ascription to Cyril. He believes Homily four to be the basis for Homily eleven, the latter being 
an elongated and embellished version of the original.121 

Even with the authorship question aside, the temporal relationship between the encomium 
and IttC is not clear. It is well-attested that patristic figures have quoted hymns in their 

                                                           
114  ‚Ex menosissimo Regiӕ bibliothecӕ codice hanc homilian exscripsimus, et quantum conjecturis licuit, 

emendavimus. Genuinum esse porro Cyrilli fetum vel eam intuenti statim patebit. Nam et invehitur in 

Nestorium, et Cœlestinum archiepiscopum totis orbis luculento sane testimonio nuncupat; denique omni 

ratione se prodit.‛ PG 77:1029 n 1 
115  James Chrystal, Authoritative Christianity, Third World Council (Jersey City, NJ: James Chrystal, 1904), pp. 39-40, n 

28. 
116  Chrystal, Authoritative Christianity, p. 33. 
117  Chrystal, Authoritative Christianity, pp. 39-40 n 28. 
118  Chrystal, Authoritative Christianity, p. 32. 
119  Antonia Atanassova, ‚‘Container of The Uncontainable God’: Mary The Theotokos in The Nestorian 

Controversy‛, (2003), p. 200 n 247. 
120  Atanassova ‚‘Container‛, p. 200 n 247. 
121  Atanassova ‚‘Container‛, p. 200 n 247. 
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sermons.122 Thus, one possibility for the similarities could be due to the encomium quoting a 
hymn that resembles IttC, if not IttC itself. If the attribution to Cyril is genuine, this encomium 
would contain the only reference to Mary as Mother of the true light in the Cyrillian corpus.123 
Cyril would not be utilizing his common vocabulary, which suggests the possibility of 
quotation. 

The opposite relationship is also possible. There are examples of Medieval hymns and 
prayers that quote earlier patristic text.124 The text of IttC could have been written centuries 
later, even if quoting the alleged Cyrillian encomium. The possibility of a later composition 
deepens when considering that the first mention of the prayer is in the 14th-century writings of 
Ibn Kabar125 and the earliest available manuscript with full text is dated to 15th century AD.126  

Overall, there is not enough evidence to dismiss the possibility of the text being earlier or 
much later than the Council of Ephesus. There is nothing particularly that confines its 
composition to the time of the council. One can only assert with confidence that this text is 
older than the 14th century. 

 
 

Conclusion 
 
The literary elements of the text of IttC fit the essential form characteristics of a hymn. The 
text is strophic and exhibits meter, rhyme, parallelism, words of praise, as well as shared 
phrases with an encomium. When comparing it to chanted strophes of other Coptic hymns, 
compelling similarities are present in both context and structure. Alternatively, when 
comparing the text to known creeds, even the most basic credal structure is absent from the 
text. Therefore, the conclusion is clear—this text is a hymn. 

                                                           
122  For example, Proclus of Constantinople (sed. 434-446 AD) cited two strophes of a fifth-century Jerusalem 

hymn in his famous First Homily on the Theotokos. cf. Shoemaker, Mary, p. 190. 
123  cf. note 62.  
124  For example, the prayers before communion written by Gabriel III (1208-1271 AD) have been shown to be 

based on a text by Ephrem the Syrian. cf Arsany Paul, ‚Prayers before Liturgy and Approaching the Sacred: 

Church Entrance Petitions from the Thirteenth-Century Copto-Arabic Manuscript Suryān Liturgy 383 (Folia 

190r-194r),‛ Ecclesia Orans 39 (2022): pp. 143-173, 169-170. Also, some hymns from Matins in the Byzantine 

rite have been shown to be based partially on the Christological writings of Cyril of Alexandria. Eirini Artemi, 

‚Hymns of Matins of the Feast of the Nativity of Christ in the Greek Orthodox Church,‛ Altarul Reîntregirii 

2/2 (2021), pp. 13-31, pp. 17-18 and 23-24. 
125  cf. note 73. 
126  Paris BnF Copt. 69 (15th c) has the full text without the small concluding prayers. Paris BnF Copt. 11 (1537) has 

the full text, including the small concluding prayers. 
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While the text could be related to Greek texts quoted before the Creed in the earliest 
Sahidic Psalmodia (M574), the IttC text itself is only found in Bohairic manuscripts. Also, this 
text is absent from the core of the Divine Liturgy as well as other rituals and sacraments. It is 
mainly included in the liturgy of hours, which is historically influenced, if not started, by the 
monastic community. The exclusivity of the text to the Bohairic liturgy of the hours would 
support Youssef’s conclusion of the hymn coming from a Bohairic monastic community.  

Dating the text to time of the Council of Ephesus appears to be unfounded as there is no 
literary or historical reason to confine this text to that time period. The text is largely free from 
polemical language that would be tied to the Christological or political issues of the council, 
and the use of a word like Theotokos is not sufficient to date this text since the word have been 
used in Egypt well before the council. The similarities with the encomium attributed to Cyril 
may help emphasize hymnal aspects of the text, but it does not help in dating. Besides the 
question of the encomium’s authorship, the temporal relationship between the two texts 
cannot be adequately established. The available documentary sources only confirm that IttC 
was present prior to the 14th century. 

After all is examined, one might be able to answer the question: what is the Coptic 
‚Introduction to the Creed‛? It is a hymn developed prior to the 14th century, likely by a 
Bohairic monastic community, and it bears strong parallels to Greek texts within the earliest 
known Sahidic Psalmodia along with strong parallels to an encomium arguably attributed to 
Cyril of Alexandria. As of today, that is all we know. 
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Appendix: Earliest Sources 
 

Item Source Date Full 
Text 

Position in the text 

1 Bnf Arabe 203 
Ibn Kabar 

1324 No, only 
mention 

Ibn Kabar - Miṣbāḥ al-ẓulmah 
After Doxologies of Vespers and Matins 

f199v 
(Chapter 
16) 

2 BnF 69 
Psalmodia 

15th c. Yes End of Midnight Praise. Before the 
creed. Missing the final KE. 

F150-
151 
 

3 BnF 11 
Psalmodia 

1537 Yes End of doxologies in Vespers and 
Matins. Before the Creed. 

f244 

4 BnF 22 
Psalmodia 

1671 Yes End of doxologies in Vespers and 
Matins. Before the Creed. 

f208 

5 BnF 34 
Psalmodia 

1735 Yes End of Midnight Praise. Before the 
Creed. 

f86 

6 BnF 35 
Psalmodia 

1669 Yes End of doxologies in Vespers and 
Matins. Before the creed. Specifically 
calls it the ‚introduction.‛ 

308-309 

7 BnF75 
Psalmodia 

1732 Yes Morning Praise F277-
278 

8 BnF 76 
Psalmodia 

1702 Yes End of doxologies in Vespers and 
Matins. Before the Creed. Specifically 
calls it introduction to creed… the creed 
is the ‚continuation.‛ 

f 328-
329  

9 BnF 81 
Psalmodia 

18c.  
(or 
1621/16
24) 

Yes End of Midnight Doxologies after 4th 
Hoos & Comm, before Sunday 
Theotokia (The Psali is on f134 before 
the doxologies). Not followed by the 
Creed. 

f 109 

10 Toukhi 
Horologion 

1750 No, only 
a 
mention 

In the Veil Prayer (Satar) P309 

11 Toukhi 
Psalmodia 

1764 Yes After Trisagion and Hail Mary, before 
the Creed and Doxologies. Earliest print 
text, missing the final KE.  

P158 
 

12 MS-P 
 Horologion 

20th c. Yes Prime prayer before the creed 
(according to Burmester). 
 

f52v 

13 Burmester 1973 Yes Prime and Veil prayers before the creed. Veil p. 
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Horologion 211 
Prime p. 
154 
Coptic 
Text pp. 
133-134 
English 
Text pp. 
232-234 

14 MLM M574 9th c. NA No Introduction to the Creed. A Greek 
and Sahidic hymn is present. 

f71, f73-
74 

15 Brussels E 370 7th – 8th 
c. 

NA Text matches the Hail Mary of M574. Lines 21-
27 
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1. Kitāb miṣbāḥ al-ẓulma wa-īḍāḥ al-ḫidma by Šams Al-RiʾĀsa Ibn Kabar Abū Al-Barakāt. 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

Earliest mention (first line) of the text of interest. Paris BnF Ar. 203 (14th c.), f199v 
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2. Earliest full text available without the concluding prayers 

Paris BnF Copt. 69 (15th c), f150 (The text starts at the bottom of the right page) 
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Paris BnF Copt. 69 (15th c), f151 (The text ends in the left page; the Creed starts on the right) 
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3. Earliest full text available (including the small concluding prayers) 

Paris BnF Copt. 11 (1537), f244. 
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4. Manuscript 

Paris BnF Copt. 22 (1671), f208 
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5. Manuscript 

 

Paris BnF Copt. 34 (1735), f86 
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6. First manuscript to call it ‚Introduction to the Creed‛ 

 

Paris BnF Copt. 35 (1669), f308 
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Paris BnF Copt. 35 (1669), f309 
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7. Manuscript 
 

Paris BnF Copt. 75 (1732), 277 
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Paris BnF Copt. 75 (1732), 278 
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8. Manuscript: specifically calls the text ‚Introduction to the Creed‛  

and calls the creed ‚Continuation of the Creed‛ 

Paris BnF Copt. 76 (1702), 328 
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Paris BnF Copt. 76 (1702), 329 
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9. Manuscript: no creed follows 

Paris BnF Copt. 81 (18th/17th c.), f109 
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10. First mention in a printed book (1750 al-Ṭūḫī horologion) 
 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

Mentioned in the Veil prayer (an exclusive prayer to the monastic tradition) 
al-Ṭūḫī, Raphael. ⲟⲩϫⲱⲙ ⲛ̀ⲧⲉ ⲛⲓⲉⲩⲭⲏ ⲙ̀ⲡⲓⲉϩⲟⲟⲩ ⲛⲉⲙ ⲡⲓⲉϫⲱⲣϩ ⲛ̀ⲍ︦ [The book of the seven 
prayers of the day and night]. (Rome, 1750), p. 309. 
 

11. First Print Text (Missing the Kyrie eleyson at the end of the prayer) 
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Raphael al-Ṭūḫī,  ⲡⲓϫⲱⲙ ⲛ ̀ⲧⲉ ⲛⲓⲑⲉⲟⲧⲟⲕⲓⲁ ⲛⲉⲙ ⲕⲁⲧⲁ ⲧⲁⲝⲓⲥ ⲛ̀ⲧⲉ ⲡⲓⲁⲃⲟⲧ ⲭⲟⲓⲁⲕ [The book 
of the Theotokias and according to the rite of the month of Kihak] (Rome, 1764), p. 158. 
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12. MS-P (20th century) as transcribed by Burmester 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
O.H.E Burmester, The Horologion of the Egyptian Church: Coptic and Arabic Text from a Mediaeval Manuscript. 
(Cairo: Edizioni del Centro Francescano di Studi Orientali Cristiani, 1973), p. 133. 
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14. English Text as presented by Burmester 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
O.H.E Burmester, The Horologion of the Egyptian Church: Coptic and Arabic Text from a Mediaeval Manuscript. 
(Cairo: Edizioni del Centro Francescano di Studi Orientali Cristiani, 1973), p. 234. 
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14. Post-Trisagion Greek Text in the Earliest available Psalmodia (M574) 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
Greek Text written in Coptic script. New York MLM M574 (897-898), f71. 
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15. Pre-Creed Greek hymn in the Sahidic Tradition: Earliest available Psalmodia (M574) 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

Greek Hymn written in Coptic script. New York MLM M574 (897-898), f73v. 
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16. Translated Hymn written in Sahidic Coptic. New York MLM M574 (897-898), f74r 
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17. Continuation of Sahidic text followed by the Creed (Sahidic). New York MLM M574 (897-898), f74v 
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18. Brussels Ostracon with text parallel to M574 

Brussels Musées Royaux E 370 (7th / 8th c.), line 21-27. Text retrieved from: Hans Quecke, Untersuchungen 
zum koptischen Stundengebet, (Louvain: Publications de l'Institut Orientaliste de Louvain, 1970), p. 518. 
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Abstract: The Coptic ‚Introduction to the 
Creed‛ is a text that precedes the Niceno-
Constantinopolitan Creed within the Bohairic 
Liturgy of the Hours. Because the current rite in 
the Coptic Orthodox Church includes two 
components from the Liturgy of the Hours 
(Matins raising of incense and hourly prayers of 
the horologion) before the Eucharistic liturgy, 
the ‚Introduction to the Creed‛ is recited twice 
in such context. However, this text is 
completely absent from the core of the 
Eucharistic liturgy or any other liturgical prayers 
outside the Liturgy of Hours. Traditionally this 
text is dated to the Council of Ephesus and 
attributed to Cyril of Alexandria. Although very 
little scholarship has been done on this text, 
previous scholarship have challenged its credal 
status and have proposed that it was composed 
by some Bohairic Monastic community. The 
paper at hand will build upon previous 
scholarship showing that this text is actually a 
hymn and not intended to be a creed at all. 
Although the text has strong parallels to Greek 
texts in the earliest Sahidic Psalmodia as well as 
an Encomium attributed to Cyril of Alexandria, 
there are significant challenges to dating this 
text. There is no literary or historical reason to 
confine its origin to the period of the Council 
of Ephesus. What we could assert with 
confidence is that it was present before the 14th 
century, and likely before the 12th century, 
based on manuscript evidence. 
 

Resumen: La ‚Introducción al Credo‛ en 
copto es un texto que antecede al Credo 
Niceno-Constantinopolitano en la Bohaírica 
Liturgia de las Horas. Debido a que el rito 
actual en la Iglesia Ortodoxa Copta incluye dos 
componentes de la Liturgia de las Horas 
(maitines elevando incienso y oraciones por 
horas del horologion) antes de la liturgia 
eucarística, la ‚Introducción al Credo‛ se recita 
dos veces en dicho contexto. Sin embargo, este 
texto está completamente fuera del núcleo de 
la liturgia eucarística o de cualquier otra 
oración litúrgica fuera de la Liturgia de las 
Horas. Tradicionalmente, este texto está 
fechado en el Concilio de Éfeso y atribuido a 
Cirilo de Alejandría. Aunque se han realizado 
muy pocos estudios sobre este texto, estudios 
anteriores han desafiado su estatus de credo y 
han propuesto que fue compuesto por alguna 
comunidad monástica bohaírica. Nuestro 
trabajo se basa en estudios anteriores que 
muestran que este texto es en realidad un 
himno y no es en absoluto un credo. Aunque 
el texto tiene claros paralelismos con los textos 
griegos de la primera Psalmodia sahídica, así 
como con un Encomio atribuido a Cirilo de 
Alejandría, existen problemaas importantes 
para su datación. No hay razón literaria o 
histórica para limitar su origen al período del 
Concilio de Éfeso. Lo que podemos afirmar, 
con certeza, es que estuvo presente antes del 
siglo XIV y probablemente antes del siglo XII, 
según la evidencia manuscrita. 
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